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CONVENTIONS

Conventions

The present dissertation deals with primary sources mainly in three Buddhist
languages, namely, Khotanese, Classical Tibetan, and Classical Chinese. For
the sake of clarity and consistency, I adapt the following conventions with
regard to the transcription and presentation of the multilingual materials
included in the present study.

In my transcription of the Khotanese inscription, I use numbers in bold to
indicate the beginning of the lines in the original, while different readings by
Ernst Leumann and Ronald E. Emmerick are recorded in footnotes. The
apparatus of the reconstructed Khotanese text consists of two tiers: my
emendations of the original readings (i.e., Insc.) are found under the dashed
line, while parallels and testimonia are adduced under the double line. The
symbols used in my transliteration of Khotanese texts are as follows:

(abc) restored aksara(s)

[abc] illegible or partially presered aksara(s) for which a reading can
be suggested

<abc> editor’s supplement for which there is no lacuna

{abc} editor’s deletion

.a illegible or partially preserved consonant (cluster) for which no
reading can be suggested

b. illegible or partially preserved vowel mark for which no reading
can be suggested

+ illegible or partially preserved aksara for which no reading can
be suggested

Xa legible consonant (cluster) for which no reading can be
suggested

/1] place where a fragmentary text breaks off

abc aksaras which Leumann and/or Emmerick read differently

il the double danda or siddham at the beginning of a text

*abc editor’'s emendation or conjecture

All the Tibetan words are romanized throughout the dissertation according
to the Wylie system. The apparatus of the critical edition of the Tibetan text
is also two-tiered: the variants in the manuscripts and blockprint editions
that are subject to stemmatic analyses are found under the dashed line, while
differences in punctuation, orthographical peculiarities, and codicological
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features are recorded under the double line. The symbols used in my
transliteration of Tibetan texts are as follows:

/abc\ letter(s) added below the line

\abc/ letter(s) added above the line, or on the top margin with the
location of the addition indicated by a special symbol

<<abc>>  letter(s) added on the right or left margin

~.abc.. scribe’s deletion by adding three dots above every letter

.a illegible or partially preserved consonant (cluster) for which no
reading can be suggested

b. illegible or partially preserved vowel mark for which no reading
can be suggested

/1] place where a fragmentary text breaks off

I reverse gi gu

*abc editor’'s emendation

All the Chinese characters are transliterated in standardized orthography.
The Mandarin or reconstructed Middle Chinese pronuncation of every
character is noted in pinyin romanization or according to the Baxter/Sagart
system, when specific words or proper names are under discussion. The
apparatus of the diplomatic edition of the Chinese text has likewise a two-tier
structure: the variants attested in the other manuscripts and blockprint
editions are found under the dashed line, while orthographic variants and
quotations in later works are jotted down under the double line. The symbols
used in my transliteration of Chinese texts are as follows:

<abc> editor’s supplement for which there is no lacuna
[l illegible or partially preserved character for which no reading
can be suggested
abc restored character(s)
A-B Aisto beread as B
{abc} editor’s deletion
/1] place where a fragmentary text breaks off

I end of a paper sheet

+

abc editor’s emendation

In principle, I transcribe Korean proper names and titles of Chinese texts
composed by Korean authors in McCune-Reischauer romanization, and
those in Japanese according to the Hepburn system.
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“This leaves me, then, with a double agenda: to try to
reconstruct the actual experiences of real people (which is
undoubtedly difficult), and to proceed on the assumption that
in the problem posed by the sources lies the solution to our
difficulties ... we have to rise to the challenge of taking the texts
seriously, as referring in some way to actual historical events
and to the real people who were caught up in them, rather than
either writing them off as fiction, or taking them literally.”

Paul Harrison, “Mediums and Messages™

What Paul Harrison has proposed 15 years ago for the study of Mahayana
scriptures holds mutatis mutandis for the research undertaken within the
scope of the present dissertation, which focuses on the Nandimitravadana, a
text well known as the core text of the cult of the sixteen Arhats (or Elders)
prevailing in East Asia since the second half of the first millennium.
Doctrinally speaking, the text in question is not as seductively sophisticated
as many Mahayana scriptures, so the effort to grasp its literal meaning may
not be so demanding as to exhaust our energy to come to terms with its
religious significance, as is often the case with Mahayana scriptures. Another
notable factor differentiating the text from the rich body of Mahayana
literature is its uninterrupted relevance to religious practices. While most
Mahayana scriptures are shorn of context due to the scant evidence of their
use for religious purposes, the historical practices of the Arhat cult are
relatively well-documented and continued even nowadays in some Buddhist
cultures. In this case, we are thus in a privileged position to investigate the
text from the perspective of its interplay with various practices in reality,
which is impossible with the lion’s share of Mahayana scriptures.

Be that as it may, there are commonalities shared between the present text
and Mahayana scriptures, especially those not extant in any Indic language
but only in Chinese and/or Tibetan translations. In both cases, we are dealing
with normative texts, whose textual history is shaped by cross-cultural
dynamics to a great extent. Thus, if only to properly understand what the
texts say, it is the comparative approach that holds out any hope of success.
This point has unfortunately gone unnoticed in most previous studies on the
Nandimitravadana. The first, and by far the most thorough, modern study of
the text by two French savants, i.e., Sylvain Lévi and Edouard Chavannes,” is
based on Xuanzang’s translation alone. This may give rise to an ungrounded
presumption that the Chinese version is the Nandimitravadana and

1. Harrison 2003: 117.

2. See Lévi/Chavannes 1916: 5-50, 189—304.
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represents how the text looked in India.* However, given the existence of the
Khotanese and the Tibetan versions, it is at least overhasty to exclude the
possibility that the Chinese version is but a Nandimitravadana, before a
comparison of all the three versions.* Although their fundamental identity
and family resemblance are beyond doubt, the degree to which they vary
from one another, as is shown below in detail, is sometimes surprising.
Therefore, it is a futile quest to seek a unitary origin, and the attempt to
create an artificial unity out of this natural diversity blurs, if not distorts, the
genuine character of the tradition.

On the other hand, it is staggering to see how the text is glossed over by
scholars working on the Arhat cult. Since the publication of the monumental
monographic study by M.W. de Visser,® significant progresses have been
made by scholars of East Asian studies and art historians, who have greatly
improved our current state of knowledge about the historical development of
the cult in various Buddhist cultures.® Nevertheless, most of the scholars
content themselves with a brief summary or free paraphrase of the Chinese
version, as if this is what the Nandimitravadana is all about. Little effort, if
any, has been made to investigate the role(s) played by the text in the
religious life of people who engaged in the cultic activities. Even though the
text has long been recognized as the core text of the cult, no serious attempt
has been made to shed light on the ways in which it was used in practice.
Normative texts like this one, to be sure, cannot be read literally as a faithful
record of what actually happened in history. But it is a move to the opposite
extreme to dismiss them as fictional and thus irrelevant to the living religion.
“Once again,” to quote from Harrison, “the well-known middle path seems to
be the right one to follow.” And in order to embark on the middle path, a
close reading of the Nandimitravadana against a broader socio-religious
background is indispensable. The present study has the ambition to take
some experimental steps in this direction.

3. It is inevitable for me to use the expression ‘the Nandimitravadana’ or ‘the text’ below
for the sake of simplicity, but the reader is to be alerted to a potential misunderstanding
that reads the meaning of singularity into the definite article. Whenever I use the
expression, it refers to a diverse textual tradition rather than a single fixed text.

4. Shih 2002 claims to have undertaken such a comparative study, but the outcome of the
dissertation has hardly made any contribution to this end.

5. See de Visser 1918-1919: 87-102, 222—231, 1920—1922: 117-144, and 1922—1923: 60—102.

6. For the studies of the Arhat cult in various cultures: a) late imperial China (especially
during the Song dynasty), see Joo 2007 and 2009: 81-116; b) medieval Japan, see Faure 1996:
88-96; c) post-imperial Tibet, see Hadano 1955: 39—52, van der Kuijp 2016: 260-262, n. 146.
Art historical works on the Arhat paintings, which have been published since the 19th
century, are too numerous to survey, and the following listing is by no means exhaustive:
Watters 1898: 329-347, Omura 1909, Fong 1958, Donohashi 1992, Little 1992: 255-281, Wang
1993: 25—36 and 118-121, Kent 1994: 183—213, Otani 2007: 15-69, and Lee 2010: 113-140.

7. Harrison 2003: 117.
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Before delving further into the text and its various versions, I start this
prolegomenon by addressing an issue and elucidating a concept so as to
highlight some theoretical and methodological considerations, which remain
the overall guidelines for the following chapters of this thesis.

The Issue of Historicity

Gregory Schopen is the first scholar who calls into question the predilection
for text-based approach in the field of Buddhist Studies, which he considers a
symptom of the “Protestant presuppositions” underlying the modern
Buddhist scholarship in the West.® In framing his argument against this
predilection, Schopen sets out to characterize the scriptural materials as — in
most cases — undatable, over-exploited, and normative, as opposed to
archeological and epigraphic materials which are datable, under-exploited,
and descriptive. This well-contrived dichotomy between the two bodies of
materials leads in due course to the question: To which of the two should the
primacy be given in historical studies of Buddhism? The answer to the
question is, in that context, not far to seek.

Schopen’s thesis turns out to be seminal in the last two decades, and is often
understood as a corrective to the over-reliance on literary sources, or a call
for an extension of the Buddhologist’s toolkit,’ or some kind of “evidential
criticism” or “cultural criticism”.” In stark contrast to the popularity of
Schopen’s article, the voice of his opponents seems to fall into a spiral of
silence, as it were, insofar as very few scholars, to my knowledge, have
critically engaged with his thesis. Among the few opponents, Jan Nattier
stands out by offering the most in-depth critique of the thesis to date. Against
Schopen’s claim that normative texts cannot be read as historical evidence,
Nattier proposes four principles, which can be used to extract historical data
from scriptural sources, furnishing each of these with examples of their
modus operandi.” With respect to the representativeness of scriptural texts,
Nattier argues that both their production and preservation involve a huge
number of Buddhists who represent a diversity of religious views, rather than,

8. See Schopen 1991: 1-23 (= 1997: 1—22).

9. See Nance 2012: 9: “[Schopen 1991] can be (and should be) taken as a corrective to a
one-sided model of Buddhist Studies that opts to focus exclusively on texts while ignoring
other available data. Read in this way, Schopen is encouraging us to broaden the body of
data from which we draw our conclusions.”

10. See Gomez 1995: 207, n. 13: “I believe Schopen is also doing a special kind of cultural
criticism, although I have not seen him state anything like this publicly. Even his paper on
‘Protestant presuppositions’ shies away from the implicit cultural criticism.”

11. For the four principles (i.e. of embarrassment, of irrelevance, of counter-argument, and
of corroborating evidence), see Nattier 2003: 63—69.
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as Schopen believes, only a “small, atypical part” of Buddhist community.” In
addition, Nattier goes so far as to suggest that even an unactualized ideal is
able to shape, in one way or another, some facts of the actual life of Buddhists
who fall short of it, as is the case with the cult of amulets blessed by forest
monks in Thailand. Therefore, normative texts, to Nattier’s mind, are not
necessarily otiose in everyday life of the faith community.”

Robert Sharf has attempted a more balanced view in his introduction to the
Treasure Store Treatise. Agreeing with Schopen to the effect that exclusive
textual focus results in misconception about, if not distortion of, the history
of Indian Buddhism, Sharf does not fail to appreciate the perpetual tension
between normative ideal and living practice, which is instrumental in
bringing about functional model(s) of normative Buddhism laying claim to
the authority and prestige under different socio-religious circumstances. In
other words, idealized norms are meant to be distinguished from reality and
detached from specific historical and cultural contexts so as to create such a
tension, which perpetuates the modes of authority throughout the
transmission of Buddhism in space and time. It is precisely this tension that
Sharf considers part and parcel of ‘Buddhism’, an essentialist reading of
which he is seemingly disposed to defend."

Both Nattier and Sharf make considerable contributions to what seems to me
a rehabilitation of the textual approach to Buddhism by demonstrating how
the study of normative texts, a category under which the Nandimitravadana
is also subsumed, can still be a worthwhile endeavor in post-Schopenic terms.
Yet, neither of them demurs to Schopen’s assertion that normative texts are
not historical, insofar as these do not directly reflect what actually happened.
This assertion seems to be prima facie plausible, but is based on a facile
understanding of what ‘history’ is and a not quite fruitful definition of
‘historicity’. In what follows, I argue that normative texts are just as historical
as descriptive ones, if not more so.

For Schopen, ‘history’ is what people actually did in the past, and ‘historicity’
is the reliability of a certain body of materials to reflect what actually
happened.” But if we briefly suspend the perennial inquiry into the hazy

12. See Nattier 2003: 103—105. She also points out that epigraphic data, on the contrary, are
not as descriptive as Schopen claims, given their monotony and formulaic character (p.
104, n. 3). This point is corroborated by Nance 2012: 10-12, where more evidence in support
of Nattier is adduced.

13. See Nattier 2003: 105.
14. See Sharf 2002: 12—-17.

15. The word ‘historicity’ does not occur in Schopen 1991. But the paper abounds in the
following expressions (emphasis added): “what someone actually did/practiced/believed”
[8x], “actual practice/people/behavior etc.” [12x], “What was actually occurring” [2x].
These occurrences may serve as an indication of his predisposition to define history
through historical actuality. At least in two cases, we read Schopen juxtaposing “actual
(religious)” with “historical”; see Schopen 1991: 9, 20 (= 1997: 5,13).
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records of the past and remain alert to voices from other fields, it is possible
to view the matter from a different angle. In the present study, I adopt a
different definition of ‘historicity’ informed by phenomenological and
hermeneutical philosophy. According to the phenomenological tradition, the
concept of ‘historicity”® not only concerns what actually happened, but
rather signifies that human beings are always “entangled in” history,” which
is not to be identified with the past tout court. To speak in a Heideggerian
vein, historicity (Geschichtlichkeit) is based on temporality (Zeitlichkeit),
which is the “unified phenomenon of a future which makes present in the
process of having been” (gewesend-gegenwdirtigende Zukunft).* This
somewhat abstruse definition can be further clarified: (1) Every moment of
human experience has three dimensions: the past, the present, and the future.
(2) Temporality lies in the unity of these three dimensions: ‘| A]ny moment is
a crossing point of past and future. The present bears within it the past and
the future. Past and future make it up.”

To be sure, Heidegger addressed the issue of historicity at an ontological level;
but his theoretical framework provides a heuristic device for better
understanding some empirical phenomena. Viewing acts of making and
transmitting normative texts as one of the human attempts to cope with
temporality is plausible and promising, since both the engagement with the
past and the anticipation of the future are involved therein. The making of
Buddhist texts is, in many cases, not so much a process of free composition as
that of superposition, which consists in laying down building blocks
stemming from different chronological strata. Thus, the outcome of the
process is, as it were, in the grip of the past. On the other hand, the future
makes its force felt to the extent that it sifts through texts or parts thereof —
only those coming up to some expectations for the future stand a chance of
survival. If we understand the historicity of normative texts through the
entanglement of every moment of their development in the past and the
future, we may not make a fuss over their inadequacy of reflecting what
actually happened, but can come to terms with a not insignificant aspect
peculiar to this body of materials, namely their fluid shape. Compared with
descriptive texts which are concerned above all with the here and now,
normative texts, conveying what ought to be, are rather Janus-faced, to wit,

16. For this concept and its history, see Bauer 1963, von Renthe-Fink 1964.

17. The interpretation of ‘historicity’ through the human entanglement in history was first
formulated by Wilhelm Schapp in 1953 as the title of his classic book In Geschichten
verstrickt: Zum Sein von Ding und Mensch (Hamburg: Meiner).

18. See Heidegger 1967: 326 (tr. Stambaugh). For the philosopher’s systematic disquisition
on the relationship between historicity and temporality, see Heidegger 1967: 372—404.

19. See Dostal 1993: 156. It should be kept in mind that the future, within Heidegger’s
philosophical system, ends in death. This theory, implied by the finitude of temporality
and underlying the idea of being-toward-death, is not compatible with the Buddhist idea
of transmigration (samsara), and thus not implied in my thesis.
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looking both backward and forward by interweaving paragons of the past
with blueprints for the future. Thus, they are more susceptible to textual
alterations so as to keep up with the times, and thus irreducible to a single
textual archetype. This is exactly the case with the Nandimitravadana, whose
protean form bears witness to its entanglement in history and evinces its
historicity. It is in this sense that I regard the present text as historical, or
more precisely, historical as a ‘living text’.

The Living Text

The concept of ‘living text’ has its origin in the field of New Testament Studies
and has undergone a shift in focus during the last decade of the 20th century.
The term appeared to be descriptive, when Kurt and Barbara Aland, in 1989,
used it to characterize the text of the New Testament, especially the Gospels,
as alterable and free from sacred rigidity:

Until the beginning of the fourth century the text of the New Testament developed
freely. It was a ‘living text’ in the Greek literary tradition, unlike the text of the Hebrew
Old Testament, which was subject to strict controls because (in the oriental tradition)
the consonantal text was holy.*

Although the presumed dichotomy between the Greek and the so-called
oriental tradition is questionable, the concept of ‘living text’ undoubtedly
brings to the fore the noteworthy fact that there is a huge number of textual
variants in the Gospels which cannot be stemmatically analyzed and are
probably due to the texts’ transmission in early Christianity, and that similar
phenomena are not observed in the text of the Old Testament. However,
since that was something well known among the specialists, this new term
addressing an old problem remained largely ignored up to the mid-1990s.

The watershed moment was David C. Parker’s 1997 monograph The Living
Text of the Gospels. Taking as a point of departure some methodological
considerations presented in his 1991 paper “Scripture is Tradition,” Parker
successfully breathed new life into the not quite old, but largely neglected,
concept, which he reinterpreted and foregrounded in his book. In contrast to
the Alands who anchored the term ‘living text’ historically to the literary
tradition of ancient Greece, Parker understood it rather in the context of a
living tradition which finds its expression in every manuscript:

It is as the written tradition which has survived and as the oral tradition which we have
received that the tradition lives. The surviving manuscripts and the spoken word are
not simply bearers of some prior living tradition. They are the living tradition.”

20. Aland/Aland 1989: 69.
21. See Parker 1991: 11-17 (= 2009: 265-272).

22. Parker 1997a: 210.
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Rejecting the idea that there is “a greater reality” apart from the written and
oral traditions, Parker did not see the fluidity of the Gospels as a peculiarity of
the Greek literary tradition which ended at some point in early Christianity,
but hypothesized that there is a “continuing interplay between the Scripture
— the text copied — and the tradition — the person engaged in the process of
copying in and for the church.” This hypothesis, if accepted, has
fundamental implications for the study of the manuscripts. That is to say, in
identifying the manuscripts with the tradition or part thereof, Parker
understood the study of the surviving Gospel books as that of a living
tradition, which is specific for every faith community. In this regard, the
attempt to recover a single ‘original text’, an ill-defined term which has long
been regarded as the obvious goal of the discipline,* is not only futile but
also impossible.” Rather than reconstructing the ‘original text’ (in whatever
definition of the word), Parker considered determining the sequence in
which variants arose as the goal of textual criticism.*® The determination, to
his mind, aims at a framework for making sense of the tradition that has
come down to us, and the process of textual investigation is focused on
extant witnesses rather than reconstructed (hyp)archetypes. Tracing the
textual history downward in time, Parker also drew attention to the role
played by exegetes and scribes:

The textual scholar has to reckon with the fact that such a text, based on a period of
transmission extending over (in the case of the Gospels) at least a century, will already
show signs of what its readers rather than its author thought it should contain.*’

The same line of thought also finds expression in his contention that the
distinction between ‘authorial’ and ‘scribal’ activity cannot be made.” In
other words, Parker found it extremely difficult, if not impossible, to
distinguish between what an author — if this concept can be expediently used
for the nonce — does with the evangelical sources at his disposal and what a
scribe does with a manuscript. In doing so, he raised a fundamental issue at
the heart of New Testament Studies, namely, the concept of authorship,

23. Parker 1997a: 204. See also ibid.: 209—211.
24. For this term and its multivalence, see Epp 1999: 245-281.

25. For a very similar viewpoint published almost simultaneously, see Epp 1997: 48
(emphasis added): “Thus, textual criticism, often conceived as having a singular goal of
establishing the ‘original’ text, is in reality a discipline with broader goals, including the
display of the variety of opinions and convictions that enlivened the life of the church
throughout its early history. Exegetes, therefore, should never consider the New
Testament text to be static or inert, for it was and remains a living text that, in turn,
reveals the living church that transmitted it.”

26. See Parker 2008: 159.
27. Parker 2011: 20.

28. See Parker 1997b: 54: “[ T]he line between separate gospels as retellings of the story of
Jesus, and separate manuscripts which are literally re-writings (often with many
differences) of the four Gospel stories is a line that cannot be drawn.”
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which has been fiercely contested in a number of fields bearing on
pre-modern literary traditions, such as Jewish Rabbinic literature,
Pseudepigrapha, and medieval literature.” Scholars working in these fields
have by and large the same conception of the texts on which they work: They
are not the kinds of texts that have authorial originals,** but display a set of
characteristics which Parker attributes to a ‘living text’. In the present thesis, I
argue that it is promising to adopt ‘living text’ as a heuristic device to describe
a certain number of Buddhist texts (including the Nandimitravadana), which
exhibit more or less the same characteristics.

First, these are texts characterized by alteration and re-composition, to the
extent that no reconstruction of a single originating text is possible. To
scholars of Buddhist texts, this feature is well known to be typical of
Mahayana scriptures. Certain Mahayana scriptures, e.g. the
Saddharmapundarika, the Kasyapaparivarta, the Karandavyiiha, the
Samadhirajasitra,® are transmitted in multiple recensions, which vary from
one another in wording to such an extent that their derivation from a single
oral or written Urtext through scribal or aural variations is unlikely. The
fluctuating nature of the Mahayana scriptures has attracted the attention of
David Seyfort Ruegg who, with special reference to the Saddharmapundarika,
remarked as follows:

We are seemingly confronted here with a remarkable and highly important
phenomenon in the history of religio-philosophical literature that has still to be fully
addressed by modern scholarship, namely a Sutra extant in recensions closely related
in their contents but not necessarily in their verbal expression ... to postulate some
Urtext from which distinct recensions derive, in the manner of a stemma codicum,
would here appear to constitute a misapplication of otherwise sound philological
method. What we seem to have before us in such cases is, instead, records of a set of
teachings / ideas / narratives in parallel wordings, oral or written, that are all somehow
linked with a more or less compact — but nevertheless not univocally expressed — Sttra
tradition that came to be expressed in distinct recensions.*

Unlike the recensional variations in the canonical texts of mainstream
schools (i.e., the Nikayas and the Agamas) which seem to correlate with
school affliations and can be explained through oral transmissions,* what is

29. For a historical reappraisal of this concept in Jewish, Hellenistic, and Christian
traditions, see Wyrick 2004. For the complex of problems concerning authorship and
authority in medieval literature, with special focus on the difference between modern and
pre-modern understandings, see Weisweiler 1995.

30. See Holmes 2012: 670-672.

31. For useful references to previous studies of various recensions of the individual
Mahayana scriptures, see Ruegg 2004: 20f., n. 27.

32. Ruegg 2004: 20—-23.

33. For previous studies by way of attempts at explaining the recensional variations in the
old canonical sources, see von Simson 1977: 479—488, von Hiniiber 1994, and Allon 1997
(with further references).
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attested in the various recensions of those Mahayana scriptures cannot be
fully accounted for by orality alone, but may well have something to do with
the ways in which such texts were (re)produced and used. To better
understand the latter requires empirical inquiry into the historical
background against which such kinds of textual variations took place.

Schopen has taken a step forward in this direction through a case study of the
Bhaisajyagurusiutra at Gilgit.** Having meticulously examined four (or
perhaps five) exemplars of this scripture, Schopen concludes his historical
and philological investigation with notes on two chronological factors: (1)
There are “very great differences in the linguistic shape” of the various
Bhaisajyagurusiitra known in 6th/7th-century Gilgit which “cannot be a
visible function of chronology or development over time”, since the various
manuscripts “all circulated or were available at the same time at the same
place”. (2) The manifold verbal formulations of Bhaisajyagurusutra at Gilgit
may chronologically not be far removed from the inception of this scripture;
in other words, “[t]he great variation seems to occur nearer the beginning
than the end of the textual tradition,” which implies that “Mahayana sutras
like the Bhaisajyagurusiitra had in their early phases no fixed, standard
form.”5 These observations are historically buttressed by a reinterpretation
of the find-spot of the Gilgit manuscripts as “a kind of sacred workshop, a
combination of genizah and scriptorium, where old, unusable, or returned
manuscripts ... were kept, along with some master-copies, and where new
manuscripts were manufactured and were for sale.”®® In this sacred
workshop, “more laymen than monks were involved in the production and
use of these manuscripts,” and lay participation in the process may well
have contributed to the formation of their fluid linguistic shape.

A similar phenomenon is observed in the Fanwang jing FE494%, a Chinese
apocryphal text composed, in all likelihood, in the 5th century AD.*® Having
collated 21 manuscripts and block-print editions of the text, Funayama Toru
finds himself confronted with an extraordinarily large number of variants,*

the majority of which is not comprised of “scribal errors or careless mistakes

34. See Schopen 2009: 189—219.

35. For the conclusion of his article summing up the two chronological factors, see
Schopen 2009: 214—215.

36. Schopen 2009: 203.

37. This observation is based on the colophons of the manuscripts, see Schopen 2009: 203.
38. For the formation and prehistory of this apocryphal text, see Funayama 1996: 54—78.

39. The quanitity of variants becomes more noteworthy, if compared with the cases of
other translated texts; see Funayama 2017: 127f.: “The second fascicle of the F[an]w[ang]
jling], seven pages long in the Taisho edition, has 304 locations for which variant readings
exist ... Gunabhadra’s translation of the Srimaladevisimhanadasitra (T353) ... is of nearly
the same length, i.e. seven pages in the Taisho, but has only 78 locations of variant
readings. Similarly, the first seven pages of Xuanzang's translation of the Great Satra of
Wisdom (T220) have only 24 locations of variant readings.”

11
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but results of intentional rewriting or emendation.” The breeding ground for
the proliferation of variants might well have been a persistent milieu, in
which the Fanwang jing was used as “a foundational resource for the daily
life and practice of ordinary monastics and laity”, who readily made changes
or improvements to the text(s) that had come down to them.* In this regard,
the distinction between such apocryphal texts and the aforementioned
Mahayana scriptures is a distinction difficult to make.* It is also to be kept in
mind that the dichotomy between apocrypha and canonical scriptures is
theological rather than historical by nature,* and thus not necessarily useful
for philologists and historians of religions. Therefore, it may be reasonable to
subsume some apocrypha and Mahayana scriptures under the same rubric of
‘living text’, insofar as the two groups of Buddhist literature have been subject
to an open process of transmission, in which variations were the norm rather
than the exception.

Second, it is impossible, in the case of a ‘living text’, to draw a clear-cut line
between the work of the author — if there is one — and that of every scribe or
copyist who laid his (or her) hands on the text. When it comes to the literary
tradition of Buddhism which was disseminated across linguistic and cultural
boundaries, equal, if not more, credit should be given to every translator,
whose activity is often as shadowy as the authorial and scribal.

This is not to repeat what we have learned from modern Translation
Theorists, namely, every translator is an author under the skin, since
translation is a process of textual manipulation which involves rewriting
what is written by someone else.® With regard to Buddhist scriptural
sources, however, it is fair to say that every author is essentially a translator,
whose work consists in making known in his (or her) own language what is
believed to have been taught by the Buddha. Although we have no idea what
those who composed Buddhist scriptures thought they were doing, such a
confessio poetae is found in the Book of Zambasta, a Khotanese poem which,
albeit not scriptural, may have enjoyed a quasi-canonical status among the
Khotanese-speaking Buddhists. By modern standards, this poem is a

40. See Funayama 2017: 141. Genealogically, Funayama divides all the manuscript and
block-print editions at his disposal into two fundamental lineages, and the main
differences between the both consist in stylistic improvements. For the two lineages of the
received editions, see Funayama 2010: 179—211.

41. In the case of the Bhaisajyagurusutra, the boundary is all the more blurred, since some
philological evidence has recently been brought to light, which might suggest a possible
Chinese apocryphal origin of the text, which does not seem to have been transmitted in
Sanskrit until the 6th century; see Fang 2014: 9o—100, and Loukota 2018. This issue is very
controversial and thus better to be suspended for the moment.

42. For a reflection on the definition of ‘apocrypha’ and the fluid criteria for canonicity in
the Buddhist tradition, see Buswell 1990: 3—7. For the problematics of designating this
group of Chinese texts as ‘apocrypha’, see Funayama 2013: 173, and Silk 2015: 208.

43. See Bassnett 2002: 45f.
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composition rather than translation. However, the anonymous poet, to
whom we owe this chef-d’ceuvre, apparently conceived of the nature of his
own work not as authorial. In a number of statements in the first person
singular dispersed throughout the poem, he referred to his own activity as
either ‘translating’ (byith-),** or ‘preaching’ (hvasi-),* or ‘extracting’
(thamj-).** However the verbs are construed, on no account would he have
made a claim to authorship, which, in this case, would have been tantamount
to taking the credit due to the Buddha. On the contrary, he considered
himself as something of a messenger conveying what the Buddha taught to
his benighted fellow countrymen, who only valued the teachings in a
language incomprehensible to them.* More than once, he expressed his
apprehensions about occasional distortion of the meaning (artha) and
possible contamination with what the Buddha had not taught.* From an
emic perspective, there is virtually no difference between his activity and that
of every translator or scribe of Buddhist suitras.

The concepts of ‘translation’, ‘sermon’, and ‘re-composition’ do not seem to
have been clearly distinguished from one another in quite a number of
pre-modern Buddhist cultures. In early Chinese Buddhism, lectures delivered
by Indian monks were not seldom handed down as if they were translations,
as Funayama has convincingly demonstrated.” At least one way to make

44. Cf. Book of Zambasta 1.189a cu aysu tti hvanau byattaimd ‘since I have translated this
teaching ...’; 23.2¢ hvatanau yi hamjsdte byuhd ‘I intend to translate it into Khotanese’;
23.372a cu aysu ttu hvatdnau byattaimd ‘since I have translated this into Khotanese ..." [ed.
Emmerick 1968: 8, 342, 366].

45. Cf. Zambasta 2.244a cu aysu ttu dhatu hvataimd ‘since I have preached this law ...’; 6.1c
panina ttau sutrina vaysiia $sdlo hvaiitmd pyuvi'rd ‘of each sutra thus for you now a verse
shall I preach: Listen!’; 9.1cd dharmanu pamjinu rrastu sutryau jsa hvandmd arthu
‘according to the sutras, I preach the true meaning of five things (dharma): ...’; 10.34cd
bodhisambaru hvataimd sutryau jsa ttatvata rrasto ‘I have rightly, truly preached the
bodhisambhara according to the sutras.’ [ed. Emmerick 1968: 50, 116, 140, 150].

46. Cf. Zambasta 14.98cd ku aysu ttuto ttdnddiko thiyaimd bataku ‘whence (i.e. from the
sutras) I have extracted this brief, short (epitome).’ [ed. Emmerick 1968: 226].

47. See Emmerick 1968: 343, 345 (= Zambasta 23.4—6): “But such are their deeds: the
Khotanese do not value the Law at all in Khotanese. They understand it badly in Indi[c]. In
Khotanese it does not seem to them to be the Law. For the Chinese the Law is in Chinese.
In Kashmirian it is very agreeable, but they so learn it in Kashmirian that they also
understand the meaning of it. To the Khotanese that seems to be the Law whose meaning
they do not understand at all. When they hear it together with the meaning, it seems to
them thus a different Law.”

48. See Emmerick 1968: 9 (= Zambasta 1.189): “I seek pardon from all the deva Buddhas, for
whatever meaning I have distorted here”, and ibid. 141 (= Zambasta 8.48): “Whatever there
may be here which the Buddha has not spoken in a siitra, one should not accept. That is all
my fault.”

49. See Funayama 2006: 39—55. His ad hoc description of this phenomenon as
“masquerading” (in the title) might be in a way misleading. Since there is no evidence that
Chinese Buddhists at that time drew a distinct line between such lectures and genuine
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sense of this peculiar phenomenon is to presume that the two types of
literature were not clearly distinguished from each other at their receiving
end. It follows from the presumption that translating and lecturing on Indic
texts were not considered mutually exclusive activities at that time. In several
Central Asian languages, the verb ‘to translate’ seems to have such diverse
connotations that it cannot be clearly distinguished from ‘to compose’ or ‘to
recast’.” In other words, erstwhile speakers of these languages were
incapable of articulating a clear-cut distinction between the two activities. It
is thus not far-fetched to argue that the indistinct verbal expression reflects
the speakers’ view of the world, in which the translatorial activity was not
distinctly demarcated. Although the situation later in China and Tibet was
different, the lack of a clear distinction between those literary types seems
to have existed in various cultural spheres under Buddhist influence for a
significantly long time, and thus should be taken seriously.

Methodologically, the concept of ‘living text’ raises the old question of
authorship, especially with regard to Buddhist scriptures, which, to be sure,
are attributed to the Buddha in most cases.” However, pondering over the
questions of how texts developed over time, how to interpret and translate
them, we often find this simplistic attribution not quite helpful. Or to take it a
step further: the very idea of ‘author’ raises more problems than it resolves,
inasmuch as it implies some kind of historical hierarchy, which is repudiated
by Jonathan Silk in the following rhetorical question:

What is it we, as scholars of Buddhist literature, study? If we answer this question by

translations, no historical attempt was made to disguise the former as the latter, and the
impression of pretense arises only ex post facto.

50. In Khotanese, the verb ‘to translate’ (byuh- < *vi-yaufya-; SGS: 106) is often “used in the
literal sense of ‘transfer’ from one place to another,” and thus “means accordingly ‘transfer’
from one language to another. It is used both of literal translation as in the case of the
close rendering of the Siddhasara and of free paraphrase as in the case of the Book of
Zambasta.” See Emmerick 1983b: 17. In the Uighur colophons of the Maitrisimit, two verbs
in the same semantic field, i.e. y’r’t- (in reference to the transfer from Indic to Tocharian
A), and (’)’Byr- (from Tocharian A to Uighur), are attested. According to Werner Thomas,
(")’Byr- does not mean a literal rendering of the Tocharian texts, but rather a sort of
translating which is relatively oriented to the original and thus results in a considerable
degree of conformity in the Tocharian and Uighur versions, between which discrepancies
are by no means thus excluded. By contrast, y’r’t- refers to a free recasting, which varies
considerably from the original by shortening, summarizing, and recomposing the Indic
sources. See Thomas 1989: 8—9. The counterpart of y’r’t- in Tocharian A is ritw- (< PIE
*rith,-u-C- ~ *rith,-u-V-, cognate of Latin rite, ritus, Avestan raé9Ba-; Weiss 2015: 181-198),
which means originally ‘to join, mix, combine’ and thus ‘to put together, compose’.

51. For the Chinese translation process during the Sui-Tang period without audience and
lectures, see Funayama 2006: 40. For the complexity of Tibetan translations from Sanskrit,
illustrated with selected examples, see Hahn 2007: 123-149.

52. Note that there are some cases in which a beginningless transmission and an
authorless production of the text are presumed, see Silk 2015: 223.
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saying not that we seek the Buddha’s sublime, transcendent and ahistorical message,
but that instead we, even as text scholars, are primarily historians of Buddhist
traditions, then instantly any pretense that origins actually matter must disappear like
evaporating dew in the morning sun. There is no conceivable objective reason to value
the product of one community over that of another, no reason why we should seek the
earlier form of a text rather than a later one: why would the form in which Buddhists in
6th century China copied a sitra translation be more valuable to us as historians of
Buddhism tout court, than the form in which it was copied in the 16th century?>®

Such a historical hierarchy is not only, as Silk points out, unjustified in terms
of the value system of historians, but also factually ungrounded as regards a
living text, whose process of formation and transmission knows no clear-cut
distinction between an authorial hand and an editorial / scribal / translatorial
one. To reject the hierarchy entails reflecting on some commonplace terms
used in literary criticism, e.g. ‘author’, ‘transmitter’ and ‘translator’, the
usefulness of which is questionable in this context. As a substitute for all
these terms, I use the concept of ‘tradent’ throughout the present study so as
to steer clear of the problem of authorship.

The term ‘tradent’ has long been used in the study of Jewish Rabbinic
literature to describe the ways in which Rabbinic sages themselves
understood their role in the making of this body of materials. As the de facto
creators of Rabbinic literature, they denied any creative role for themselves in
the composition of the texts, but only took responsibility for “preserving the
integrity of the received version as received from an authoritative teacher”.>*
The first attempt at adopting this term into the field of Buddhist Studies is
made by Robert Mayer, who thereby wishes to bring to the fore the creative
role played by the so-called Treasure revealers (gter ston) in the formation of
Treasure (gter ma) literature peculiar to Tibetan Buddhism.* Although the
texts on which Mayer works differ from those under discussion in several
respects, they have one characteristic in common, namely, their genesis
cannot be adequately accounted for through the assumption of the absolute
creativity of authors. In order to come to terms with some of their
compositional features, more focus on communal aspects of their authorship
is in order. Therefore, there is a good reason to follow in the wake of Mayer by
making consistent use of the term ‘tradent’ in my discussions of the
multifarious literary activities shaping the living text.

In short, the concept of ‘living text’ is a useful device to cope with some
idiosyncrasies of Buddhist literature. To be sure, the aforementioned
examples are derived from a limited number of texts, but at least some of the
ideas engaged above may well have wider applicability. This is illustrated
below with the specific case of the Nandimitravadana.

53. Silk 2015: 211f.
54. See Jaffee 2007: 21-26.
55. See Mayer 2015: 227—242.
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Modularity and Fluidity

This section begins with a synoptic presentation of what we know about the
content of the Nandimitravadana on the basis of the multilingual textual
sources treated in the following chapters. The presentation must be preceded
with a caveat: I try to incorporate all the textual units attested in any of the
extant versions into the synopsis only for the convenience of comparison and
analysis; therefore, what is presented below should by no means be

misunderstood as a ‘complete’ — much less ‘original’ — shape of the

Nandimitravadana. The fact that almost all the units are testified to by both
the Chinese and the Tibetan versions cannot be overgeneralized. The

alphabetical headings of the sections, which are followed throughout the

chapters below, are adopted from Hakamaya Noriaki, who has divided up the
text thus in his editio princeps of the Tibetan version:*

Sections

Content

Khot.

Tib.

Chin.

Title (+ translator or invocation)

The frame narrative (incipit): 800 years after
the Nirvana of the Buddha Sékyamuni,
Nandimitra, an Arhat of great attainments,
before passing into Nirvana dispels the sorrow
or anxiety of his fellow monks by telling them
that the Buddha Sakyamuni, when he was
about to pass away, entrusted the teachings
etc. to the sixteen Elders.

The fellow monks inquire about the names of
the sixteen Elders, which Nandimitra
enumerates one by one.

The fellow monks inquire about their places
of residence, which Nandimitra enumerates
one by one, along with the numbers of their
accompanying Arhats.

The timetable of the decline: a. The increase in
the human lifespan after the scourge of
warfare (Sastrantarakalpa). b. The return of
the sixteen Elders to Jambudvipa when the

56. See Hakamaya 2007: 45—46.
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human lifespan reaches 100 years. c. The
complete Nirvana of the Elders and the
ultimate disappearance of the teachings when
the human lifespan reaches 700/70,000 years.
d. The emergence of numerous Pratyeka-
buddhas in the world after the decline.

The prophecy of Maitreya: a. The advent of the
Buddha Maitreya in the world when the
human lifespan reaches 80,000 years. b. The
auspicious signs in Jambudvipa. c. Three
assemblies of the disciples under the
preaching of the Buddha Maitreya.

Three types of wholesome potentialities
(kusalamiila) engendered under Sakyamuni
will lead to the rebirths in the three
assemblies under Maitreya, respectively:

1. Wholesome potentialities with respect to
the Buddha: commissioning images or stiipas
for the Buddha.

2. Wholesome potentialities with respect to

the teachings (dharma): disseminating, X v

worshipping, and decorating the texts as the

receptacle of the teachings, including:

2.1. Mahayana scriptures

2.2. The three Baskets (tripitaka) of Sravaka-
yana: Agamas, Vinaya, and Abhidharma

2.3. Jatakamala etc.

3. Wholesome potentialities with respect to
the community (sarigha): various offerings
and donations to monks and monasteries.

The frame narrative (explicit): a. Having
displayed miracles, Nandimitra passes into
complete Nirvana. b. The worship and X v
offerings to him made by his fellow monks. c.
The circulation of the narrative.

End title (+ colophon) X Vv

V = found in the specific version; X = not found in the specific version.
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At first glance, we discern three building blocks, through combinations of
which the versions of the Nandimitravadana are constructed: (1) the frame
narrative centering around the last words of Nandimitra and the list of the
sixteen Elders [= ABCG]; (2) the timetable of the decline, which provides a
relative chronology correlating various incidents (e.g. the return of the Elders,
the disappearance of the Buddha’s teachings) with the steadily increasing
human lifespan [= D]; (3) the prophecy of Maitreya, the future Buddha, and
the ways to be reborn in the three assemblies of his disciples [= EF]. Judging
from these building blocks, the modular nature of the Nandimitravadana is
transparent. That is to say: rather than conjuring words out of their mind, the
tradents, who produced the texts known as the Nandimitravadana, drew on
a “pool of tradition” — to borrow a term from scholars of oral epics™ —
consisting of a register of pre-existing textual modules, which were
independently transmitted oral textual units at the very beginning and could
be used to construct a more complex textual structure. The modularity of the
Nandimitravadana is brought home to us, when we subject two out of the
three building blocks to historical analysis.

The textual module underlying the building blocks (2) & (3) mentioned
above is otherwise testified to by a sermon, which the Chinese pilgrim monk
Faxian V£EH claimed to have heard around 410 CE in Sri Lanka. The sermon
begins with the legend of the Buddha’s bowl, whose passing from sight is said
to result in the gradual decline of the teachings,”® and the story goes:

PRk, NS, Ty fipk. TR, FOR. BRH B BR: A RMRE,
FEARRIEER ] B ARG IR, Kb, A, BAMBE L, 1818
e, EMIREE: “BAFME, EAEE, ERARA RESaEiEl,
JiE . WA, ARG, BT, 7 W AT AR, REE.
J9E)NEBR, I, PIELERRy, SEEORIMEIRE  MRAKZ =R h
W Bk, HEECEE, B B EIRE A . [ed Zhang 1985:162]%

After the extinction of the teachings has taken place, the life of man will be shortened, till
it is only a period of five years. During this period of a five years'’ life, rice and ghee will all
vanish away, and men will become exceedingly wicked. The wood which they lay hold of
will change into swords and clubs, with which they will hurt, cut, and kill one another.
Among them, the lukcy ones will manage to escape into the mountains; and when the
wicked have exterminated one another, they will again come forth, and say among

57. For a nuanced explanation of this term in the context of oral epics, see Honko 2000:18:
“We cannot postulate a well-arranged library of earlier performed oral texts in the mind of
the individual but rather a ‘pool’ of generic rules, storylines, mental images of epic events,
linguistically preprocessed descriptions of repeatable scenes, sets of established terms and
attributes, phrases and formulas, which every performer may utilize in an imaginative way,
vary and reorganize according to the needs and potentials present at a new performance.”
The same applies mutatis mutandis to the present text.

58. For the relationship between the Buddha’s bowl and the decline of the teachings, see
Wang-Toutain 1994: 69-73.

59. Emphasis added, cf. also Adachi 1936: 246. For this section translated in English, see
Legge 1886: 110; in German, see Deeg 2005: 571, §168.
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themselves, “The men of former times enjoyed a very great longevity; but through
becoming exceedingly wicked, and doing all lawless things, the length of our life has been
shortened and reduced even to five years. Let us now unite together in the practice of
what is good, cherishing a gentle and sympathising heart, and carefully cultivating
humaneness and righteousness.” When each one in this way practises faith and
righteousness, life will go on to double its length. When it reaches 80,000 years, Maitreya
appears in the world. At the time of his first turning of the Wheel of the teachings, he will
in the first place save those among the disciples [following] the teachings left by the
Sakya[muni, those] who have quitted their families, and those who have accepted the
three Refuges, undertaken the five Precepts and the Abstinences, and given offerings to
the three Jewels; at the [time of] the second and the third [turning], he will save those
with whom he has a [karmic] connection.

This sermon is obviously based on an oral tradition, if we take at face value
Faxian’s record that he once wished to copy the sitra, only to be informed by
the preacher that it was not taken from any scripture, but merely transmitted
through oral recitation.® By and large, this discourse is reminiscent of a
section of the Zhuanlunshengwang xiuxing jing 3582 TA21T4L of the
Chinese Dirghagama, in which a similar parable correlating the increase in
the human lifespan with the cultivation of morality after the intermediate
period of violence and warfare is also integrated with the prophecy of the
future advent of Maitreya.” Faxian’s notes of what an Indian monk preached
in early-5th-century Sri Lanka contain all the essential elements of its
canonical counterpart, albeit in an abridged form. An innovation which
differentiates the former from the latter is the emergence of the idea of the
three assemblies under Maitreya, who will first save inter alia those who have
made offerings to the three Jewels. The tradents of the Nandimitravadana, as
is evident above, elaborated on a similar idea, but did not assign all the
munificent donors to the first assembly. Instead they reinterpreted every
donor’s merits accumulated in relation to the Buddha, the teachings, or the
community as a prerequisite for his (or her) rebirth in the first, the second, or
the third assembly, respectively.*”

Another significant change which the tradents of the Nandimitravadana
made to the module extracted from the “pool of tradition” is the interpolation

60. Cf. Faxian zhuan IV: AERRIRF AR ILAS, HN = “HbMACA, JabHEmE. 7
[ed. Zhang 1985:162]. According to the principle of embarrassment, it is unlikely that the
story was made up by Faxian, who must have been eager to claim authenticity of every
text that he had brought back. Such hearsay would hardly have served his purpose.

61. See T1, 1.41a27—42a9 (tr. Analayo 2014: 11-14). This section finds parallels in the
Cakkavattisthanadasutta of the Dighanikaya (no. 26, III 75ff.) and the
*Cakravartisatra/Zhuanlunshengwang jing of the Chinese Madhyamagama (no. 70, T26,
1.523b1-524b29). However, the latter does not make any reference to Maitreya at all, while
the former, though mentioning Metteya, precedes his paragraph with that of the
Wheel-turning king Sankha; see Karashima et al. 2000: 310, n. 121. Thus, neither of the two
texts could have been the direct source of what Faxian overheard.

62. This reworking of the module seems to have already been completed in the Book of
Zambasta (no later than the late 5th century), see below pp. 55-60.
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of the sixteen Elders in the timetable of the decline, which puts back the
vanishing point of the Buddha’s teachings. In the canonical versions of the
parable, there is no mention of the disappearance of the teachings at all. In
Faxian’s notes, the teachings are said to have already become extinct before
sentient beings are caught up in the maelstrom of war. But in the
Nandimitravadana, it is taught that the sixteen Elders will return to
Jambudvipa, performing all kinds of benevolent acts, when the human
lifespan reaches 100 years; and that the teachings will not vanish away until it
reaches 700 or 70,000 years. These two numbers are apparently contrived,
since they do not fit in with the pattern of the gradual increase in the human
lifespan, as attested in the three canonical versions.”® This manipulation,
artificial and indelicate as it may seem, betrays an organizing literary hand
which (re)shapes every pre-existing module so as to integrate the latter into a
larger rhetorical, narratological, or soteriological program.

The frame narrative forms part and parcel of the Nandimitravadana, insofar
as it provides information about the occasion on which the aforementioned
timetable and prophecy were preached. In order that the reader believes in
the veracity of what Nandimitra narrated, one would expect to see in the
frame narrative a historicizing attempt, which sets out to convince the reader
that this is what actually happened. It is precisely the conviction that makes
it possible to use a narrative like the Nandimitravadana as an authoritative
text in religious terms. However, such an attempt, even if it has ever been
made, is not traceable in the three versions, which, so far as the frame
narrative is concerned, differ from one another in many a detail.

As a matter of fact, not a single proper name in the frame narrative is shared
by any two of the three versions, except for the name of the secondary
narrator Nandimitra (or Nandamitra).** First and foremost, there is no
agreement on where the story is set. Xuanzang’s Chinese translation
unequivocally refers to Sri Lanka (zhi shizi gué #ififi¥-[& < Simhala). This
reference tempted Lévi and Chavannes to go into great detail about the
socio-religious environment of Sri Lanka, which was characterized by the
syncretism between Mahayana and Sravakayana ideas and practices. It is in
such a milieu, as they argued, that a text like the Nandimitravadana, which
assigns to the Arhats the role of the Bodhisattvas, might have taken root.*

63. For the series of numbers attested in the Dirghagama, the Dighanikaya, and the
Madhyamagama (i.e. 20, 40, 80, 160, 320, 640, 2,000/2,500 ...), see Analayo 2014: 18.

64. The variant Nandamitra is certainly attested in the Khotanese version and some
manuscript editions of the Tibetan version (i.e. LSZ), whereas the title of the Chinese
version seems to suggest Nandi- instead of Nanda- (cf. nanti #{£#2). An Elder under more
or less the same name (i.e. Nandimitra) is attested in the Skt. Ajitasenavyakarana from
Gilgit and Khotan (see Hirabayashi/Rasmussen/Shomakhmadov 2015, passim).

65. See Lévi/Chavannes 1916: 47—50. Their arguments touched upon the long-debated
problem of the so-called Mahayana-Sthaviras, and paid attention to the significant
tendency of the convergence of the seemingly opposed ideals of the two vehicles in Sri
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But the evidence for the Sri Lankan hypothesis evaporates into thin air, if we
compare the Chinese text with its Tibetan counterpart, in which Sri Lanka is
replaced by Sibika, a mythical tribe or country possibly located in northern
Pakistan.®® Geographically speaking, this is the polar opposite of Sri Lanka.
The picture is further complicated by the Khotanese version, which points to
the country of Surastra, i.e., the present-day Surat in the western Indian state
of Gujarat. The Khotanese reading was considered superior by Jean Przyluski
who, drawing on a record in Taranatha’s history of Buddhism, wished to see
evidence of the presence of the Dharmaguptakas at Surastra in the
Nandimitravadana, whose ‘authentic’ text was, to his mind, rather preserved
in the Khotanese version.” Such instances of unsophisticated historicism
can easily be disproved by a systematic comparison of the three versions of
the text in question. The closer we scrutinize the ways these vary from one
another, the more we are convinced of the fact that there has never existed a
unitary Indian original, as Przyluski took for granted.

The name of the king under whose rule Nandimitra was a subject is another
element, which might have rung a bell with the target audience of the
narrative. On this point, the three versions testify to three different names
with the same second component (i.e., Chin. shéngjiin f B < *Vijitasena,
Tib. rig pa’i sde < *Vidyasena,” Khot. Vajrasena). Phonologically, it would be
possible to trace them back to a hypothetical originating form *Va'j(j)asena;
still it remains unclear what the form exactly means, much less how it could
have been historicized. To historians and epigraphists, the king’s name is
redolent of the Odi kings, who reigned over the territory of the Swat valley
approximately from the end of the 1st century BCE to the middle of the 1st
century CE. Among them there was a Vijitasena, who was the grandfather of
the famous Senavarman, the patron of by far the longest inscription written
in the Kharosthi script.”® His son and the successor to his throne, by the
name of Ajitasena, is otherwise known to us through another Kharosthi
inscription dated around 20 CE.”® It is tantalizing to note in this connection
that an eponymous Buddhist text entitled Ajitasenavyakarana is extant in

Lanka. This line of thought was followed in Lamotte 1958: 770. For the problem of the
Mahayana-Sthaviras, see most recently Tournier 2014: 44 (with further references).

66. See the annotation on my translation below, pp. 166f,, fn. 3.

67. See Przyluski 1928: 328f., especially: “La comparaison de ce fragment avec la Relation de
Nandimitra traduite par Hiuan-tsang prouve que ces deux textes reproduisent, I'un en
khotanais, 'autre en chinois, un méme original indien. Toutefois, le manuscrit qu'utilisait
Hiuan-tsang devait étre incorrect ... La supériorité de la traduction khotanaise ou ces
noms sont donnés correctement n’est pas douteuse.” Nothing can be farther from the
truth than this statement.

68. Pace Hakamaya 2007: 64, who opts for rigs pa’i sde < *Yuktisena; see below p. 167, fn. 4.

69. For editions of the Senavarman inscription, see Bailey 1980: 21-29, Fussman 1982: 146,
Salomon 1986: 261—93, von Hiniiber 2003, and Baums 2012: 227-233.

70. See Fussman 1986: 1-14, plates 1-6.
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Sanskrit, in which a monk named Nandimitra also figures.” The almost
identical name has led some scholars to surmise that the text, which is
doctrinally also intriguing in a number of respects,” is kindred with the
Nandimitravadana.” If we presume that their surmise has some validity, we
may hypothesize that the two Odi kings were the model for the respective
characters in the two related texts, which were in turn adapted to different
narrative frameworks in an anachronistic manner.” This hypothesis is not as
far-fetched as it may seem, if we take into account the case that ASpavarman,
a warlord in the neighboring kingdom of the Aparacas, appears as a character
in a 1st-century Gandhari avadana, some birch-bark fragments of which have
been brought to light.” It is thus not unprecedented in this milieu that new
Buddhist literature was produced with well-known local historical figures
appearing as dramatis personae. Be that as it may, it is extremely difficult, if
not impossible, to further substantiate the hypothesis, given the scarcity of
evidence. What merits more attention is the very fact that, for the tradents of
the three versions, whether or not the king has a fixed name and is thus
identifiable with a certain historical figure did not matter at all. The protean
form of the king’s name is but one example of the fluidity characteristic of
such a living text as the Nandimitravadana.

Not only the setting of the frame narrative is unsettled, but also the list of the
sixteen Elders enumerated by Nandimitra, which constitutes the core of the
Nandimitravadana, seems to be susceptible to change. The basic information
on the Elders (i.e., names, dwelling places, retinue numbers, order in the list),
as attested in the three versions and other related sources, is summarized
below in the Appendix 1, a cursory skim through which may suffice to
perceive how divergent the list has become in various traditions. Although I
have made every effort to account for the intertextual dynamics underlying
the divergence, it turns out to be impossible to reconstruct an archetype,
which forms the starting point of all the variants. In this regard, the numbers
of the accompanying Arhats serve as a good example. The Khotanese version
seems to attest a sequence of numbers quite similar to that in the Chinese
version, although the Khotanese tradent omitted most of the numbers with
the exception of the first and the last. But in the Tibetan version, most of the
numbers have multiplied tenfold. Whether this is to be attributed to an

71. For editions of the Sanskrit text with translation, see Rasmussen 1995, and
Hirabayashi/Rasmussen/Shomakhmadov 2015: 89-133.

72. See Schopen 1977: 179-182, Cohen 1995: 5, and Williams 2009: 27.
73. See Dutt 1939: 73f., and Hirabayashi/Rasmussen/Shomakhmadov 2015: 86.

74. In the Nandimitravadana, the king reigned over Sri Lanka, Sibika, or Surastra 8oo years
after the Buddha’s Nirvana, while the royal character in the Ajitasenavyakarana was a
king of Magadha when the Buddha was still alive.

75. For an edition of the fragmentary text with translation, see Lenz 2010: 85—93. For a
discussion on this character with references to epigraphic data, see Salomon 1999: 145-151.

76. See below pp. 248-253.
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intentional revision in Tibet or a different source-text remains for the
moment inconclusive. With regard to the order in which the Elders are
arranged, even though the Khotanese version differs from the other two
versions on several points, a largely identical pattern is discernible. However,
the illusion of regularity is dissipated if we extend the scope of the
examination to include some later Tibetan liturgical texts and three
Dunhuang Khotanese documents paying homage to the Elders incorporated
into a Buddhist pantheon.” In those texts, the sixteen Elders, as is
demonstrated in detail below, are arranged in completely different orders,
some of which cannot be explained through casual deviations from the
aforesaid pattern. Especially noteworthy is one of the three 10th-century
Dunhuang documents, in which some of the Elders have been substituted
with other well-known disciples of the Buddha, as the tradent may have
wished.” It thus transpires that more forceful reconfigurations of the list
seem to have taken place in some texts, which were more closely tied up with
practical uses in everyday religious life.

To sum up, the above historical and structural analyses of the building blocks
used by different tradents to assemble the Nandimitravadana in various
contexts clearly demonstrate their modularity and fluidity. On the one hand,
the tradents seem to have availed themselves of a “pool of tradition”, from
which textual modules were derived and adapted to the literary and
theological scheme unique to the Nandimitravadana. On the other, the
extant versions and witnesses vary from one another to such an extent that
there seems to have never been a standard form of the Nandimitravadana at
any point of its long history. Therefore, the text produced by every single
tradent at best represents a kind of freeze-frame of the tradition, which
remains fluctuating and unfinished.

Religious Affordances™

Handed down as an edifying tale (avadana), the Nandimitravadana may
raise a number of questions in terms of its position in Buddhist literature: In
what sense does it qualify as an avadana? To what degree is it deemed
authoritative? What makes it usable as an authoritative text triggering
religious practice? It is to these questions that we now turn.

77. See below pp. 65—70 and pp. 129-135.
78. See below pp. 66 (doc. ).

79. The term ‘affordance’ is not found in any dictionary, and is a coinage by psychologist
James J. Gibson (Gibson 1979: 127). It was originally used to designate what the
environment furnishes the animal. Later on, new meanings have been developed, since
the term was borrowed into other fields. One of those meanings is ‘action possibilities
perceivable by an actor’ (plurale tantum); my use of the term is based on this meaning.
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The classic definition of avadana, widely accepted by modern western
scholars, analyzes the genre into four structural components: (1) an
introduction, (2) a tale of the present, (3) a tale of the past, and (4) a
conclusion which ties them together. In some cases, the tale of the past is
replaced by or juxtaposed with a prophecy of the future.*” According to John
Strong’s theory, these were works of a self-conscious group of specialists,
labeled by him as ‘Avadanists’ (avadanika, avadanarthakovida), who
intended to propogate some core doctrines of Buddhism, such as the karmic
law (i.e., the reward of evil action is evil, and that of good action good) etc.”
His theory is partially corroborated by some new findings from Gandhara,
namely, a collection of Gandhari avadanas, which appear to have been
written by such an ‘Avadanist’, who, as Timothy Lenz puts it, “wrote nothing
but avadana-type literature”.** The contents of the avadanas, however, seem
to be at odds with the preconceived definition outlined above, inasmuch as
they contain only a single tale, either one of the past or one of the present,
labeled in the fragments as ‘ptirvayoga’ or ‘avadana’, respectively. The latter
category, from an emic perspective, should be regarded as the avadana stricto
sensu.*”® The simple structure of the Gandhari avadanas is contrasted with
the diversity of thematic issues addressed therein, the majority of which have
no direct bearing on the karmic links between past and present.** In
addition, it is also noteworthy that the Gandhari texts contain sporadic notes
of abbreviation, which indicate that the tales should be expanded by the
story-teller.” Such an expansion could have involved the addition of the
other components, which are mentioned in the aforesaid definition and
attested in the full-fledged avadanas at later times.

Judging from its structural format, the Nandimitravadana does not quite fit
into the standardized mold of avadana. It mainly consists of a tale of the
present (i.e., the frame narrative) and a tale of the future (i.e., the timetable
and the prophecy of Maitreya), and the latter is embedded in a sermon
delivered by Nandimitra to his fellow monks in the former. But there is
virtually nothing about the past except a passing reference to the Buddha’s
appointment of the sixteen Elders as the protectors of the teachings before

80. See Feer 1891: xi—xiii, Speyer 1909: vii—viii, and Winternitz 1913: 215f. For the history of
this concept, see von Hiniiber 2008: 88f. For the original meaning of avadana, see most
recently Fukita 2018: 139-148; in which to much credit is given to the Sravakabhami by
Asanga who ventured etymological speculations of a word that he also poorly understood.

81. See Strong 1985: 862—881. The functionality of avadanas, especially with regard to their
emphasis on the karmic law, has been pointed out by other scholars previously; see Feer
1891: xiv, Speyer 1909: viii, and Mayeda 1964: 458 (with references).

82. See Lenz 2003: 104, and 2010: 6.

83. See Lenz 2010: 6.

84. See Lenz 2010: 7, 13.

85. E.g. sarvo vistaro yasayupamano siyadi “The complete expansion should be according
to the model”; see Lenz 2010: 7.
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his complete Nirvana, which can by no means be regarded as a tale. On the
other hand, the two tales are not bound together by the karmic law, so there
is no need for a conclusion to identify the lesson. Judging from its subject
matter, the tale of the present resembles some of the Gandhari avadanas,
which, if expanded with a prophecy, would have the same format as the
Nandimitravadana. The resemblance is all the more suggestive, since three
of the Gandhari avadanas focus on the same thematic considerations, namely,
the disappearance of the Buddha’s teachings.*® As is the case with the
Nandimitravadana, at least two out of the three avadanas have the storyline
of the future demise of the teachings deployed in a conversation between the
protagonist and (a) monk(s).*” Therefore, it seems to me conceivable that
these avadanas, if expanded, would have become something similar to, if not
identical with, the Nandimitravadana, which, despite the relatively late dates
of its textual witnesses, is typologically quite archaic.*®

In principle, avadana-type texts, albeit dealing with subject matters meant to
be authoritative, are themselves not deemed scriptural. The main distinction
between siitras and avadanas is the ways in which they are believed to have
come down to us: Those which were heard and laid down by a personal
disciple of the Buddha — whether he was Ananda or not — are sutras, and
those which were handed down by tradition and passed on by saints from
generation to generation are avadanas.*® This distinction also finds
expression in their opening formula: While sutras are normally introduced by
“Thus have I heard ...” (Skt. evam maya srutam, Pali evam me sutam, Gandh.
eva me suda/$ruda/rsodu),” avadanas, as a rule, begin with a slightly

86. For the theme and summaries of the three avadanas, see Lenz 2010: 9—10 (i.e. Avadana
7, Pirvayoga 5, and Avadana [unnumbered]).

87. Cf. Avadana 7 (i.e. the Avadana of Zadamitra), see Lenz 2010: 82—84; and Purvayoga 5
(i.e. the Dharmantarhita-Avadana), see Lenz 2003: 182—192. As Lenz 2003: 183 points out,
the latter, though self-styled as parvayoga, differs from other ptrvayogas in the same
collections significantly, and thus may well be a wrongly categorized avadana. For more
Gandhari avadanas touching upon the fear that the Buddha'’s teachings are ephemeral and
will ultimately be subject to decline, see Lenz 2013: 135-142.

88. It should be borne in mind that the so-called archaic type of avadanas is not uniform at
all, and it is quite likely that the texts subsumed under the category of avadana before the
formation of the influential collections such as the Avadanasataka etc. are very
heterogeneous and share hardly any discernible common feature, as Mayeda Egaku
demonstrated in his study of the avadanas mentioned in the Da zhidu lun /
*Mahaprajiaparamitopadesa; see Mayeda 1964: 462—468.

89. See below p. 198: “These causes are expounded, having been passed on from one saint
to another.” And see Lévi/Chavannes 1916: 23: “Cette Relation sur la durée de la loi, les
maitres de I'antiquité se la sont transmise et se la sont communiquée de I'un a I'autre; ils
l'ont récitée et conservée sans I'oublier ...” That being said, there are some exceptional
cases, in which the avadanas are put in the mouth of the Buddha, see Hayashiya apud
Mayeda 1964: 471, n. 25(4).

go. For the received interpretations of this formula in various traditions, especially on the
problem whether it should be construed with the following phrase “at one time” (Skt.

25



PROLEGOMENON

different formula, namely, “Thus it is (traditionally) heard” (Skt. evam
anusrityate, Pali evam anusuyati, Gandh. evo suyadi/sruyadi).” However,
when it comes to a living text like the present one, the borderline between
the two categories does not seem to be untraversable, since both of the
formulas are attested in the three extant versions. In the Chinese tradition,
Xuanzang obviously regarded it as an avadana, when he translated the
opening formula as ‘Thus it is transmitted and heard’ (rishi chuanwén 172
{&f#), which presupposes Skt. evam anusrityate.”* But the other two versions
unambiguously testify to an introductory phrase meaning ‘Thus have I heard’
(Tib. 'di skad bdag gis thos te, Khot. tta-m pyistd), which is otherwise only
attested as a rendition of Skt. evam maya srutam. In other words, when the
Tibetan and Khotanese tradents rendered the text into their native languages,
they treated it as a sttra rather than an avadana.

Although it is prima facie absurd to inaugurate a narrative set in an era
distant from the Buddha’s Nirvana with the opening formula of Buddhist
sttras, the fact that the same prestige was accorded to the text in some
traditions does not seem to result from an error committed by ill-advised
translators. There is good reason to interpret the seemingly paradoxical
opening formula as witness to the tradents’ attempt at coming to terms with
the de facto quasi-canonical status enjoyed by the Nandimitravadana, which
may well have raised a few eyebrows. In Tibet, the 11th-century translation of
the present text was included in the Kanjur, which, by definition, should only
contain what was believed to be ‘the Buddha’s word’, until the early 14th
century, as the renowned scholar-monk Bu ston Rin chen grub made a
proposal to reassign it to the Tanjur. His advice, as is demonstrated below,
was taken by the redactors of the Tshal-pa canon, from which some widely
consulted block-print editions are descended.”® The Tibetan case is by no
means isolated. The Chinese translation, despite its avadanic opening
formula, was assigned to the siitra-section in some Buddhist catalogs.
Therefore, the Japanese tradent, to whom we owe the manuscript preserved
at Kongo-ji (Nagano, Osaka), wrote an additional remark after the end title,
attempting a theological explanation of the anomalous categorization of the
text as a sutra.”* Whether his explanation convinced his contemporaries, we

ekasmin samaye, Pali ekam samayam, Gandh. eka samae), see Brough 1950: 416—426, Silk
1989: 158-163, and Funayama 2007: 241-275.

1. A variant of this formula, i.e. tad yathanusrayate (cf. Pali tam yathanusiyate), is
attested in the Jatakamala, the Kalpanamanditika and elsewhere.

92. Exactly the same rendering also occurs at the beginning of Xuanzang’s translation of
another non-scriptural text, namely, the Samayabhedoparacanacakra by Vasumitra
(T2031, 49.15a17). Both the Tibetan version of the same text (cf. 'di skad ces grags te [ed.
Teramoto/Hiramitsu 1935: 1]) and another Chinese translation by Paramartha (cf. rashi
sudwén WiHEFTf] [T2033, 49.20a17]) seem to hint at Skt. evam [anu]srityate.

93. See the detailed discussion below pp. 17-122.

94. For the additonal remark with a tentative translation, see below p. 241.
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just do not know. But it is shown quite plainly by these testimonies that some
tradents were at pains to cope with the nebulous status of this living text,
which was oscillating between siitra and avadana.

Its undetermined status notwithstanding, the Nandimitravadana was
apparently recognized in more than one strand of Buddhism as more
authoritative than most other avadanas, which were traditionally not
deemed on a par with suitras. This can hardly be serendipitous. At least one of
the reasons that the present text was accorded more religious significance
than the vast majority of Buddhist narratives might have been, I argue,
related to its religious affordances.

‘Religious affordances’ are a type of ‘textual affordances’, which refer to the
interpretive potentialities of a text or, put differently, the potential ways in
which it can be interpreted. Religious affordances make possible a religious
reading of a text, i.e., a reading underpinning a widespread belief in its
content and various kinds of religious practices based thereon. In his
innovative study of fiction-based religion, Markus Davidsen investigates the
semiotic mechanisms that make fictional narratives usable as authoritative
texts for religion. As a tentative conclusion, he highlights four types of
religious affordances, one or more of which such religiously usable narratives
usually contain: “a) they include fantastic elements which are real within the
narrative world, but supernatural from the perspective of the world of the
reader; b) they include narrative religion, especially in the form of ritual
interaction with superhuman beings; c) they thematize and assert their own
veracity; and d) they claim to stem from a divine source.”

Applying Davidsen’s theoretical construct to the present case, we observe
that the Nandimitravadana contains all the four types of religious
affordances, two of which are more decisive than the other. Buddhist
narratives such as avadanas normally include fantastic elements (e.g.
supernatural powers of monks, tutelary deities, and the underworld) and, on
a lesser scale, narrative religion (e.g. offerings and rituals in which the
characters are engaged). However, they rarely make claims to veracity, much
less to an origin from the Buddha, which is exclusively reserved for sitras.
Thus, the potentialities to use them as authoritative religious texts are only
qualified. In this regard, the Nandimitravadana stands out as a narrative with
increased religious affordances: Apart from what ordinary avadanas have (e.g.
miracles displayed by Nandimitra; the building of stiipa, offerings to the
Elders), the present text also includes a skillful thematization of the veracity
of Nandimitra’s last sermon through a rhetorical device in the frame narrative,
and an inconspicuous claim to the Buddha’s command, which constitutes, as
it were, the text’s ritual kernel particularly drawn on by worshipers of the
Elders in ritual practices. I elaborate below on these two types of religious
affordances (i.e., ¢ & d), in which the Nandimitravdana excels.

95. Davidsen 2014: 30.
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In spite of the fluidity of the frame narrative in which all proper names can
easily be changed, one of its elements remains unaltered, i.e., the narrative
time at which the sermon was preached by Nandimitra. On this point, all the
three versions agree that it was 800 years after the Buddha had passed into
complete Nirvana. The figure of 800 years is presumably significant, given
that it remains unvaried in such an ever-changing text. Some scholars, who
previously drew on this text, seem to have unjustifiably taken the figure at
face value, venturing overbold hypotheses of the date of its composition.”
Nonetheless, Lévi and Chavannes, as early as 1916, alerted us to the risks of
such a pedantic ‘historical’ reading.”” In all likelihood, the significance of the
figure has to be sought elsewhere.

The extreme complexity and inconsistency of various Buddhist traditions on
the dating of the Buddha’s complete Nirvana poses a thorny problem to
modern historians of Buddhism.”® The lack of consensus among the various
traditions from the early phase onward leads us to suspect that hardly any
attempt was made to harmonize internal discrepancies on this issue. We may
further speculate that such numbers (i.e., “so-and-so many years after the
Buddha’s complete Nirvana”) were not historically calculated by ancient
Buddhists from a certain point in time so much as ideologically associated
with significant events which were believed to occur in sequence. In a recent
monograph, Michael Radich draws attention to a closely related group of
Tathagatagarbha scriptures, which attest a prophecy complex placing the
start of the end-times of the teachings specifically 700 years after the
Buddha’s complete Nirvana.” According to Radich, this group of scriptures
“was closely associated with a particular point in time, falling around the era
of the florescence of the Satavahana kings and Kaniska,”* viz., in the 1st and
the 2nd centuries CE. If this is approximately correct, the idea that the
beginning of the end-times actually falls 700 years after the complete Nirvana
may well have originated in the first two centuries of the Common Era and
have been very influential across the Indian sub-continent, from Andhradesa
in the South to Kashmir/Gandhara in the Northwest.

Thus, it seems to me promising to interpret the figure of 8oo years in the
Nandimitravadana, a text putting back the end-times much later than the

96. Pace Shih 2002: 32—36 and Schober 2002: 133, who date Nandimitra to the 4th or 5th
century CE on the basis of this figure alone. Hirabayashi/Rasmussen/Shomakhmadov 2015:
86 also take this figure as an indication of the lateness of the Nandimitravadana.

97. See Lévi/Chavannes 1916: 25-27.

98. For the tentative, and partially negative, results of the herculean task undertaken by
previous scholars to tackle this problem, see Bechert 1991-1997.

99. For the figure of 700 years after the Nirvana as a regular part of the prophecy complex,
see Radich 2015: 66—83; for other shared literary motifs in the prophecy complex, see ibid.

199—205.
100. Radich 2015: 83.
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700-year timetable, as a rhetorical device counteracting this prevailing idea.
The veracity of the 700-year timetable is called in question at the outset of
the story, when a monk such as Nandimitra is known to be still alive one
hundred years after the advent of the so-called end-times. In other words, this
figure sends a clear message to the target audience that the ‘end-times’ are no
more and the Buddha’s teachings persist in the foreseeable future. This
rhetorical device, perched atop the frame narrative, not only constitutes a
strong counterweight staving off the pervasive fear that the decline has
started, but also thematizes the veracity of the alternate timetable contained
in the same text, which was preached by an Arhat whose life itself alone
suffices to invalidate the competing scenario.

My final remark in this section is on the text’s source of authority. As a rule,
avadanas do not claim to stem from the Buddha; but this does not exclude
their potentiality of serving as an intermediate conveyance of divine

messages from the Buddha, especially when the protagonist is an Arhat,
whose extraordinary faculties (abhijiia), including clairvoyance etc., make
him a trustworthy herald. This is exactly the case with the Nandimitravadana.
Another element which the three versions have in common is the reference

to the Buddha’s order that the sixteen Elders stay in this world so as to

protect the teachings and generate merits to donors:

Khot. [B1+C1: 4] Sacamuni baysd parauna & [B2+Cq: 2f.] Sacamuni baysdi parauya
(The Elder dwells ... with ... Arhats,) by order of/at the command of the Buddha
Sakyamuni.

Tib. [B2: 9—11] becom ldan ‘das kyi bkas gnas pa yin no || sbyin pa po dang sbyin bdag
rnams kyi sbyin pa yongs su dag par byed do [/

[T]hey stay [in this world] by order of the Blessed One, and fully purify the gifts of
patrons and donors.

Chin. [B2: 3-6] ZKMERNH[...] 72 2RV B, FHEAERR J it 1 48 H,
SV EEEPN S8
Because they were given the order of the Buddha ... so long as the true teachings of
the Blessed One shall endure, they will always follow, protect and maintain (the
teachings); and become a veritable field of merit (punyaksetra) for donors so that
those donors will reap great rewards.

It is of some interest to note that the three tradents seem to have
comprehended the sense of ‘order’ along similar lines. All the three lexemes
that they chose to render the word for ‘order’ (Khot. parau, Tib. bka’, Chin.
chi /1) mean also ‘rescript’ and were frequently used as equivalent to one
another in some 10th-century letters from Dunhuang, which were exchanged
between kings and rulers.” It is likely that they formed part of a clerical

101. See Takeuchi 2004: 341: “Pl[ate] 2 is the concluding part of a letter from the Khotanese
king to the Chinese ruler in Shazhou (P[elliot chinois] 5538), where a large Chinese
character chi ‘rescript’ is written”; and 346, n. 23: “In the Khotanese text, the word parau,
which corresponds to the Chinese chi ‘rescript’, is written in large size at the beginning of
the first line below the large cAi. The corresponding Tibetan word bka’, which is missing
from the cover page due to paper damage, is found on the last page of the booklet. Note
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idiom entrenched in the tradition of the cross-cultural Kanzleisprache along
the Silk Road in the late first millennium. Although we cannot know whether
all the tradents who used the lexemes understood their clerical implications,
it seems plausible that those who read or heard the Nandimitravadana in
those regions during the time period in question may well have been aware
of the technical use of the terms, which assured them of the existence of a
Buddhist edict governing the behavior of the Elders and their accompanying
Arhats which parallels royal edicts governing bureaucrats.

This reference to the Buddha’s order or rescript, brief and casual as it may
appear at first glance, seems to have become one of the most important parts
of the text for those who were engaged in rituals of the Arhat cult. Thus, it is
no exaggeration to call it the ritual kernel of the Nandimitravadana, from
which the text’s religious authority developed, bringing about ritual efficacy
in a variety of historical and cultural contexts. The importance of the ritual
kernel is evinced in some gth- and 10th-century Dunhuang manuscripts,
which contain invitations to Pindola (Bharadvaja), the first of the sixteen
Elders, to preside over memorial services performed for the deceased.”” A
sample text of the invitations, dating from the mid-1oth century, is as follows:

AERE PR T RS B B R
A1, SHINH, FEHERI . <REsa{fy ks, SRR M
AT ONA, Bi<disf. BAMSBLIE SR, RBEREE S -
SO, AtEEE)E, FUEEA, KIS,

[I] humbly invite the Venerable, the Elder Pindola Bharadva[ja dwelling] on Mount

Kukkutapada'®* in the Southwest —
the aforementioned [elder], on the 6th day of this month, [to] come to my humble
abode now in the Xiuren neighborhood of Shazhou, in the kingdom of the great Han
(i.e., the later Han dynasty, 947—951), in the southern [continent named]
Jambudvipa [of] the Saha world. [On that occasion, I will] humbly make offerings
for the posthumous remembrance of my deceased father at his seven feast."”> May

that the word bka’is used in a similar way in a letter from the Uighur Qaghan in Ganzhou
in the 10th c[entury] (P[elliot tibétain] 1082). The use of the words chi, parau, and bka’in
emperors’ letters seems to become prevalent in the 10th century.” The concept of bka’ in
its imperial Tibetan context is discussed at length by Scherrer-Schaub 2002: 263-340.

102. For the memorial services and the invitations, see Teiser 1994: 22f.

103. Cf. Pelliot chinois 3645 verso. The same formula is copied twice on the same side of
this manuscript with slight variations; here I transcribe the first occurrence. For other
dated samples of the invitations to Pindola Bharadvaja from Dunhuang, cf. BD7133 (dated
887), 0r.8210/S.2974 (dated 961), Or.8210/S.4632 (dated 968), Or.8210/S.6424 verso (dated
968 and 972), and Or.8210/S.5696 (dated 992); see Kin 2000: 195-199.

104. The association of the Elder’s dwelling place with Mount Kukkutapada is unknown
elsewhere, and may have derived from some kind of syncretism between the Pindola
Bharadvaja and Mahakasyapa, see Kin 2000: 203-205.

105. For the seven feast (xiiiqi 12, qiqi zhai 5-L%%) as part of the deathbed rituals in
the Buddhism of Dunhuang, see Teiser 1994: 24—27.
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the great saint (i.e., Pindola), who swore'® to obey the Buddha’s order [and thus]
did not abandon the common people, show compassion and betake himself early
[so as to arrive] on time.

An almost identical formula, which follows the standardized format of a
memorandum (shi &), is also attested in several invitations to monks to
perform the memorial services, which are dated to the same time period.*”
The only difference between the two groups of invitations is the phrase
underscored above, which those to monks lack, and the core of the phrase is
precisely constituted by the reference to the order. The incorporation of the
reference into a ritualized invitation to Pindola Bharadvaja must have taken
place quite early, as is evident from the Qing bintoulu fa & & ¥ 1%, the
translation of which is attributed to Huijian = f& (fl. 457 CE).”® This brief
ritual manual prescribes an Indian method of inviting Pindola Bharadvaja,
which recommends a layperson who wishes to have the Elder as his guest to
ritually perform the following utterance:

KEEHHE AR S, 200k, ARENMEEH. BEXERE, RIER.
[T1689, 32.784b12-13]

O Reverend Pindola Bharadvaja, you have been given the instruction and order by the
Buddha to be a field of merit (punyaksetra) for people [living] in the decadent period
of the teachings. May you accept my invitation and dine in this place!

Although only Pindola Bharadvaja is mentioned in this context, the utterance
undoubtedly harks back to the aforesaid reference in the Nandimitravadana.
It transpires from the evidence adduced above that a belief in the order given
by the Buddha to the Elders was well established in Chinese Buddhism from
the 5th to the 10th century.”® The belief is based on a religious reading of an
unobtrusive, but exceptionally enduring element in the otherwise fluid text.
Judging from its potentiality of triggering ritual practices, it is precisely this
element that forms part and parcel of the Nandimitravadana, which thus
outshines most other avadanas in terms of religious affordances.

106. The peculiar occurrence of the verb ‘to swear’ (shi %) at this point is likely to have

originated in an erroneous division of such a phrase as ‘& 58 J& I 4 FE & 24 (Z0O%) by
construing the last character of the Elder’s name with the following phrase. Note that the
character % which should transcribe -ja, is consistently missing in the Dunhuang
invitations; and that exactly the same phrase is attested in the Qing bintoulu fa quoted

immediately below. See Kin 2000: 207-209.

107. For a list of such invitations to monks from Dunhuang, see Teiser 1994: 224—225. The
dates of the manuscripts range from 887 to 993 CE.

108. Cf. T1689, 32.784b5—c17. For the translations of the manual, see Lévi/Chavannes 1916:
217—220, and Joo 2007: 295-298. The latter translation is misleading at some points, and
thus to be used with caution. For the interrelationship between the manual and the
invitations to Pindola Bharadvaja from Dunhuang, see Kin 2000: 205-210.

109. A similar belief seems to be attested in some later Tibetan liturgies, which, before the
invocation of the Elders, also make reference to the Buddha’s order; see below p. 131, fn. 135:
bka’ lung gi rjes su sgrub par ‘[the Elders] obeyed the order [of the Buddha].’
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Outline of the Chapters

This study sees as its objective a comprehensive treatment of a living text
transmitted in at least three Buddhist languages, while doing justice to its
historicity. The text, given its fluid character, presents quite a challenge for
philologists. In order to cope with textual fluidity, a certain degree of
methodological flexibility is in order. As is demonstrated in the following
chapters, I treat the three versions of the text on a case-by-case basis, without
adopting a sweeping, one-size-fits-all approach.

The Khotanese version, which forms the subject of the first chapter, differs
from the other two versions insofar as it has never undergone the process of
canonization, but is (re)discovered as a codex unicus inscribed on a wooden
tablet, which may well have been used as a book cover. Therefore, the
Khotanese text should not merely be studied as written words tout court, but
also be interpreted as an integral part of an artifact, whose materiality and
functionality ought to be duly understood. With this in mind, I probe into the
inscription both philologically and from the perspective of material culture.

Among the two canonical versions which are handed down through
uninterrupted transmission, the Tibetan version, dealt with in the second
chapter, is available both in block-print editions and in manuscripts, and thus
testified to by a number of witnesses which can be traced back to three
lineages. Therefore, a quasi-Lachmannian method, on which I elaborate
below in the “general considerations”, is adopted to come to grips with the
textual development over the course of the transmission, yielding a critical
edition of the Tibetan text, which is in turn translated into English with
extensive annotations. The introduction to the edition and translation
contains some remarks on sundry issues of historical interest (i.e., the
reassignment to Tanjur, the translators etc.) so as to facilitate further
investigations into this translation’s Nachleben in Tibet.

The third chapter focusing on the Chinese version, due to some
methodological considerations detailed below, does not attempt a critical
edition, but offers a diplomatic edition of the text transmitted in the first
Koryd canon, against which a selection of block-print editions and two old
Japanese manuscripts are collated. The diplomatic edition is introduced by
some philological and bibliographical remarks, which set out to pave the way
for an informed appreciation of the history of the Chinese version and its
reception in Chinese Buddhism. Since the Chinese text has been rendered a
few times into western languages, no new attempt at translation is made
within the framework of the dissertation, in which innovative contributions
should be foregrounded. An annotated translation reappraising the
predecessors’ work is a demanding task to be left for another occasion.
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The present chapter consists of a comprehensive study of a Khotanese
inscription on a wooden tablet, which, to judge from its content, corresponds
to the first few sections of the Nandimitravadana represented by the Chinese
and Tibetan versions. As a matter of fact, no such title is attested in any
extant Khotanese material, although the reception of similar texts among the
Khotanese-speaking Buddhists of the 5th to the 10th century is indubitable in
light of the textual sources surveyed below. Hence, for the time being, it
cannot be excluded that this fluid text or textual tradition was known in
ancient Khotan under (a) different title(s). For the sake of convenience, I
refer to the inscription in question as ‘the Khotanese (version of the)
Nandimitravadana’ in the following discussions, especially in a context
where it is compared with the Chinese and Tibetan versions. But the caveat
must be added that this designation is not to be taken historically.

Notwithstanding the limited space on the wooden tablet, this short
inscription provides us with a piece of evidence, which may be invaluable
from two perspectives. On the one hand, it is so far the only textual witness of
the frame narrative of the Nandimitravadana from Central Asia, and thus,
along with a couple of other sources, produces testimony to the text at one
point in its long history. Because of the tremendous popularity that the
sixteen Elders enjoyed later in East Asia, most previous studies on the history
of their cult have drawn on sources written in Chinese alone, paying
exclusive attention to the East Asian background, against which the tradition
developed. As a result, the Central Asian and Tibetan branches of the
tradition are unjustifiably neglected. This regrettable result is in part due to
the scarcity and inaccessibility of relevant materials, especially those in
Khotanese, which are more often deciphered or interpreted by Iranian
specialists rather than by Buddhist specialists.

On the other hand, textual scholars in various fields have become
increasingly aware that both manuscripts and inscriptions are not only
vehicles for human ideas, but also material objects produced by a society and
classified within a variety of cultural frameworks." In other words, such
objects have a social life in their own right, which consists in the diverse ways
they have been perceived and valued in different states of their existence. In
order to do full justice to the historicity of those objects that are rich in
cultural data, due attention should be paid to their materiality, that is, what

1. For a recent volume on this topic, which brings together manuscript scholars from
various areas of specilization, see Quenzer/Bondarev/Sobisch 2014. The growing
awareness of the need to consider the manuscript as material object in its own right and
to interpret it in a reconstructed cultural context is especially articulated in Jorg Quenzer’s
introduction to this volume with a lucid outline of its presuppositions (p. 1-5).
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role(s) they play in material culture. In his classic proposal for the so-called
biographical approach to things, Igor Kopytoff recommended the following
questions to be asked in a culturally informed investigation into objects:

What, sociologically, are the biographical possibilities inherent in its ‘status’ and in the
period and culture, and how are these possibilities realized? Where does the thing
come from and who made it? What has been its career so far, and what do people
consider an ideal career for such things? What are the recognized ‘ages’ or periods in
the thing’s ‘life, and what are the cultural markers for them? How does the thing’s use
change with its age, and what happens to it when it reaches the end of its usefulness?*

Some of the questions can surely be asked of the inscribed wooden tablet in
question, which had moved in and out of several conditions of identification
before it ended up residing in the museum at Saint Petersburg. In all likehood,
the tablet has passed through the hands of many human subjects who
commissioned, made, owned, sold, collected, or studied it. Although not
every detail about the long journey leading to Saint Petersburg is clear, it
would be a worthwhile scholarly endeavor to retrieve, as far as possible,
historical data about every single stage of the tablet’s “life”, which should be
accorded just as much, if not more, importance as are the content and
language of the inscription. In some cases, such data can also be useful for
our understanding of the inscription, which was not a text tout court, but also
an artifact serving some purposes other than conveying what the 10 lines of
aksaras have to say. These purposes and their socio-religious significance
often go too easily unnoticed when we absorbedly divert ourselves with
deciphering the arcane text. In what follows, as we trace the tablet’s
trajectory back in time, we move, step by step, to a reconstruction, if only
partial, of the historical background against which the inscription was used
and perceived by the agent(s) who had it made.

The Object

The object presented here is now preserved at the Institute for Oriental
Manuscripts (IOM) of the Russian Academy of Sciences in Saint Petersburg,
where it is assigned the serial number SI 1929 (erstwhile SI P 6.1). It is an
oblong tablet made of wood, ca. 39 cm long and 12 cm wide in its complete
form. A string-hole, occupying the space of about one aksara, is placed in the
middle of the left part, ca. 11 cm from the left margin of the tablet, whence the
writing on both sides starts. It is quite clear that the string-hole had been
bored before the Khotanese words were inscribed, since it does not interrupt
the text by erasing any aksara from it. The fact that the string-hole is flanked
by two aksaras which are obviously to be read together is only explicable
through the assumption that the tablet was already holed when it came into
the hands of the scribe who thus had to separate the two aksaras from each

2. See Kopytoff 1986: 66f.
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other so as to skip the hole. As all wooden artifacts, the tablet has a unique
surface texture, showing streaks of different colors. In some places, the color
is so dark that the aksaras are hardly discernible. A wormbhole is visible on
the 5th line of the inside, near to the right margin of the tablet. The whole
tablet is now in a damaged state, for it has been split in twain at some point
with a fissure stretching from the gth line on the left to the 7th line on the
right. When I studied the original in Saint Petersburg in mid-September 2015,
I had to put the two parts together manually, in order to verify the reading of
some aksaras along the fissure. Fortunately, it has turned out that most of the
aksaras are still more or less retrievable.

The wooden tablet, coupled with another one, came under the scrutiny of
Ernst Leumann in 1909. At that time, Leumann saw them used as the
covering boards of the main manuscript of the Book of Zambasta (i.e., the
so-called “Handschrift E”), and the tablet in question was the back cover. As a
sharp-sighted philologist, Leumann immediately noticed that the two covers
are inscribed on both sides. Having made a draft transcription of the
inscriptions, he had to return the materials to Saint Petersburg for a time.
When the Zambasta manuscript came back to Strasbourg about one year
later, it came without the covers, so he was no longer in a position to check
his transcription against the original® This is the earliest record we have
about the existence of the wooden tablet. Leumann explicitly mentioned the
source of the materials as Saint Petersburg, where the wooden tablets, having
been returned by Leumann, were probably held back for some reasons. It was
not until the early 1990s that scholars outside Russia were informed of the
whereabouts of the back cover again, when Ronald Emmerick, who was
preparing a comprehensive edition of all the Khotanese materials preserved
in Saint Petersburg, received and published facsimiles of it. Meanwhile, the
front cover remained a mystery for a longer time. No facsimile of it was
available to Emmerick when he wrote his introductory remarks on the back
cover in 1995.* But it turns out that it was found afterwards and put at
Emmerick’s disposal, since a colored photograph of it is found in the latter’s
bequest.® Both of the covers must belong to the Petrovsky collection, which
consists of manuscripts donated by Nikolai F. Petrovsky (1837-1908) in 1905
or purchased by the Russian Academy of Sciences after his death.’®

3. See Leumann 1920: 164f.

4. See Emmerick/Vorob’éva-Desjatovskaja 1995: 34; note especially: “Unfortunately it has
not proved possible to find the front cover.”

5. In his (unpublished) glossary of the Khot. documents preserved in St. Petersburg,
Emmerick made the following comments: “The front cover has meantime been found and
is accordingly referred to as SI P 6.0.” (p. 12). Moreover, he transcribed the whole
inscription anew and translated the Khot. verses into English (pp. 249ff.). Thanks to the
kindness of Ms. Alla Sizova, the secretary of IOM in Saint Petersburg, we are informed that
the front cover now bears the new serial number SI1930, and that it is ca. 52 cm long and
12.5 cm wide.

6. See Emmerick/Vorob'éva-Desjatovskaja 1995: 19.
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Yet, where did Petrovsky acquire the wooden tablets? As is well known,
Petrovsky was the Russian consul general in Kashgar during the years 1882—
1903. Being an assertive contender for Russia’s supremacy in Central Asia,
Petrovsky was so enthusiastic about collecting antiquities from Chinese
Turkestan that he not only acquired a huge number of manuscripts and
artworks but also made them available to leading Russian Orientalists of his
time.” Like his fellow European diplomats based in Kashgar, Petrovsky did
not conduct any fieldwork himself, so his acquisition of antiquities was in
fact carried out through the agency of some purveyors of antiquities in
Khotan, among whom Badruddhin, an ex-aqsaqal of the Afghan and Indian
merchants, and Keraken Moldovack, an Armenian carpet dealer, stood out as
the dearest factotums to those European gentlemen.® Therefore, the pair of
wooden tablets were, in all likelihood, purchased by Petrovsky from one of
the two purveyors as well. Given that they both are endowed with
string-holes predating the inscriptions and were first sent to Leumann with
the Zambasta manuscript sandwiched between them, it is not unlikely that
they were originally used as the latter’s covers and thus discovered and sold
together with it. In that case, the quest for the prehistory of the wooden
tablets inevitably leads us to the question of when and where the main
manuscript of the Book of Zambasta was unearthed.

This is, however, not an easy question to answer. In toto 207 folios survive of
this manuscript.” The consignment that Leumann was given for his perusal
consists of 173 folios,” which make up 90% of the total 192 folios preserved in
Saint Petersburg.” This large bundle of folios, purchased by Petrovsky in
Kashgar, must have constituted the main body of the manuscript, from which
separate folios were taken away at different points. First, some folios must
have already been missing when the manuscript was first discovered
probably at the site of Khadalik, since Ellsworth Huntington found one of
these (i.e., fol. 214) in situ in 1905.” Second, some other folios had been taken
out before the manuscript fell prey to the flames, which left traces in the
fire-damaged parts (i.e., fols. 146-150, 267—-299). Among those leaves which
escaped the flames by a hair’s breadth and remain complete, 6 folios (i.e., fols.
269, 271, 334-335, 385, 389) were purchased by the Asiatic Society of Bengal

7. For an introdution to the items collected by Petrovsky, see Elikhina 2008: 29—37. For his
contacts with the renowned Russian Orientalist S.F. Oldenburg, who was offered the
chance to study some of his manuscripts in the 189os, see Popova 2008: 148f.

8. For various sources and accounts on the lives of the two purveyors whose activity as
antiquities dealers continued down into the 1930s, see Waugh/Sims-Williams 2010: 72-75.

9. For information on the manuscript in general, see Emmerick 1968: xi—xix, and
Waugh/Sims-Williams 2010: 85f.

10. See Leumann 1912: 11-15.

11. For the additional folios unseen by Leumann, see Vorob’év-Desjatovskij 1955: 68—71. All
the folios in St. Petersburg were published in facsimiles, see
Vorob’év-Desjatovskij/Vorob’éva-Desjatovskaja 1965.

12. See Huntington 1907: opposite 206.
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(Calcutta) around 1910, while 1 folio (i.e., fol. 270) ended up in the Museum
fiir Asiatische Kunst (Berlin).” This small bundle of folios, in all likelihood,
had been in the hands of the Armenian carpet dealer Moldovack at one
time.* Third, the rest of the manuscript, having suffered fire damage, was
split up once again and sold off to different buyers. While the vast majority of
it came into the hands of Petrovsky, 1 folio (i.e., fol. 279 = IOL Khot 154/8) was
sent to Rudolf Hoernle in 1903, 1 folio (i.e., fol. 270) was taken to Japan by
Tachibana Zuicho f#%¥iAE in 1912, and 5 fragmentary folios (i.e., fols. 150,
296—299 = Or.9614/1-6) were purchased by Clarmont Skrine around 1922."
Although neither Petrovsky nor Skrine specified from which of the two
purveyors they acquired the manuscript leaves, some information about the
Hoernle fragment points to a strong likelihood that they were purchased
from Badruddin by different buyers at different times."

Summing up the findings to date, we may safely conclude that the wooden
tablets, along with the Zambasta manuscript, were probably found at
Khadalik, an archeological site about 70 miles due east of Khotan. There is no
record at all as to when they came to light, since the explorers credited with
this discovery were not so much professional archeologists as “treasure
seekers”, who plundered the site in such a frantic manner that at least 1 folio
of the same manuscript was left in situ, which has now become the only hint
we have of the findspot. Along with the vast majority of the manuscript
which had been split up and partly damaged by fire, the tablets came into the
possession of Badruddin, who, in his turn, sold them to Petrovsky at some
point before 1903, the year in which the latter retired from his office as the
Russian consul in Kashgar. It was probably after Petrovsky’s death in 1908
that the tablets and the Zambasta manuscript found their way into the

13. Three folios thereof (i.e., fols. 269—271), which should have belonged to the
fire-damaged part of the manuscript, do not in fact show any trace of damage by fire; see
Waugh/Sims-Williams 2010: 92, n. 35.

14. This can be inferred from the fact that two of these folios (i.e., fols. 269 and 335) were
offered for sale to the Strasbourg University Library in 1908 by “a Russian from Jerusalem”,
see Leumann 1912: 1. This unnamed Russian dealer might be identified with the
“Caucasian exile and Russian subject named Kara, who, in his turn, acquired them from
Caucasian Jews, who had gone to Khotan as carpet dealers and bought the leaves there”,
see Konow 1914: 13. As Waugh/Sims-Williams 2010: 86 point out, the ultimate source of
these folios may well have been Moldovack, who must have been on close terms with
those Jewish carpet dealers from the Caucasus.

15. For the Hoernle fragment, see Waugh/Sims-Williams 2010: 86. For the fragment now
preserved in Japan, see Inokuchi 1961: plate 10, and Leumann 1963: 8off. For the Skrine
fragments, see Skrine 1926: 170. Most probably, they belonged with the Petrovsky
fragments to the fire-damaged bundle, inasmuch as the right half of 6 out of the 7
fragments (except fol. 150) had gone up in smoke.

16. A letter dated May 1903, received by Hoernle along with the consignment of fragments,
explicitly states that the fragments “were purchased from Badruddin, agsaqal at Khotan”,
see Waugh/Sims-Williams 2010: 86.
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Asiatic Museum in Saint Petersburg.” One year later, they were sent to
Leumann for decipherment, and we well know what happened thereafter.

The Inscriptions

The covers are inscribed on both the inside and the outside. The inscriptions
on the outside are written in the upper left corner, consisting of merely seven
or eight aksaras. Leuamann made a tentative transcription of the aksaras,
which, to his mind, might have been the title of the work, but he failed to
construe their meaning.® Having access only to the back cover, Emmerick
basically followed Leumann’s reading, but added italics to indicate that he
did not see every aksaras which had been visible to Leumann. Furthermore,
he voiced reservations about Leumann’s surmise that they are the title of the
work.” Before a proper interpretation of these aksaras, no plausible
conclusion can be drawn with regard to the nature of the outside inscriptions
which remain mysterious for the time being.

On the inside of the front cover, there are altogether g lines of texts in
Brahmi-Script, which seem to have been written by the same hand. The first 2
lines are so mutilated that only a couple of aksaras were visible to Leumann,
who deciphered the rest of the inscription with admirable success. According
to Leumann’s reconstruction, the legible part of the inscription consists of
four Khotanese verses in the meter of Type A after Emmerick’s schema (1l. 3—
5) and a dharani-like Sanskrit text (1. 6-9). The Khotanese verse foregrounds
the significance of compassion and forbearance, while the Sanskrit text,
written in a smaller size and indented on the left by ca. 17 cm, invokes the
Three Jewels and five Bodhisattvas, whose names all end in -garbha, and
records several hrdaya-type incantations, one of which might be
instrumental in healing eye-diseases.*

The inscription on the inside of the back cover is the main object of the

17. See Vorob’éva-Desjatovskaja 2008: 103.

18. For his transcription, cf. front cover: /// -iia-Sranta-sthi (or -ha) & back cover:
prasamciiia-saka-ksihi [Leumann 1933—36: 359]. Some attempts at decipherment were
probably made by him, but to no avail, see ibid. 357f.: “Auf den Auflenseiten der beiden
Bretter steht anscheinend beidemal das gleiche Wort nur in verschiedener Orthographie
(Lesefehler?). Man mochte darin den Titel des Werkes sehen, ... Sollte das SchluSwort
Siksa sein?”

19. See Emmerick/Vorob’éva-Desjatovskaja 1995: 35f.

20. Both texts are transcribed and translated in the next section. For Leumann’s
pioneering work on the texts, see Leumann 1933—36: 359 and 358; which is now a bit out of
date. I had modified Leumann’s work independently before Emmerick’s unpublished
notes became accessible to me. The latter confirm a certain number of my modifications,
while some of his readings seem to me better than mine. Therefore, I have incorporated
some of Emmerick’s ideas in my own translation (see below).
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present study. When Leumann first saw the wooden tablet, this inscription
appeared to him as “having 10 lines”.* But eighty-odd years later, Emmerick,
having examined the facsimile of the same tablet, pointed out that the
inscription actually has an 11th line which consists of some strange aksaras at
the bottom of the inside. These aksaras are so strange that even Emmerick
was not able to decipher them. Hence he published an enlargement of the
uth line in the hope that someone else might be more successful.” Be that as
it may, it seems to me inconceivable that Leumann, a scholar well known for
his prudence in philological matters, could have overlooked something in the
original which Emmerick was able to read from the facsimile. Although the
majority of the 11th line is blurred and illegible, some aksaras, especially
those belonging to the beginning part, are at least as clear as the rest of the
inscription. This is especially true of the second aksara, on which an
extravagant diacritic mark is perched. This towering mark reaches to the
bottom of the 10th line so that anybody who transcribed the text to that point
could hardly fail to notice it. Even if Leumann could not decipher these
aksaras at once, he should have made a remark at least, as he did with the
outside inscriptions mentioned above. But this was not the case. The sheer
silence of Leumann on the 11th line makes me suspicious of its historicity. For
the time being, it cannot be excluded that these aksaras have come into
being only after the wooden tablet was returned from Strasbourg in 1909.
On the other hand, even if we consider the opposite scenario that the 11th
line was genuine ancient writing, to which Leumann, for curious reasons,
turned a blind eye, the writing must not belong with the foregoing lines to
the same inscription in Khotanese, inasmuch as the conspicuous second
aksara mentioned above, if it is Brahmi, turns out to be we, which is a
so-called Fremdzeichen so far only attested in Tocharian and Tumshugese. In
either case, these faint aksaras have nothing to do with the Khotanese
inscription, with which the present study is concerned.

The 10-lined Khotanese inscription, which occupies most of the space on the
inside of the back cover, was first dealt with by Leumann, whose
decipherment was incredibly successful given how little was known about
this language back then. First and foremost, he identified the names and
dwelling places of the sixteen Elders, which he understood as
“Senior-Monche” entrusted with the Buddhist Order after the Buddha’s

21. See Leumann 1920: 164: “Die Petersburger Blitter der Handschrift E haben ... zwischen
zwei Brettern gelegen, deren eines eine Aufschrift von zehn Zeilen trug.”

22. See Emmerick/Vorob’éva-Desjatovskaja 1995: 34, 285 (plate 188[b]).

23. It might be not impossible that this was a joke made by a mischievous Russian curator
who imitated some Brahmi characters he or she saw somewhere else. Besides, it is
noteworthy that the vestige of some aksaras on the 11th line resembles the cursive
pseudo-Brahmi-Script (i.e., Type [a] after Ursula Sims-Williams’ typology) forged by Islam
Akhun, a local treasure seeker notorious for counterfeiting manuscripts and blockprints.
Cf. Sims-Williams 2000: 123f,, esp. fig. 12. Similar forgeries, as we are informed, also found
their way into the Petrovsky collection.
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passing away. Following these clues, he detected the interrelationship
between this inscription and the 22nd Canto of the Book of Zambasta (i.e.,
the 23rd after Leumann;** henceforth Zambasta 22), where an almost
identical list of the Elders’ names occurs. Although Leumann might have
been informed about the Chinese translation,” he did not identify the
inscription with its Chinese counterpart. Perhaps misguided by the fact that
the Khotanese text is inscribed on the back cover of the main manuscript of
the Book of Zambasta, he went so far as to suggest that it is a prose
supplement to the aforementioned list in Zambasta 22.”° That is, to be sure,
an oversimplified conception of the matter, as I demonstrate below in a
following section. But it remains influential, and sometimes even leads to
serious misunderstandings. For instance, Shih Jen-Lang has misread
Leumann’s German and thus introduced a dreadful error into his oft-quoted
dissertation, in which he regards the present inscription as “a revised
prose-form of the presumably ‘complete’ text in verses, which is contained in
the leaves between the boards.” Fascinated by the “complete” metrical
version that only exists in his imagination, Shih has announced his future
plan of a comparative study with the “complete” manuscript, the access to
which is claimed to be a desideratum.” This ill-informed plan, in all

24. The number of the cantos of the Book of Zambasta is a complex issue. Initially,
Leumann 1933—36 divided the book into 25 cantos. The fragmentary state of the final part
of the 2nd Canto led him to postulate a “3rd Canto”, which is nothing but a figment of his
imagination. His mistake was soon pointed out by Russian scholars and finally corrected
by Emmerick, who, in his new edition, divided the book into 24 cantos. Emmerick 1968 has
become the standard edition thereafter, and his division had not been questioned for a
long time, until 1998, when Mauro Maggi, working on the Zambasta fragments kept in St.
Petersburg, made a significant discovery that there is a short but independent section
between the 21st and the 22nd in Emmerick 1968 (Maggi 1998: 287f.). Further progress has
been made quite recently by the same author and Giuliana Martini (Bhikkhuni
Dhammadinna) in their co-authored paper, which reveals that the 18th Canto in
Emmerick 1968 is no more, and that what Emmerick regarded as an independent canto
should be attributed to the 17th Canto (Maggi/Martini 2014: 139-158). Therefore, despite
the fact that the state of our knowledge has been drastically altered, the number of the
cantos remains 24 and the canto in question remains the 22nd.

25. Probably through Lévi/Chavannes 1916 or his Japanese disciple Watanabe Kaikyoku
JEI1 8, who had a profound knowledge of the Chinese Buddhist canon and assisted
Leumann with the identification of parallels.

26. See Leumann 1920: 165 (emphasis added): “Unsere Brettaufschrift kann aufgefaf3t
werden als eine Ergdnzung zu den Strophen E XXIII 93—95 (i.e., equivalent to 22.93—95 in
Emmerick 1968: 302) ... Unsere Aufschrift berichtet nun als eine Prosa-Uberlieferung ...
Die Reihenfolge der Namen ist recht verschieden von der in den genannten Strophen
gegebenen; auch stimmen ein paar Namensformen nicht ganz zusammen.”

27. See Shih 2002: 17. On the same page, he goes on to remark: “In this case, the verse style
of the Khotanese manuscript contained in the leaves makes it unique when compared to

the Chinese and Tibetan versions, which are both in prose.” Even a cursory skim through

Emmerick’s translation suffices to reveal his statement to be a far cry from the fact.

28. See Shih 2002: 29 for the phantom idea: “It is my hope to eventually have access to the
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likelihood, has never been carried out. If Shih’s notes on the Khotanese text
are anything to go by, it is his explicit reference to the inscription as a version
of the Nandimitravadana known in both Chinese and Tibetan. This
identification, however, is not his discovery. He probably owes it to the
trailblazing work done in the 1920s by Jean Przyluski, who is explicitly
referred to as one of his “predecessors”.* Przyluski’s remarks on the
Khotanese text seem to have found little resonance among the specialists in
this field. In the brief introdution to his new edition and English translation
of the inscription, Emmerick did not mention a single word about the
Nandimitravadana, let alone Przyluski’s observations.** Making no use of
the Chinese and Tibetan parallels, he hardly made any significant
improvement of Leumann’s work apart from suggesting a couple of variant
readings.”

As for the date of the inscriptions, it is my tentative hypothesis that they are
later than the main manuscript of the Book of Zambasta, in light of, first and
foremost, the greater wear of the manuscript relative to the wear of the
covers. Since the manuscript is written in South Turkestan Brahmi which
Lore Sander dates to the 7th or 8th century,® the book covers may thus have
been made from about the 8th century on, although, to my knowledge, no
wood sample has yet been taken from the covers for radiocarbon analysis. By
and large, the Khotanese language testified to by the inscriptions is no longer
good Old Khotanese, but not yet Late Khotanese, as attested in 10th-century
documents from Dunhuang. It may be justified to describe the language as a
somewhat transitional type, which probably dates back to the 8th or gth
century.®® Viewed from the paleographic and orthographic perspective, the

verse manuscript collected in St. Petersburg. At that time, it will be possible for me to carry
out the comparison of these three versions in a more thorough manner.” He seems to have
been unaware of the fact that Zambasta 22 had been edited and translated at least thrice,
i.e., Leumann 1919, 1933—36: 250—288, and Emmerick 1968: 301-341.

29. See Shih 2002: 39 with reference to Przyluski 1926: 326—331.

30. The Chinese translation by Xuanzang was not unknown to Emmerick, since
Lévi/Chavannes 1916 was cited in Emmerick 1968: 303. It is not impossible that he would
have regarded the connection as too well-known to bring up again. But in that case, a brief
reference was at least to be expected.

31. Emmerick carefully noted every different reading by Leumann in interlinear
minuscules, while using italics to indicate aksaras which are not sufficiently clearly legible
to guarantee Leumann’s reading. See Emmerick/Vorob’éva-Desjatovskaja 1995: 34—35.

32. For the date of the manuscript on paleographic grounds, see Sander 1989: 115f. The
comparatively late date of the main manuscript might have inspired the received opinion
on the date of the composition of the Book of Zambasta, which was thought to have been
composed no earlier than the 7th century (Konow 1939: 35f.; Emmerick 1992: 40) or even as
late as the 8th century (Emmerick 1983a: 964; Nattier 1990: 210). This dating has been
disproved by Mauro Maggi, who adduces irrefutable evidence to demonstrate that the
work’s composition must be earlier than the late 5th century, see Maggi 2004: 184-190.

33. Such a description might be reminiscent of ‘Middle Khotanese’, an idea which P.O.
Skjeerve has posited for many years (see Skjeerve 1999: 265-344 and 2007: 387—402).
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inscriptions also give the impression of a transitional phase between the early
and late orthography, while some aksaras therein seem to be quite archaic.**
Hence it would not be impossible to assign them to a relatively early stage of
the transition, probably before the Tibetan occupation of Khotan (ca. 790—
840).* In sum, even though a more systematic investigation is necessary to
arrive at a more certain chronology, it may not run afoul of the truth to
tentatively conclude that the inscriptions in question were written at some
point in the 8th century. If the conclusion is even approximately correct, it
might give us some clues about the religio-historical context, in which the
wooden tablets are to be placed.

Functionality and Materiality

Some features of the inscriptions are noteworthy, and may shed some light
on the functionality of this pair of wooden tablets. The four Khotanese
verses®® and the Sanskrit incantations on the front cover (i.e., SI1930;
erstwhile SI P 6.0) can be read as follows:

(verse 1) If one has plenty of silver and gold, plenty of coins, jewels, pearls, many
crores (koti) of immeasurable riches, and exquisite cloths of all kinds,
(verse 2) [If] he has no compassion or forbearance towards sentient beings, he is to be

However, his classification of the Khotanese language into three stages still lacks a clear
definition of the category of ‘Middle Khotanese’. Therefore, I am not quite convinced by
the usefulness of this new category in the historical description of the Khotanese language,
and content myself with such a neutral term as ‘transitional’ in the present case.

34. After Federico Dragoni (Leiden), who has made a preliminary survey of the
orthography of the present inscription. A potential merkmal would be the form of ma,
which Mauro Maggi studies in his forthcoming article “A Khotanese Document on Wood
from Karadong (90-YKC-040)”; for his classification of the orthographic form of ma into 13
stages, see the table on p. 16. In the present wooden tablet, ma is quite often written with a
rightward tail, which is attested in some dated 8th-century manuscripts. The overall form
of the aksara seems relatively archaic; Dragoni tentatively posits that it should be
positioned somewhere between nos. [2] and [3] in Maggi’s table, which are evidenced by
IOL Khot W5 (Rawak) and IOL Khot W8 (Farhad-Beg-Yailaki), respectively.

35. Dragoni suggests in his preliminary survey that the present inscription predates Hedin
33 and 52 (i.e,, nos. [5] and [6] in Maggi’s table), both belonging to a group of secular
documents with Vasi'rasamga as the central figure, who was active around 767 CE. For the
date of Vasi'rasamga, see Yoshida 2006: 51. But it should be kept in mind that this
conclusion is highly tentative and hypothetical and should be critically verified in a
systematic investigation into Khotanese orthography in the future.

36. All the four verses are numbered. Both the first and the fourth verses bear the verse
number 1, hence I denote the latter as 1’ so as to differentiate it from the former. For a
previous transcription and translation of the Khot. part of the inscription, see Leumann
1933-1936: 358—359. Given that a philological treatment of the Khot. verses is not the
objective of the present section, Ileave out the transcription and apparatus of the Khot.
part and give my new translation only.
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regarded as pitiable and impoverished,” all his property (artha) is void.

(verse 3) Therefore, necessary are a benevolent mind and forbearance towards
sentient beings. Such a property (artha) is to be maintained. This wealth is gained by
merit (punyajita).38

(verse 1') Dear are [your] own compassion and kindness. Do not be confused by
[sensual] pleasures! Look on this machine (yantra) of [your] own [i.e., body] as

loaded with blood and flesh!

 namau® ratnatrayaya tadyatha akate cikate + + + + + + + + culu culu [vi]ri v[[ri]b ++
+ mumca mumca phutam phutya svaha || namau jianagarbha<ya>,” namau®
candragarbhaya, namau manigarbhaya, namau ksitigarbhaya, namau
aryakasagarbhaya; esam pamcanam avaivarrtikanam bodhisatvanam hydayam
avartayisyami tadyatha: hi hi hi hi avisa avisa aihi akasagarbha{ya}. riipacaksur +
caksu + caksuf nirmalam karaumi. hana hana visumbha caksurauga svaha ||

* namau] Leumann; nama Emmerick. b [vi]rivi[ri]] Leumann; + + + + Emmerick.

¢ jianagarbha<ya>] em.; jiianagarbha insc., jiianagarbha + Emmerick. d namau]
Leumann; nama Emmerick. © akasagarbha{ya}] em.; akasagarbhaya insc.
frz’tpacalcsur + caksu + caksu] Leumann; i + + + + + + + + + ksu Emmerick.

Homage to the Trio of Jewels! As follows: akate cikate ... culu culu viriviri ... mumca
mumca phutam phutya — HAIL! Homage to Jiianagarbha! Homage to Candragarbha!
Homage to Manigarbha! Homage to Ksitigarbha! Homage to Akasagarbha, the noble
one! For these five Bodhisattvas [who are] not liable to turning back, I will recite the
hrdaya-type incantation, as follows: Ai hi hi hi — Enter! Enter! Come [here],
Akasagarbha!® The form-eye [i.e., eye as material organ] ... eye ... | make the eye
unsullied. Kill! Kill! Smother! The eye-disease, HAIL!

Both the Khotanese and Sanskrit parts of the inscription seem to consist of
utterances implying some kind of speech acts, which find expression in the
succession of imperative forms (in both Khotanese and Sanskrit). Either the
exhortation to promote compassion and forbearance, or the admonition on
the perils of sensual pleasures, or the invocation of a Bodhisattva efficacious
against eye-disease assumed illocutionary force if, and only if, the respective
utterance was properly performed. In other words, the intention of those who
commissioned the object was fulfilled if, and only if, the respective utterance
in the inscription was properly delivered to the addressed agency — be it an
ordinary lay devotee or a mighty Bodhisattva. In order that the intended
results be somehow brought about, a certain kind of performance of the
speech acts, in which the tablet may well have been used, must be assumed.
Furthermore, it is remarkable that the Sanskrit text seems to place the

37. For Khot. dukhev- ‘to impoverish’, cf. dukhdta- ‘poor’ ~ Skt. alpabhoga-|daridra-, and
dukhdttauria- ‘misery, poverty’ ~ Skt. daridrya-; see Maggi 1995: 84f.

38. Following Leumann who gave superscript je in his transcription, I interpret the mark as
indicating the letter to be je made over jau. For Skt. punyajita, see PW s.v. with reference to
Chandogya-Upanisad 8.1.6 tadyatheha karmajito lokah kstyata evam evamutra punyajito
lokah ksiyate ‘Like a status (loka) gained in this world (iha) by work perishes, just so
perishes a status gained in yonder world (amutra) by merit.’ For the connotation of loka in
this context, see Gonda 1966: 104. The compound is also attested in kavya-literature.

39. For the Hybrid Sanskrit vocative singular ending -a, see BHSG §8.27.
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Bodhisattva Akasagarbha in the foreground, for, among all the five
Bodhisattvas mentioned in the inscription, only he is addressed as ‘the noble
one’ (arya-) whose entrance into a certain object seems to be a prerequisite
for the healing effects of the dharani. In Khotan, the name of this Bodhisattva
was connected, at least from the 8th to the 10th century, with a monastery
called Satkayaprahana, which used to be located in the valley of Mt. Sa(t)kaya
at the Kara-Kash river on the west side of the capital of the Khotan kingdom.
It was a belief entrenched in Khotan that Akasagarbha was residing in that
monastery, which must have been a breeding ground for the cult of this
Bodhisattva in Khotan.** Although it is unknown whether the origin of the
wooden tablet was related to the monastic community in Mt. Sa(t)kaya, this
inscription is likely to have rung a bell with local Buddhists who readily
connected it with the sacred place dedicated to Akasagarbha at the
Kara-Kash river.

The inscription on the back cover (i.e., the Khotanese Nandimitravadana),
which is the main object studied in this chapter, is characterized by Shih
Jen-Lang as “incomplete”.” This attribute is problematic. If one claims that
something is ‘incomplete’, it is normally presumed that the object used to be
in a somewhat ‘complete’ state and has somehow undergone a process of
deformation, in which parts of it got lost. To be sure, a comparison of the
Khotanese inscription with its Chinese and Tibetan counterparts may give
the impression of incompleteness, but it is anything but sure that such a
‘complete’ text as the two versions circulating later in China and Tibet ever

40. The connection between Akasagarbha and the monastery is well attested in Khotanese,
Tibetan, and Chinese sources: [1] Pelliot chin. 2893, line 13: Akasagarbha ra jsam si’
baudhasatvd Sakayagira satva-paripaki ‘And also Akasagarbha, this Bodhisattva (took his
dwelling) in Mt. Sakaya for the ripening of sentient beings.’ For a previous transcription
and translation, see Bailey 1942: 893f. [2] Prophecy of the Ox-Horn Mountain: de bzhin du
nam mkha’ ltar dpag du med par byang chub sems dpa’ nam mkha’i snying pos kyang gtsug
lag khang Jjigs tshogs spong byed ces bya ba ’byung bar ‘gyur ba’i sa gzhi de mchod gnas

su 'gyur bar byin gyis brlabs so || [Q mdo sna tshogs, ke 231a6—7] ‘Likewise also the
Bodhisattva Akasagarbha, having power as boundless as the atmosphere (@kasa), blessed
the spot [where] there was to be a monastery called Satkayaprahana [so that] it would
become a place of worship’. For a previous translation, see Thomas 1935: 15, where the
name of the monastery was mistakenly reconstructed as *Sankaprahana (n. 7). The names
of the monastery and the mountain are otherwise attested in the Old Tibetan manuscripts
of the Prophecy [of the Arhat] of the Li Country (i.e., IOL Tib ] 597&598) as San ka ya pra
ha naya[sic!] and Sa ka ya gyi/ka ri, while the Chin. translation by Chos grub gives [l
HE BRI MR *sat-kae-yae-pan-la-xa-na and *ZIMHBFEAL *sa-kae-yae-kjij-nal[sic!] (cf.
Pelliot chinois 2139; ed. T2090, 51.996a7-9.). [3] Or. 8210/S. 2113 verso: Jif 7= Ja 1 W1 2R A
B H L1 SFAE L 2 e A 78 ] i R fESF{E ‘The Bodhisattva Akasagarbha,
the Tathagata, dwelt in a monastery [in the valley of] Mt. Satkaya ... The Bodhisattva
Akagagarbha dwelt in the monastery [called] Satkaya[pra]hana at the West Jade river (i.e.,
Kara-Kash river).’ More or less the same sentences also occur in the captions of some
Dunhuang murals (in Caves 231 and 237), see Pelliot/Vandier-Nicolas/Maillard 1983: (vol. 3)
25, 29. For the location of the West Jade river, see Rong 2015: 165.

41. See Shih 2002:17.
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existed in Khotan at all. As a matter of fact, there was no evidence for such a
‘complete’ text anywhere until the early 7th century, when Xuanzang and his
team produced the Chinese translation. However, the list of the sixteen
Elders was probably known in Khotan no later than the second half of the 5th
century, as it occurs in Zambasta 22.** At that time, the list was taken as a
somewhat self-sufficient unit, which serves as a prelude to the Maitreya
legend that is the subject matter of Zambasta 22. This may make one think of
the possibility that the list of the sixteen Elders was circulating on its own
and serving different purposes since a relatively early time in its history. If
that was the case in Khotan, it is pointless to speak of an “incomplete” text,
since there was no ‘complete’ one from the very beginning. Even if we
suppose that such a ‘complete’ version did exist in Khotan, it does not follow
that the Khotanese Nandimitravadana is ‘incomplete’ in terms of its function.
To put it another way, for those who had the wooden tablet made, the
inscription was probably ‘complete’, insofar as what they wished to achieve
was already fulfilled with the text being copied up to this point — no less, no
more. Taking a close look at the photograph of the wooden tablet, one may
not fail to notice that the inscription ends in the middle of the 10th line, the
second half of which is intentionally left blank. The copyist would have not
come to a halt if he had had the intention of continuing his work. On the
contrary, some internal evidence seems to suggest that he was apparently at
pains to shorten the text (by omitting the numbers of some Elders’ retinue
etc.) so as to fit it better into the limited space on the wooden tablet. For the
copyist, the problem was that the text was ‘too long’ rather than ‘too short’.

Someone might explain the discontinuation of the text through the
assumption that the copyist was dissatisfied with what he had copied so far
and thus gave up. In other words, what we have here is nothing but a
defective copy which was done by halves. A counter-argument may be
adduced against this theory. Speaking from a typological perspective, partial
manuscripts, viz. manuscripts in which only the beginnings of texts are
copied, are not necessarily defective copies. A similar phenomenon, for
example, is observed with Kharosthi manuscripts, in which prestige literature,
such as Buddhist canonical texts etc., tends to be written only on the recto
and is not continued on the verso. These manuscripts, however, are not
defective copies. As the reason of this curious phenomenon, Stefan Baums
envisages two possible factors, i.e., a continuation of oral transmission
rendering the writing of the entire text unnecessary, and some special

42 For the terminus ante quem of the composition of the Book of Zambasta, see Maggi
2004:184-190. To be sure, the oldest fragment (i.e., T III S 16), to judge from its folio
number, should have belonged to a manuscript which begins with the 7th Canto and does
not necessarily contain the 22nd where the list occurs (p. 186). But, as Maggi rightly points
out, the Book of Zambasta is most probably the work of a single author, and is unlikely to
have been composed piecemeal (p. 184f.). Hence T III S 16 is likely to have been a selection
copy of a Vorlage similar to the main manuscript.
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purposes served by this type of manuscripts.”® The two factors are logically
independent of each other; neither of them forms a prerequisite for the other.
Therefore, in a time when written transmission held sway and oral
transmission withered away, an increased emphasis on ritual uses alone
could also have resulted in the same phenomenon. Some peculiarities of the
inscription suggest the ritual orientation of the wooden tablet. Firstly, it is an
idiosyncratic feature of the Khotanese version of the Nandimitravadana that
the sixteen Elders are not only enumerated but also revered. At the end of the
sentences dealing with the names and the dwelling places of the first and the
last Elders, two almost identical additional notes are found:

[B1+Cu1: 4f.] ays-ium namasum vaniam
[B2+Cg: 3] bistum ha aysd namasum vanum

‘I worship and pay honor to (all of) them!

These sentences apparently do not belong to the original text, not only
because they are absent in the Chinese and Tibetan versions, but also in light
of the active voice in the first person singular, which is not likely to be
attributed to the secondary narrator Nandimitra. This verb usage seems to
hint at a strong subjective intrusion of those who were somehow engaged
with this material. For those people, the worship of the Elders and the Arhats
accompanying them was to be utterly emphasized, and this interpolation in
the text obviously rendered the wooden tablet more useful. Although such a
sentence is not written in the case of the other fourteen Elders, it might have
served as a refrain which was to be recited in addition to every single Elder’s
name and dwelling place, if my reconstruction of the few aksaras after the
sentence about the second Elder is approximately correct:

[B1+C1: 6] tta tta hveriai khu padajsye

‘So is to be spoken as [is spoken] to the previous one (i.e. the First Elder).’

This seems to be an instruction left by the copyist about how the inscription
should be used. It turns out that it was to be “spoken”, in other words, recited.
To be sure, given the current state of our knowledge, not everything written
on the tablet has been plausibly explained.** But it transpires from the

43. See Baums 2014: 206.

44. A case in point is the detail that every sentence dealing with a specific Elder ends in a
high number in Brahmi-Script, which ranges from 200 to 1600. Emmerick understood
these numbers as the times homages should be paid to the Elders and Arhats, thus he
translated: “I worship (and) revere them 1000 (times) ... I worship (and) revere all of them
1600 (times)” (Emmerick/Vorob’éva-Desjatovskaja 1995: 35). Oskar von Hiniiber has come
across a similar case, in which the number 80o was written at the beginning of the
colophon of a Saddharmapundarika manuscript from Khotan. Various interpretations
proposed before (e.g. date, length of the text, price for copying) fail to convince him. In his
recent article, von Hiniiber seems to have had recourse to Emmerick’s old interpretation
by considering it a possible solution to take the number 800 as something similar in
nature to the numbers inscribed on the wooden tablet. See von Hiniiber 2015b: 219f. This is,
of course, speculative. But if it is true, what the user in ancient Khotan did with the
wooden tablet may well be repeating the words of veneration even a thousand times.
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foregoing analyses that the inscription, along with its counterpart on the
other tablet, was probably used for some kind of performance of utterances
which might have taken place against a ritual backdrop.

Nothing speaks against the hypothesis that the two wooden tablets were
originally used as book covers, although, in the case of the Zambasta
manuscript, it is a bit strange that the back cover (ca. 39 cm) is considerably
shorter than the front cover (ca. 52 cm). In other words, if the string holes of
the covers and the folios are properly aligned, the back cover is placed
somewhat left-of-center, leaving about 20% of the verso of the last folio
exposed. The asymmetry between the two covers might be explained through
the assumption that the wooden tablet now used as the back cover was taken
from another manuscript, which was of a smaller size, while the original back
cover, which should be identical to the front cover in size, had been lost at
some point. Be that as it may, it is indubitable that the main manuscript of
the Book of Zambasta, from a certain point in its history, has been preserved
between this asymmetric pair of book covers up to 1909. Thus, the wooden
tablets inscribed in Brahmi Script, if a reconstruction of their functionality is
possible at all, can only be historically understood in a constellation with
related artifacts such as the manuscript.

This manuscript seems to have been owned or used by at least three people,
who left their fingerprints, as it were. One of them was a monk (Khot. asd’ri,
Skt. adcarya) named Punyabhadra, who wrote two colophons on the 1st and
the 11th Cantos, respectively. Both of these should be categorized as
ownership inscriptions, which are not uncommon on Buddhist monastic
implements from Gandhara and the northern rim of the Tarim Basin.*
Another monk named Siddhabhadra, who also laid his hands on the
manuscripts, seems to have taken a special interest in the 19th Canto on
women (or the Straiya-parivara, as was titled by him), which was
instrumental in “restraining his mind” from the lure of female beauty, as we
learn from his colophon to that canto. Apart from these signed colophons, a
Sanskrit verse and a Khotanese prose text on the seasons were written by an
even more cursive and possibly later hand on the verso of fol. 290, which the
copyist had left blank. This anonymous scribe, in all likelihood, made use of

45. For a new interpretation of one of the two colophons, see Maggi 2009: 158. For some
Indic inscriptions on a water jar from Kara Tepe and an oil lamp from Swat which express
the same kind of concern, see Falk 2000: 251-257. For some fragmentary colophons in
Tocharian which prohibit manuscripts being taken away, cf. SHT 525/56 ba: cas postdik
Por{o]ci[m] sa[ni]kramds [p]re m[ar] ||/ ‘This book [may not be taken] out of the Porocim
monastery.’ THT 687 (on the margin above a string hole): sds kisasal postak Porocinem
allakdm simac ma prdl ‘This kisasal[?]-book of the Porocim [monastery] should not be
taken out to another boundary.” MIK III 4048 (also an inscription on a wooden cover): ///
Mitrawarme paikante paridktdrie pernesse akalksa iuwemne sarikatse ayor wsare
amplakdmtte pdrnasim ma pralle ste ‘... (and) Mitravarma, they wrote (this) with the wish
for the glory of Buddhahood and gave (it), on the new moon day, as a gift to the monastery.
Without permission, it should not be taken out of the boundary’. See Ogihara 2014: 114.
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unemployed space in the manuscript to jot down some annotations on the
text.** Taken together, the colophons amount to an indication of the
manuscript’s status as a monastic implement, which was placed, at different
times, in the custody of various monks, who not only studied the text with
great care but also vigilantly protected it from being taken out of the
monastic boundary.*” Yet, another significant aspect of the manuscript apart
from providing monks with learning materials probably concerns the
religious merit (punya) generated by its production and perpetuation. The
merit was believed to have such efficacy that both the patron (i.e. Zambasta)
and the tradent of this book, along with all sentient beings, would attain
enlightenment and become a Buddha before long. Moreover, even the
long-term stability of the Khotan kingdom was considered to be contingent
on it.*® Therefore, it would come as no surprise if the manuscript, in the
Buddhist monastery at Khadalik, became a physical representation of the
genuine teachings of the Buddha, and thus, by way of its materiality,

46. For a thorough survey of these colophons added secondarily to the manuscript, see
Maggi/Martini 2014: 153-157.

47. To be sure, the fact that the action was proscribed does not mean that people refrained
from it, but rather points to the possibility that those objects quite often faced the threat
of being taken away, of which their monastic custodians were apparently aware.

48. ‘Merit’ (Skt. punya-, Khot. pusia-) is a recurrent theme in statements in the first person
singular and two real colophons in rhythmic prose contained in the Book of Zambasta: 1.
190: cu hade va mard puria nataimd avassd ttyau puiiyau jsa sarvasatvyau jsa ro hamtsa
balysustu bustd hdmane “By whatever merits I may have obtained here, may I surely
through these merits realize [awakening] together with all beings also.” 2. 244 + colophon:
cu aysu ttu dhatu hvataimd paramarthd suttryau sustd ttyau puriyau harbissd satva
paramarthu datu bvande. pharsata parste pide Ysambastd ttyau puiiyau balysi panamate
ma daru “Since I have proclaimed this Law, the [highest truth] furnished with suatras, by
these merits may all beings realize the [highest truth] in the Law. The official Zambasta
ordered me to write (this). Through these merits may he arise before long as a Buddha.” 5.
usf.: cu aysu tti hvanau hvataimd ttyau puiiyau avassia ma daru balysustu hastamu bvane

abuvatu ksiru pharu saltvasta drjsate “Since I have told this story, through these merits
may I surely before long realize [the best awakening]. May I rescue all beings. Through
these merits may the [teaching of the Buddha] surely last long in the land of Khotan. May
the king of Khotan for many years keep the land unharmed.” 14. 9of.: cu aysu ttuto ttindiko
tto vaysiia hvataimd tyau puiiyau hamtsa bisyau satvyau bisso balysanu hoto thatau bustd
hdmane “Since I have thus now taught this small (description), by these merits, may I
quickly together with all beings be able to realize the whole power of the Buddhas.”
Colophon underneath 19. 94: pharsavata parste pide ysambastd bisyo paryau dvataryau
hamtsa avassa balysd panamand “The [magistrate| Zambasta, with all his sons (and)
daughters, ordered (me) to write (this). May I surely become a Buddha.” 22. 335f.: tta aysu
vara mitrei viite hisso bisyo hamtsa umyau jsa kye buro pyustandi sta ttu dhatu
saggauravina aysmuna “Thus may I come there under Maitreya with all of you who have
heard this Law with reverent mind.” 23. 372: cu aysu ttu hvatdnau byuttaimd avassa balysd
hdmane ttyau puiiyau harbissd satva balysustu hastamo bvande “Since I have translated
this into Khotanese, may I surely become a Buddha. Through these merits, may all beings
realize [the best awakening].” All the passages and translation are quoted from Emmerick
1968 (with slight modifications).
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symbolized a presence of the sacred which was deemed not only beneficial
for the worshippers but also protective of the whole kingdom. It is thus in this
connection that the use of the book covers could be somehow surmised.

In the cult of the Buddhist book in present-day Nepal, the use of book covers
made of wood is well documented. On the outside of the covers, which are, in
most cases, later than the 10th century, heavy accumulations of sandalwood
paste, vermilion powder, and saffron are found, bearing witness to their
enduring presence in some ritual environment, while the inside of the covers
are more often than not painted and decorated with an iconographic
program.” In a ritual worship of a 12th-century manuscript in 2004, Jinah
Kim observed the following remarkable maneuver: “Once the book was
ritually imbued with [the] presence [of the goddess Prajiiaparamita], the
book was divided into ten equal stacks and distributed to each Vajracarya.
The book covers were returned to the book’s seat in front of which the main
Vajracarya continued to perform more dharani rituals before he could join
the recitation.” In this context, the book covers were treated as a special
part of the manuscript, which served as indispensable paraphernalia in
auxiliary dharani rituals. To be sure, the ritual recitation, in its present form,
and with its present organization, may not predate the 19th century,” and
very meager, if any, evidence for a Buddhist cult of the book in India during
the first millennium has come to light.>* For the time being, it would be
foolhardy to assume that a full-fledged ritual of worshipping a book similar to
that in later Nepal was already practiced in 8th-century Khotan. Be that as it
may, it may be argued that not every element witnessed by modern
anthropologists is later innovation — for instance, the particular significance
attached to the inside of book covers.

As is the case with the later Nepalese manuscripts, some manuscripts from
Gilgit were also found between book covers, on the inside of which Buddhas
and/or Bodhisattvas were depicted in company with kneeling donor figures.*
None of the painted book covers can be unequivocally dated. According to
the stylistic analyses by Klimburg-Salter, two out of the three pairs of covers,
the inside of which are painted vertically, probably fall into the period when
the Gilgit region was under the hegemony of the Palola Sahis, i.e. from the 7th

49. See Lerner 1984: 87, Losty 1982: 23, and Kim 2013: 63f.

50. See Kim 2013: 273.

51 See Gellner 2001: 189, and Kim 2013: 285.

52. See Hartmann 2009: 104, where the reader is also alerted to the potential danger of

taking seriously some Mahayanasutras’ normative statements promising enormous merit,
which could also be a way of promoting those texts in a highly competitive environment.

53. For the most up-to-date discussion of the three pairs of book covers, see
Klimburg-Salter 2016: 396—400. For the first report on the discovery, see Kaul Shastri 1939:
2-12, esp. p. 3 and 6; see plates 14244, 1433, 1436 for old photos of the covers and some
folios. For colored photos of three book covers, see Klimburg-Salter 2016: 266270, figs. 3—
10; and Pal 2008: figs. 8 and 9 (https://www.asianart.com/articles/kashmir/index.html#g).
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Figure 1 A pair of book covers with vertical iconographic depiction on the inside,
Gilgit (ca. 7™ or 8" century). Adapted from Pal 2008: fig. 9.
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to the 8th century; while the third one, which shows a horizontal
compositional pattern, represents an innovation and is thus of a later date.**
Be that as it may, these earliest surviving examples of painted book covers
demonstrate that at least the custom of painting book covers can be
unequivocally traced back to the first millennium. Two commonalities
between these covers have special relevance to the Khotanese case in
question: First and foremost, the paintings show no necessary connection
with the texts copied in the manuscript. The same holds mutatis mutandis
true for the Khotanese inscriptions discussed above, none of which have
direct bearing on the content of the Book of Zambasta. What is more, it is
noteworthy that only the inside of the Gilgit covers show an iconographic
design, while the outside, though embellished with the running vine motif,
performs no more than a decorative function. This feature hints at a strong
likelihood that the inside paintings, which are invisible to those who would
see but not open the books, served some other purposes than decoration. In a
comparative study of the inside paintings, Klimburg-Salter draws our
attention to a number of wooden plaques from Kucha and Khotan, which are,
as the two older covers, painted vertically, and were probably used as votive
offerings. On the basis of similarities in size, style, and composition,
Klimburg-Salter proposes that the two covers showing vertical compositions
might have been the result of a functional convergence of the painted
wooden plaques as votive objects and the wooden boards as book covers.> If
that is true, a not insignificant phenomenon transpires: When the book
covers were also used as votive objects, it was on the inside, not the outside,
that cult images were painted. At least some of the factors that contribute to
this remarkable phenomenon are to be found in the materiality of book
covers: The inside, compared with the outside, is harder to become the worse
for wear, and, perhaps more importantly, is more closely tied up with, or even
incorporated into, the manuscript carrying the sacred words of the Buddha.
Hence, it is conceivable that the manuscript, which was considered the
source of enormous merit, invests the inside of its covers with efficacy. For
this scenario, the cult of the book is not a necessary presupposition.®

54. See Klimburg-Salter 2016: 399—402, with further references to previous studies. In his
recent book review, von Hiniiber argues that “these book covers can be dated safely to the
early 7th century”, see von Hiniiber 2016: 374, n. 4. But the references given in that
footnote do not seem to lend any support to this bold claim. Actually, this argument might
go back to von Hiniiber 1983: 49f,, where some stylistic similarities are pointed out
between the painting on one of the book covers and some rock paintings from the upper
Indus valley, which Jettmar dated to the early 7th century (p. 49, n. 10).

55. See Klimburg-Salter 1990: 815-830.

56. Kim also takes note of the dynamics between inside and outside as a book’s cultic
potential, which she interprets through a paradoxical interplay between the visibility and
the invisibility, see Kim 2013: 4of. This is an intriguing theory per se, but her proposal of “a
ritual turning of folios of a manuscript that accompanied a continuous recitation of the
text” (p. 64f.) is based on some misinterpretations of epigraphic sources, as is rightly
criticized by von Hiniiber 2016: 372f.
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Figure 2 A wooden plaque (F.ILiii.o02) with vertical iéd;lographic epiction,
Farhad-Beg-Yailaki, Khotan. © British Museum. Photograph courtesy of
International Dunhuang Project.
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Although very little, if anything, about the Buddhist cult in Gilgit has been
known so far,”” the cultic use of book covers with special emphasis on their
inside could be assumed for this milieu with some certainty.

The strong political, religious, and cultural ties between Gilgit and Khotan are
well attested during the 7th and 8th centuries.®® It should therefore come as
no surprise that a more or less identical manuscript culture was also shared
between the two regions. In Khotan, wooden plaques with paintings akin to
those painted on the aforementioned covers are discovered at several sites
(e.g.1907 11-11 67 [D IV 4] from Dandan-Oilik, and F 1l iii. oo2 from
Farhad-Beg-Yailaki) and attributed by various scholars to either the 6th or the
8th century.® In other words, they are more or less contemporaneous with, if
not slightly prior to, the book covers from Gilgit. Should the functional
convergence proposed by Klimburg-Salter not be considered as something
exclusive to Gilgit, but as a shared innovation in the Gilgit-Khotanese
manuscript culture, it may well be hypothesized that at least some of the
book covers from Khotan (such as the present pair) were probably also
considered as votive offerings. If this hypothesis is not quite wide of the mark,
it may have paved the way for my speculation that the inscriptions on the
inside of the book covers, despite the difference between writings and
artworks, may well belong to the same functional typology as the paintings
from Gilgit. That is to say, the book covers might have been offered or
consecrated on certain ritual occasions, when the utterances inscribed on
their inside were somehow performed (possibly through recitation).

Without further evidence, the details of the presumed ritual have to remain
nebulous for the moment. Be that as it may, there are good reasons to believe
that the religious background against which the ritual took place was
somehow related to the monastery Satkayaprahana at the Kara-Kash river, at
least in the collective memory of Khotanese Buddhists from the 8th to the
10th century. This relationship is not only borne out, as discussed above, by
the prominence given to the Bodhisattva Akasagarbha by the inscription on
the front cover, but also evinced in the apprehensions about the decline of
the Buddha’s teachings (dharma) and the cult of the sixteen Elders, two
themes which form part and parcel of the inscription on the back cover. In
the Prophecy [of the Arhat] of the Li Country composed in the late 8th or

57. See Schopen 1977 for some pioneering discussions on this issue.

58. For the Saka orthographic features attested in Gilgit manuscripts and Khotanese
elements in names and titles of some donors, see von Hintiber 1981: 121-127, 1983: 58f. For
artistic evidence of communications between both regions, see Klimburg-Salter 1982: 89.
For the popularity that the Samghatasutra and the Bhaisajyagurusutra enjoyed among
Buddhists in both regions, see von Hiniiber 1983: 52; Emmerick 1992: 22f. and 29f.

59. For different scholarly opinions with regard to the date of the plaques, see
Klimburg-Salter 1990: 825f. For more iconographically similar plaques from the Khotan
region, see Williams 1973: 119 and 125, figs. 14—22 and 23-26. A colored photo of the plaque
from Dandan Oilik at actual size is found in Whitfield 1985: (vol. III) plate 71.
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early gth century,” the entire narrative was put in the mouth of
Samghavardhana, an Arhat residing in the valley of Mt. Sa(t)kaya, where the
aforementioned monastery was also located. The text consists of an account
of the evanescence of Buddhism in Chinese Turkestan echoing the
Candragarbhasiitra, which is referred to at the end of the Dunhuang
manuscripts as an authoritative source of information. Although both the
story and timetable of the decline probably draw inspiration from the
Candragarbhasiutra, the prophecy seems to be introduced by a frame
narrative which may ring a bell:

From the origin of the Li country [i.e. Khotan] there passed six generations of kings.
During the time of the king of the seventh generation, by name Vijaya Kirti, there
resided in a (mountain) valley, named [Mt. Sakaya], near to the monastery
[Satkayaprahana], an Arhat named Samghavardhana. A disciple, a certain monk who
under the venerable man had studied the Vinaya, having seen the sitra of the
prophecy made to the Bodhisattva Candragarbha, inquired of his acarya, the Arhat:
‘In [Khotan, Kashgar, and Kucha], these three, after how long from the nirvana of
Buddha will [the semblance of the true teachings (saddharmapratiripaka)] and the
stupas which have been erected perish? By whom [will they be] destroyed? At the last
how will it be?” The Arhat, commending him, said: L

The indebtedness of the frame narrative to the Nandimitravadana is quite
straightforward: In both texts, the narrated time is anchored to a historic
point in the past (the Buddha’s Nirvana or the origin of the country), and the
story is set in the reign of a specific king (Vajrasena or Vijaya Kirti) at the site
of a specific monastery (Kukkutarama or Satkayaprahana). Most importantly,
both texts have the account of the decline narrated by an Arhat (Nandimitra
or Samghavardhana) on the occasion of a question of doubt raised by his
disciple(s). To sum up, whoever composed the Prophecy [of the Arhat] of
the Li Country must have known and emulated the Nandimitravadana,
which was probably well-received in a religious milieu where similar
prophecies were produced in the 8th and the gth centuries. For people in that
milieu, the monastery Satkayaprahana, in which, as mentioned above, the
Bodhisattva Akasagarbha dwelt, must have been a sacred place; hence it was
blended into the backdrop, against which the Arhat related the prophecy. To
be sure, it would be a bit contrived to claim that the book covers found at
Khadalik stemmed from the renowned valley at Kara-Kash river, given the
scarcity of historical information which renders the monastery mysterious.*

60. The text is extant in three Old Tibetan manuscripts from Dunhuang (i.e., IOL Tib J597,
598, 601.2), where it was translated by Chos grub (aka Facheng 7:J; ca. 780-859/60 CE)
into Chinese (cf. Pelliot chin. 2139). For the date and a tentative chronicle of Chos grub, see
Wu 1984: 398—410. The Tibetan text was translated into English by Thomas 1935: 77-87 and
edited by Cannata 1990: 43—79. The text makes reference to historical events which took
place in the first half of the 8th century (Nattier 1991: 191f,, n. 113 and 117), so the mid-8th
century is the terminus post quem of its composition.

61. The translation is based on Thomas 1935: 77f. (with certain emendations). For the
translation of the term saddharmapratiripaka, see Nattier 1991: 86—89.

62. It is curious that almost all the sources concerning the monastery Satkayaprahana are
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But it may not be far-fetched to argue that they were probably made and used
in the same milieu, for which both the Bodhisattva Akagagarbha and the
Nandimitravadana were of special importance.

A Recasting Before the Late 5th Century

As is mentioned above, the list of the sixteen Elders also occurs in Zambasta
22, and the latter was misunderstood by Shih Jen-Lang, perhaps misled by
Ernst Leumann, as the ‘complete’ metrical version, of which the inscription
on the back cover is but a revision in prose.”* While the statement made by
Shih ought to be dismissed, the question arises what kind of relationship the
Zambasta verses have to the inscription. My provisional answer would be
that what Zambasta 22 contains is a recasting of a forebear of the inscription
(i.e. the Khotanese Nandimitravadana). In what follows, some evidence is
adduced to buttress this claim.

The Zambasta verses amount to a recasting, insofar as the focalization of the
narrative is changed. In this point, the ways in which the Elders’ names are
enumerated may serve as a good example. In all three versions of the
Nandimitravadana, the focalization is external; in other words, both the
Buddha’s nominations of the Elders and the list of their names are narrated
from the perspective of Nandimitra, who, at the request of his disciples, gives
a distanced account of what happened 800 years ago. However, the version in
Zambasta 22 is characterized by a vision within; that is to say, the narrator
enumerates the Elders’ names by having them addressed by the Buddha,
whose commandments are quoted verbatim in first-person voice, as if they
are given in the presence of the narrator.’* Although the first eight folios of
Zambasta 22 are missing and there is no way to know how the narrative
starts, it is unlikely that it contains the frame narrative attested in all the
other versions of the Nandimitravadana, since the internal focalization
throughout the rest of the narrative excludes the possibility of identifying the
narrator with Nandimitra. The absence of such a frame narrative is also
indicated by the fact that the majority of this canto (i.e. v. 113—-333), namely
the prophecy of the advent of Maitreya, is put into the mouth of the Buddha,

found in Dunhuang, while it is not mentioned in any pre-gth century documents from the
Khotan region. Neither was the monastery visited by any pilgrim monks who visited
Khotan and left records. Thus, it is not to be excluded that it was not a historical site but
an imaginaire which only existed in the collective memory. See Zhang/Rong 1993: 291.

63. See above p. 40, fn. 26 and 27 in the present section.

64. Cf. Emmerick 1968: 303 (v. 93—95): “Afterwards, the Buddha addressed the Elder
Bharadvaja at that time, Bakula, Ingana, Vanavasa, Asoka, the Elder Gopaka, Bhadra, Kada,
Kanakavatsa, Kanaka-Bharadvaja, Panthaka, Rahula, Nagasena, the Elder Cidapanthaka.
He addressed [Abhedya], [Vajriputra] then with their pupils: ‘I leave the [teachings]

»n

entrusted in your hand ...".
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the end of whose speech rounds off the whole canto.” Therefore, the tradent
credited with the composition of this Canto probably drew upon (parts of) a
text similar in content to the Nandimitravadana, in which the frame
narrative centered on Nandimitra is not unequivocally attested.

The affinity of the source text used by the tradent with the inscription in
question is, first and foremost, confirmed by a common error among the
Elders’ names. The different order in which the Elders’ names are
enumerated in Zambasta 22 is probably due to a rearrangement metri causa,
and thus not to be taken as a genuine variation.”® In three cases, there is a
discrepancy between the two sources, which can easily be explained through
either omission or scribal errors.”” The only genealogically significant
evidence is betrayed by the name of the fifteenth Elder, which both sources
give as ASoka, while all the other versions of the list unanimously attest Ajita
(Chin. *a-dzye-ta [ [X Z; Tib. mi pham pa). To the best of my knowledge,
there is no Elder who had such a name and survived the Buddha’s Nirvana.®®
This name, peculiar to the two Khotanese sources, can thus only be regarded
as an error which had somehow crept into the tradition before the 5th
century.” This error, despite its status as testis unicus, lends weight to the
postulate of a forebear of the presumably 8th-century inscription, which was
probably transmitted to Khotan by the 5th century.

Given that the inscription comes to a halt after the list of the Elders’ names
and dwelling places, and that Zambasta 22 does not contain the frame
narrative, only a tiny fraction of the forebear can be reconstructed from the

65. For the beginning and the end of the lengthy prophecy, see Emmerick 1968: 305 (v. 113):
“Afterwards the Buddha spoke thus to Ananda: ...”, and 341 (v. 334): “The Buddha
concluded this speech. Beings became very contented”.

66. Ernst Leumann seems to have taken the different orders too seriously: “Die
Reihenfolge der Namen ist recht verschieden von der in den genannten Strophen
gegebenen” (Leumann 1920: 165). Since the Zambasta verses do not attach a cardinal
number to each of the sixteen Elders, it should not be taken for granted that the way in
which the Elders are arranged here necessarily reflects their order.

67. For the name of the first Elder, only Bharadvaja (cf. baradvaju [v. 93b], baradvaji [v.
104a]) is attested in Zambasta 22. This is likely to be attributed to a secondary shortening
by the tradent who omitted Pindola. For the name of the fourteenth Elder, the inscription
gives $anavasd (as opposed to vanavaysu [v. 93c]), probably due to a confusion with
Sanakavasin, see below p- 85, fn. 22. For the name of the thirteenth Elder, the Khotanese
sources differ from one another (cf. inganu [v. 93c] and amgdli 8/[B2+Cs3: 4]), while the
tradition seems to have been contaminated from the very beginning. There is no
conclusive evidence for the original name of the Elder.

68. For the only possible candidate, the Adoka of Natika, acknowledged by the Buddha as
an Arhat who had attained Nirvana (SN I 358), see DPPN (vol. 1), s.v. 7. Asoka. But he died
before the Buddha's Nirvana and thus could not be appointed as one of the executors of
the latter’s will.

69. It is not impossible that the fusion of both names took place in Gandhari under certain
circumstances, see below p. 86, fn. 24. This is by no means a common error which could be
committed by multiple scribes independently.
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extant Khotanese sources. However, it is theoretically probable that what
Zambasta 22 has in common with the Chinese and the Tibetan versions of
the Nandimitravadana also goes back to the forebear, as long as the shared
content is no commonplace formula which is ubiquitous in Buddhist
literature. A case in point is the three assemblies of Maitreya, which are
associated with the wholesome potentialities with respect to the Buddha, the
teachings (dharma), the community (sangha), respectively.” Such an
association is, to the best of my knowledge, only attested in the two texts, and
thus can be traced back to the forebear which may well be genealogically
related to the three versions of the Nandimitravadana that have come down
to us. In what follows, the verses in Zambasta 22, which deal with the
creation of wholesome potentialities with respect to each of the Three Jewels,
are compared to their respective parallel in the Tibetan Nandimitravadana,
with special focus on the difference between them:

[1] with respect to the Buddha

Khot. 22.221—-222: ce ttd ce pratibimba hatdro ssakyamuni balysd yadandd laksanyau
aysdta vaysiia mamd vird harbdssd [ ata). vasutu briviare puiiyau jsa sam kho sarbamndi
urmaysde vasdramo ttarandaru byodandi parrdta bisyau du[khyau j]s[a]

“Whoever once made images of the Buddha Sakyamuni equipped with the marks [of a
great man| (laksana) have now all come to me. Because of their merits, they shine
purely like the rising sun. They have obtained a body [like adamant] (vajra). They have
escaped from all woes.” (tr. Emmerick 1968: 321, 323)

Tib. [F11]: [They] have humbly set up images or stipas [made] from [things which are]
made of gold, silver, beryl, crystal, jewel, brass, bell-metal, pearls, iron, copper,
sandalwood, aloes wood, conch shells, horn, ivory, earth, paintings, and bones; [they]
have created wholesome potentialities by humbly setting up [such] images or stipas
even [of the size] of just a finger (arigulimatra).”

Both texts agree that one way of engendering wholesome potentialities with
respect to the Buddha is making his images, while the Tibetan text also
mentions erecting stipas. However, there are discrepancies in both the cause
and the effect of the meritorious act. The Khotanese verses emphasize the
‘formal’ cause, to wit, the shape of the images, which should faithfully
represent the marks of a great man (mahapurusalaksana). But for the

70. Cf. Emmerick 1968: 321 (v. 219—220, emphasis added): “Thus will the Buddha Maitreya
preach to them [i.e., disciples in his three assemblies]: ‘{Under the instruction] (sasana) of
the Buddha Sakyamuni you [engendered] these [wholesome potentialities] (kusalamiila).
You gave various gifts to the Buddha, the [teachings] (dharma), the [monastic community]

(bhiksusangha). Therefore have all births been removed for you, all karmas with afflictions
(klesa).” Emmerick’s translation is here modified in light of the Tib. parallel (see below p.
181, fn. 55).

71. For the not substantially different Chin. version, see Lévi/Chavannes 1916: 15f.: “s'il
emploient les sept joyaux, l'or, 'argent, les perles, le jade précieux, le bois odorant, le
laiton, le cuivre, le fer, le bois, la pierre, I'argile (la laque, éd. de Corée), ou s'ils emploient
des étoffes de soie ou de fil ou des peintures sur soie pour faire des images de Bouddhas et
de stopas, grandes ou petites, et méme d’une petitesse extréme jusqu’a la dimension d’'un

doigt ...".
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tradent(s) of the text translated into Tibetan, the ‘material’ cause is more
important, hence the text goes to great lengths to enumerate the valuables of
which the images are made. What is perhaps more noteworthy is the effect,
i.e. the merit of which the texts hold out the prospect. While the Tibetan text
lays stress on the soteriological efficacy of the votive act regardless of the size
of the images,” the Khotanese verse makes remarkable reference to a body
like adamant, which the donors have obtained by dint of the merit
accumulated through the commission of making the images. The idea of the
adamant-like body,” well attested in Chinese translations of Buddhist
scriptures before the 5th century,” was, at the outset, conceived in reference
to a Buddha’s body, which excels in purity, strength, and imperviousness to
sickness. Nevertheless, there are also cases in which such bodies are said to
be also available to Bodhisattvas or even to beings in another Buddha-field.”
This is probably also the case with the Book of Zambasta where the
adamant-like body is allegedly obtained by a Bodhisattva?™ or, as in the

72. A similar motif also occurs in the Mahaparinirvana-mahasuatra (a unique verse in
Dharmaksema’s version), the Maitreyasithhanada-sutra, etc.; see below p. 182, fn. 62.

73. It is to be noted that such bodies should not be confused with those made of adamant
(vajrakaya) known from later contexts. The latter idea emerged in Chin. translations of
Buddhist texts dating back to the decades around 400 CE; see Radich 2012: 256—270. It is
unlikely that the Khot. verse dealing with beings reborn in the first assembly of Maitreya
would require the connotation of a body made of adamant, which is associated with
docetistic Buddhology. Therefore, Emmerick’s rendering of vasdramo as “a body made of
vajra” (Emmerick 1968: 323) is probably erroneous. Bailey collected occurrences of this
lexeme without explaining its form, see Prolexis: 323, s.v. vasrama. To my mind, the
lexeme vas$(d)ramaa-, attested only twice in Khot., could be formally explained through a
Khot. suffix -aa attached to a loanword from the MInd. counterpart of Skt. vajropama- (~
Gandh. *vayiro[v]ama- > *vasira[v]ama-; for y > § [ /z/ Gandh.] and the alternationa: o
[esp. in Gandh.], see von Hiniiber 2001: 125f. §121, and 174 §213).

74. For a preliminary survey of the relevant textual sources, see Radich 2012: 249—256.

75. Cf. Aksayamatinirdesa V: sangs rgyas kyi sky rdo rje ltar mi shigs shing sra ba dang sred
med kyi bu ltar mkhregs pa(ST mthu po che mkhrang ba) thob(T 'thob) par bya ba’i phyir
byang chub sems dpa’ rnams kyi rus pa dang rkang sbyin pa’o [ed. Braarvig 1993: (vol. 1) 31]
“bones and marrow are the Bodhisattvas’ gift so as to attain the body of a Buddha,
unbreakable and firm as adamantine, strong as that of Narayana.” tr. Braarvig 1993: (vol. 2)
121. Larger Sukhavativyitha (Kang Sengkai’s version): X FA5, 8+ 35 5 A5 & il HB
I, AHUER [T360,12.268b23f.] ‘If, after I have attained the Buddhahood, any
Bodhisattva in [my] realm could not obtain a body so adamantine [as that of] Narayana, I
may not awaken to perfect awakening?” (cf. Gomez 1996: 169). Wuyan tongzi jing: 7 A7
NEBESY, Banel, B IRE A i, A SR 4% R B e i 2 AR .
[T401,13.532b20f.] ‘If there are people reborn in that world [i.e., the Buddha-field of the
Tathagata “Holder of Wisdom-Luminary” ¥4 Z{#£], their bodies are like adamant, wholly
firm and indestructible. Therefore, the realm is called “Abiding at the Root of Firm
Adamant”’

76. See Zambasta 10.25-26: laksanyau aysdta amgga vyamjanyau tcarsuva vida. utara

/////

“The [perfection in forbearance] (ksantiparamita) makes his members adorned with the
[marks of a great man], gleaming, covered with the [secondary tokens] ([anu]vyarijana),
his sense noble, rays. He accomplished all the great acts, he obtains [members like
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present verse, by disciples in the first assembly of Maitreya.
[2] with respect to the teachings (dharma)

Khot. 22.223—227: ce tcohord atama styandi ttd dyanyau jsa ramindd. bissunya bvare
samahana [...] vinau siyandd hvatandd pustandd harbissd vaysiia vyamaprabha mam
vite ata [...] kye va avidharmu vibhaso styandi | ...] abhifiuvo’ dasta kariha pratdsambate
bvare tcahora. ce mahayanasutra stye kye va pustdya pide bissu rrasto datu paysandandi
kho balysuste padamgya balysustu bvare ne daru.

“Those who have studied the four Agamas find pleasure in meditations (dhyana). They
understand all kinds of [concentration] (samadhi) ... they have studied, have preached,
have read the Vinaya, they have all now come to me with a fathom-high halo
(vyamaprabha) ... Those who have studied the Abhidharma, the Vibhasa, ... [they,]
skillful in extraordinary faculties (abhijfia) [and] energetic, will realize the four [kinds
of special knowledge] (pratisamvida). One who has studied [the scriptures of the Great
Vehicle] (mahayanasutra), who has written them in a book, [and those who] have
rightly recognized [all the teachings] as the description of the enlightenment (bodhi)
will realize the enlightenment before long.” (tr. Emmerick 1968: 323)

Tib. [F2.1 + F2.2 + F2.3.1]: [They] have copied, have made [others] copy, have recited,
have made [others] recite ... scriptures of the Great Vehicle (mahayanasiitra) ... caskets
of the disciples (Sravakapitaka) [ consisting of the Abhidharma, the Vinaya, and the five
Agamas] ... [as well as] the Jatakamala, the Avadanamala, and the Pratyekabuddha-
mala ... [There are] those [who] have read [them], have held [them], have copied
[them] into books — even if only a verse of four lines which is taught, have made
offerings to preachers of the teachings (dharmabhanaka), ... have covered and wrapped
variegated clothes around the books, have made the best wooden covers, have tied up
the books with variegated strings. They have thus created wholesome potentialities.”’

Both texts attest, by and large, an identical division of the teachings of the
Buddha (dharma) into the three caskets of Mainstream schools (i.e. the
Agamas, the Vinaya, the Abhidharma) and the scriptures peculiar to the
Great Vehicle. The third category, under which texts such as the Jatakamala
are subsumed, is not mentioned in the Khotanese verses, and thus cannot be
unequivocally postulated for the forebear. The compact style of the Book of
Zambasta makes it impossible to provide further information on the

adamant]” ed. and tr. Emmerick 1968: 148f. The context is apparently about the auspicious
body to be obtained by a Bodhisattva by means of the perfection in forbearance.

77. For the slightly different Chin. version, see Lévi/Chavannes 1916: 16 and 19f.: “[s'ils] ont
pu pratiquer le culte de la Loi et planter pour eux-mémes des racines excellentes ou
enseigner a d’autres a en planter de la maniére que voici: A I'égard des ouvrages du Grand
Véhicule ... Derechef il y a les trois recueils des auditeurs (Sravakapitaka) [i.e. les cinq
Agamas, le Vinaya, 'Abhidharma] ... En outre, il y a I'Eloge en guirlande des Naissances
antérieures (jatakamala) et 'Eloge en guirlande des Individuellement-illuminés
(pratyekabuddhamala) ... Pour une stance de quatre membres, si on peut soi-méme la
réciter, ou si on enseigne a d’autres a la réciter, si on la lit soi-méme ou si on la fait lire a
d’autres, si on la retient ou si on enseigne a d’autres a la retenir, si on I'explique soi-méme
ou si on enseigne a d’autres a I'expliquer, si aux maitres de la Loi on présente avec respect
les offrandes, si aux exemplaires des livres sacrés on présente avec respect des offrandes, ...
si aux exemplaires des livres sacrés on offre en ornement des étuis en soies variées, des
bandes, et des ceintures de fil, ...”
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subdivision of each category, not to mention the titles of individual texts.”
Nevertheless, it is noteworthy that the number of the Agamas is explicitly
mentioned as “four” rather than “five”, as opposed to the Tibetan and Chinese
versions of the Nandimitravadana.” It is well known that the canonical
status of the fifth Agama (i.e. the so-called Ksudraka-Agama) is not fixed.
Whereas the classification with a fifth Agama or Nikaya was adopted by some
schools, as in the Pali tradition, to accommodate some texts which were
considered to fall hardly within the canonical quartet, some other schools,
notably the Sarvastivadins, never had more than four Agamas, quoting those
para-canonical minor texts under the designation ksudraka ‘small, minute’.*
Given that both the Chinese and the Tibetan versions attest the five Agamas,
this minor variation seems to suggest that the Khotanese tradent recast this
paragraph in a Sarvastivada-Vaibhasika garb, which might also be manifested
in the addition of the Vibhasa to the Abhidharma.

[3] with respect to the community (sarnigha)

Khot. 97f. + 228 ci ssanddssajo yaniyd jaggarau khaysu bilsamgi o pamjavasst maliharu
nimamdruno yaniyd, samkharamu yande catdssalu amggdsalu bilsamgi, hamtsa
atamduvyau vara ana varasare handaro [...] kye bhiksusamgya yddandd puria
kusalamiila vicitra mdstd bise tsate passandi mamd vird nandd pravajo |...]

Whoever would prepare food for the monastic community (bhiksusarigha) during vigils
[on one of] the six [monthly days of] communal sitting [in meditation] (sannisadya),”

78. If Jan Nattier’s theory that the list of the Mahayana scriptures was a late interpolation
in the Nandimitravadana (Nattier 1988: 45f,, n. 54) holds water, there may have been no
such list in the forebear on which the Zambasta verses are based.

79. For a classic discussion of the order in which the Agamas are arranged and the possible
connection of this text with the Dharmaguptakas, see Lévi/Chavannes 1916: 31ff.

80. See Lamotte 1958: 166f. Other schools such as the Mahasamghikas, the Haimavatas, the
Mahiéasakas, and the Dharmaguptakas did not have a Ksudraka-Agama, but all had a fifth
collection in their Stutrapitaka. See Lamotte 1958: 174ff. and Hirakawa 1990: 128.

81. Khot. ssanddssaja- should go back to Skt. sannisadya rather than samnisadya (pace
Leumann 1933—36: 252) in light of its retroflex initial, cf. Khot. -sanddvata- ~ Skt.
-samnipata. With its first component being identified with ‘six’, the compound should be
understood in reference to the six monthly days (i.e., the 8th, 14th, and 15th lunar days of
each fortnight), on which the Buddhist teachings are preached for the laypeople who
undertake the eightfold discipline. For the canonical sources concerning the six monthly
days of several Mainstream schools, see Lamotte 1949: (vol. 2) 832f,, n. 270, 274. For a Skt.
fragment from Sangim (Turfan) containing an anustubh-verse about this matter, cf. SHT V
1161, (recto 1, 2 + verso 4): catu(r)[d](asim pa)iicadasim (pa)[ksa]syehastamim [ta]tha |
prati[har](a)[kalpak[s]am [ca] po[sa] + + - — - + ||. A similar verse of six lines also occurs
in the Maitreyavyakarana 77: caturdasim paricadasim paksasyehastamin tatha |
pratiharakapaksari ca astangasusamahitam | upavasam uposyeha hy agata mama sasane ||
[ed. Liu 2005: 64] ‘For, having observed the fast well endowed with the eightfold discipline
on the 14th, 15th, and also on the 8th [lunar day] of a fortnight, and during the fortnight of
special abstinence (pratiharaka), [they] have come here under my instruction.’ For this
interpretation of the recondite term Skt. pratiharaka- or Pali patihariya-, see Dietz 1997:
63—70 (with extensive references to the parallels of this verse). In some schools, the
number of the monthly days is four; see Hu-von Hiniiber 1994: 9. On these days, the
laypeople have the possibility to visit the monastery or invite the monks to preach, whom
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or would make a quinquennial feast (paricavarsika), a garland building (malavihara),
an invitation (nimantrana) [of the monastic community],*” [or] endows a monastery
(sangharama), a building with four halls (catuhsala), and a fire hall (agnisala) for the
monastic community — sitting there with guests (agantuka), they [i.e. the monks] enjoy
the sustenance,83

Those who have engendered various merits (punya) and wholesome potentialities
(kusalamiila) with respect to the monastic community, have left great, wealthy houses,
and undertaken ordination (pravrajya) under me [i.e. Maitreya].

Tib. [3.1-2] [They] have uttered a bidding, have led [others] to what is wholesome,
have made a feast [on] the eighth lunar day (astamika), have made a feast [on] the
fasting day (posadha), have made an invitation (upanimantrana), have humbly given a
festive meal to the community, have invited [monks] to a meal, have incidentally
invited [monks] to a meal, have made a monthly feast (masika), have constantly
offered food (naityaka), have invited preachers (dharmakathika) to a meal, have made
a quinquennial feast (paricavarsika), have endowed a temple, have spread couchs and
seats (Sayyasana), have offered religious clothes, have made a rite of consecrating the
gong, have offered medical herbs, have offered [a monk’s] standard belongings
(pariskara). [In doing so, they] have created wholesome potentialities ... With pure
faith, [they] will abandon the household life in the third assembly [of Maitreya] ...

they also provide with food. The first line of the verse thus corresponds to the sentences
dealing with astamika and posadha in the Tib. text. For the communal 51tt1ng (msadyd) on
the six days, cf. Shisong lii / Sarvastivadavinaya: i I J4 & 44303, H 7535 Frag /A H.
PP AHH. —F=H. A uH =+ H, REH, S0 R A i
#i% [T1435, 23.420c13-15] ‘The regulation (dharma) for the communal sitting (nisadya)
of the Elders of a community: On the six monthly days for fasting, i.e., the 8th, 14th, 15th,
23rd, 29th, 3oth lunar days, all the monks that are not sick should assemble at one place
[for the purpose of] preaching ..." For the concept of nisadya in the Vinaya of other schools,
see Hu-von Hiniiber 1994: 297, n. 3, and Karashima 2012: (vol. 3) 327. In most cases, the
communal sitting takes place at night, thus, a series of regulations are made to prevent the
monks from nodding off with an Elder appointed as the superintendent of meditation
(prahanapratijagraka); see Hu-von Hiniiber 1994: 276ft. For this reason, I interpret Khot.
Jjaggaraa- (adj. ~ Skt. jagaraka-) ‘waking’ as an attribute of ssanddssaja-, which is used
here as accusative of extent in the temporal sense (Emmerick 1965: 26).
82. I do not interpret the pronoun ci as interrogative as did Emmerick 1968: 303 (“Who
would perform a samnisadya, a jagarika, would give food to the Bhiksusangha or would
give an invitation at the paricavarsika to a malavihara?”). Khot. pamjavassi should not be
construed as locative (pace Emmerick: “at the paricavarsika”) but rather as accusative,
given that the Tib. text explicitly mentions “made a quinquennial feast”. For the so-called
garland building constructed at a place where relics of the Buddha are kept, see Prolexis s.v.
maliharu and BHSD s.v. mala-vihara. The curious form Khot. malihara- may presuppose
*malihara- (< MInd. malehara-; for -avi- > -e- see von Hiniiber 2001: 136f. §146.), cf. Khot.
sthira- ~ Skt. sthavira-.

83. For Khot. amggissala-, cf. Gandh. agisala- (~ OInd. agnisala- [AV] ‘the hall west of the
mahavedi where the three sacrificial fires are kept’), see Bailey 1946: 769. For Khot.
hamdara- ‘sustenance’, see Skjaerve 2004: (vol. 2) 86f. ad o.10.

84. For the more elaborate Chin. version, see Lévi/Chavannes 1916: 21f.: “A I'égard des
bhiksu et des bhiksuni, ou bien on les invite successivement, ou bien on les invite a
quelque occasion, ou bien le premier jour du mois, ou bien le huitiéme jour, ou bien le
quinzieme, on dispose un banquet d’abstinence (posadha) pour le leur présenter en
offrande; ou bien on va dans les temples; soit qu'on fasse des offrandes pour un seul, soit
qu’on fasse des offrandes pour la Communauté, ou bien on fait [personellement] le don et
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Despite the diversity of the activities deemed as conducive to wholesome
potentialities with respect to the community, a tripartite classification seems
to be shared between both texts: the offering of food on festive occasions, the
construction of monastic infrastructure, and the supply of provisions for the
monks. The Khotanese verses record the various types of buildings with a
considerable degree of detail, but only brush over the third category by
mentioning in passing the sustenance enjoyed by the monks. As regards the
festive occasions, what the Tibetan text refers to as two separate feasts (i.e.
astamika and posadha) falls in the Khotanese verses under the rubric of the
communal sitting (nisadya), which, according to the Vinaya of the
Sarvastivadins, takes place six times a month. The mention of the
quinquennial feast (paricavarsika), common to both texts, also merits
attention, insofar as it implies, more often than not, royal patronage of the
Buddhist clergy and manifests, in some cases, in the form of a ‘universal feast’
offered to all the people present on that occasion.® Tracing this term back to
the forebear in question may well have paved the way for the hypothesis that
the idea of merging the Asokan ideal of Buddhist kingship with the cult of
Maitreya, as attested in the present paragraph, had already come into being
before the second half of the 5th century, when the earliest extant fragment
of the Book of Zambasta was probably copied.*

To sum up, the comparisons presented above may suffice to demonstrate
that, apart from the list of the sixteen Elders, the verses dealing with the three
assemblies of Maitreya in Zambasta 22 may also be derived from the forebear,
the content of which is not substantially different from that of the Chinese
and the Tibetan versions. In addition, the Khotanese tradent, who recast
those paragraphs with a metrical flourish, may well have had recourse to
some sources related to the Sarvastivada-Vaibhasika school, which left traces
in some changes made to the text. Nonetheless, it does not necessarily
provide evidence for the religious affiliation of the tradent, whose tastes in

le service; ou bien il arrive qu’on fait des offrandes a quelqu'un qui pratique la méditation
pure; ou bien il arrive qu’'on fait des offrandes a ceux qui expliquent la Loi; ou bien si on
voit qu'il y a quelqu'un qui désire s'initier a la droite Loi et la répandre, 'entendre et la
recevoir d’'un maitre, et on lui donne les moyens d’étre en paix et on 'empéche de
s'effrayer et de reculer, ou bien on célébre une assemblée ... de donation quinquennale
(paricavarsika), ou bien on donne des habitations de temple ainsi que des sieges et des
objets de literie, ou bien on donne des cloches ou des pierres sonores, ou bien on donne
des parcs et des bois; ... les hommes qui les font, par la force de telles racines excellentes
(kusalamiila), ... dans la troisieme réunion tenue par ce Bouddha, d’'un cceur pur et
croyant ils renonceront aux regles de la vie domestique ...”

85. See Chen 2006: 69. The openness of the quinquennial feast is also manifested in one of
its Chin. renderings, i.e., wuzhe fEJE ‘without hindrance or obstacle’, hence ‘unlimited
(feast)’. Lévi/Chavannes 1916: 22 considered it to be a transcription of Skt. moksa. However,
Funayama Toru has pointed out that its Skt. counterpart may well be nirargala- or
-argada- (cf. Pali niraggala-) ‘unimpeded; a specific unrestrained form of the asvamedha’
(BHSD s.v. nirargada); see Funayama 2002: 318, n. 132.

86. See above p. 45, fn. 42 in the present section.
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Mainstream Buddhist literature seem to be quite catholic. In the final part of
this section, two pieces of evidence are adduced to shed some light on the
amplitude of the literary learning of such poetae docti in ancient Khotan.

The first case occurs when the Buddha preaches about the path leading to the
city of Nirvana,” which is said to co-exist with the following stanza:

anice harbissd skongye. anatme harbissd skaungye. dukhingye harbissd skongye. tsastd
ndrvani ndsaundi. [ed. Emmerick 1968: 302; v. 101]

“Impermanent are all the [conditioned states] (anityah sarvasamskarah). Without Self
are all the [conditioned states] (anatmanah sarvasamskarah). Woe-afflicted are all the
[conditioned states] (duhkhah sarvasamskarah). Calm, quiet is Nirvana (santam
nirvanam).” tr. Emmerick 1968: 303.

These are the ‘seals of the teachings’ (dharmamudra), which constitute the
fundamental dogmata characteristic of what the Buddha taught and are
ubiquitous in Buddhist scriptures. The number of these ‘seals’ ranges from
two to ten, while the first two propositions are common to all traditions.**
The most idiosyncratic part of the Khotanese version translated above is the
second proposition, which deals with the selflessness or non-substantiality of
all the conditioned states (samskara) rather than of all the phenomena
(dharma), a reading attested in the vast majority of the occurrences. As far as
I am aware, the only text siding with the Khotanese verse is the Chinese

Ekottarika-Agama, in which the same dogmatic quartet is enumerated as
‘the beginning and end of the teachings’ (fi bénmo 7£4AK):

SHEVERR, WRZHE. A2 —UIET 8% . RREYIAAR, W
Pt —VIREATH . AR IRAR, W P, — V)T fidk. /&
AR AR IR, MR TREERAKGEL. RS IEAR, MR
[T125, 2.640b13-18]"

Now, there are four [propositions which form] the beginning and end of the teachings,
preached by the Tathagata. What are the four? All the conditioned states are
impermanent (sarvasamskara anityah). This is the first [proposition which forms] the
beginning and end of the teachings, preached by the Tathagata. All the conditioned
states are woe-afflicted (sarvasamskara duhkhah). This is the second [proposition
which forms] the beginning and end of the teachings, preached by the Tathagata. All
the conditioned states are without Self (sarvasamskara anatmanah). This is the third
[proposition which forms] the beginning and end of the teachings, preached by the
Tathagata. Nirvana is eternally tranquil ($antam nirvanam). This is the fourth
[proposition which forms] the beginning and end of the teachings, preached by the
Tathagata.

This reading is so rare that Etienne Lamotte considered it an error which

87. For a recent treatment of the imagery of the city of Nirvana in Skt., Chin., and Toch.
sources, see Habata 2015: 61-84. A comprehensive study taking the Khot. sources also into
account is still a desideratum.

88. For an informative list of textual sources, in which the dharmamudras occur with
different numbers, see Lamotte 1970: (vol. 3) 1368ff., n. 1. See also Fujita 1975: 105-123.

89. Cf. also Ti25, 2.639a4-10.
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crept into this well-attested formula.”” However, taking into account that it
occurs twice in the same Chinese text and is buttressed by the Khotanese
parallel, a more plausible theory might be to regard it as evidence for a
variant version of this proposition transmitted in the Mahasamghika or
Dharmaguptaka school, to which the Chinese Ekottarika-Agama is
traditionally attributed.” Thus, it may not be far-fetched to argue that the
Khotanese tradent, who rendered the same variant into Khotanese, had
access to some sources belonging to the same school.

The second case concerns three verses (henceforth verses «, 8, y) allegedly
preached by the Buddha Maitreya to sentient beings:

aksuta vaysria narinde | haspasta ssasiria balysd |
maranimju hatcaiiita hino | kho ju hastd damdnu ggaysimgyo (= verse a)
abdtanda byatara silna [hastamdna hamiru |
hutaste ka’mate kei'ta [ ttu hivi aysmui paiya (= verse B)
ce mara ttye $$assiria balysd | abitandi manita vaysnia [
jinda pusso harbissd ysamtha | dukhanu pdskalu yanda (= verse y)

[ed. Emmerick 1968: 330, v. 276—278]
“(verse a:) Begin now to go out! Strive in the Buddha’s instruction (Sasana). Break up
the army of death as an elephant a hut of reeds. (verse f:) May you be free from doubt,
mindful, of excellent conduct. Think well-thought thoughts. Guard this your own mind.

(verse y:) One who now remains here in the instruction of this Buddha free from doubt
will remove completely all births, will make an end of woes.” tr. Emmerick 1968: 331.

In fact, these verses are already well known under the preaching of the
Buddha Sakyamuni, in light of their numerous occurrences in
(para-)canonical literature in many classical languages of Buddhism.*

90. See Lamotte 1970: (vol. 3) 1369: “Cette formule est apparemment fautive car ce ne sont
pas seulement les samskara, mais tous les dharma qui sont anatman.”

o1. The school affiliation of the Chin. Ekottarika-Agama is still open to dispute. Most
scholars agree that its Indic Vorlage does not belong to the (Miila)sarvastivadins. In Japan,
the attribution of this text to the Mahasamghika has been proposed since the Tokugawa
period, while some modern scholars also asserted a Dharmaguptaka origin. For an
overview of various scholarly opinions, see Mayeda 1985: 102f. However, as Lamotte 1967:
106 correctly pointed out, there is no conclusive proof for any of these theories.

92. For different combinations of (two of) the three verses in various textual sources, see:
[1] B — @ —y: Udanavarga IV 36—38: apramadarata bhavata susila bhavata bhiksavah |
susamahitasamkalpah svacittam anuraksata || arabhadhvam niskramadhvam yujyadhvam
buddhasasane | dhunidhvam mrtyunah sainyam nadagaram iva kurijarah || yo hy asmim
dharmavinaye tv apramatto bhavisyati | prahaya jatisamsaram duhkhasyantam sa yasyati ||
[ed. Bernhard 1965: 137f.]; for some variants in the so-called Rezension II, see Schmithausen
1970: 93, 100, 109. Note that the first pada of IV 36 is not totally identical with vers. f.

[2] & — y: Samyutta-Nikaya I 156f.: arabbhatha nikkhamatha yurijatha buddhasasane |
dhunatha maccuno senam nalagaram va kusijaro || yo imasmim dhammavinaye appamatto
vihassati | pahaya jatisamsaram dukkhassantam karissati || [= Theragatha 256f.].
Pratimoksasutra (of the Sarvastivadins), SchlufSteil in TochA: posa[c] pdlcds pritwis
ptandkte endsluneyam | ptapsds wlalu[ne](sim ratdk kdrw)asi wast mdne onkaldm | kusne
nu cas mdrka[mpalsi endslune[yam] (sney)k|o]rrie tds | wawikurds cmo(lwasim sark klopis
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However, it is only in the Gandhari Dharmapada unearthed in Khotan that
these verses occur in exactly the same order:

arahadha nikhamadha | yujatha budhasasane |
dhunatha mucuno sena | nadakara ba kusiaru (= verse o)
apramata svadimada | susila bhodu bhiksavi |
susamahida-sagapa | sacita anuraksadha (= verse B)
yo imasma dhama-vina'i | apramatu vihasidi |
praha’i jadi-satsara | dukhusada karisadi (= verse y)
[ed. Brough 1962: 136f.,, v. 123-125]

(verse a:) Exert yourselves and go forth! Devote yourselves to the Buddha’s instruction
($asana)! Destroy the army of death as an elephant a hut of reeds. (verse f:) Be vigilant,
monks, mindful, of good conduct! With well-concentrated thought, guard [your] own
mind! (verse y:) One who will remain vigilant in this religious system (dharmavinaya),
abandoning the transmigration in births, will put an end to woes.

Aside from some minor differences which can be explained away in one way
or another,” there is no significant discrepancy between both versions. In

aka yds) [ed. Schmidt 1989: 77, v. 13—14; the underlined part is also attested in a
Maitreyasamiti-fragment, A 258, a4—5] “Fangt an! Gehet hinaus [und] schlief3t euch der
Lehre des Buddha an! Vernichtet das Heer des Todes, wie ein Elefant eine Rohrhiitte
[niederreifdt]! Wer aber in dieser Lehre des Gesetzes gewissenhaft ist, der wird den
Kreislauf der Geburten verlassen und zum Ende des Leids gelangen.” tr. Schmidt 1989: 79.
Maitrisimit XXVI in Uighur (fol. 13 from Sangim, ll. 5-14): ériinlir kataglan(wmlar
burhanl)ar iit drigintd [] /]| oliimliig (siiti kalttya)nalar kamis alacéuk |/ ||| asra kiiplar
(kim kayu iit) drigdd stmtag (bolmasar) [[] |]] azunlug || |]] kilur [ed. Geng et al. 2004: 70]
“Erhebt euch, bemiiht [euch] in der Vorschrift [der Buddhas] ... Unterwerft das [Heer] des
Todes [so wie Ele]fanten eine Schilfhiitte [zerstoren]. [Wer] in der Vorschrift [nicht]
nachléssig [ist, wird den] Existenz-[Kreislauf verlassen und den Leiden ein Ende] machen.”
tr. Geng et al. 2004: 72. For the occurrence of vers. a alone in a TochB fragment of the
Mahaprabhasa-Jataka, see Pinault 1988: 203. Due to the break-off of the fragment after the
end of the verse, it is impossible to judge whether it is followed by vers. y.

[3] B — v: Digha-Nikaya Il 120f.: appamatta satimanto susila hotha bhikkhavo |
susamahitasamkappa sacittam anurakkhatha || yo imasmim dhammavinaye appamatto
vihessati | pahaya jatisamsaram dukkhass’ antam karissati ||.

93. Vers. a: [1] Gandh. arah- (Skt. arabh-) was interpreted as ‘to exert oneself by Norman
1969: (vol. 1) 30, who probably followed the commentarial tradition (cf. Spk 1222 ad SN 1
156: arabhatha arambha-viriyam karotha “Put forth!” means “make an effort!”.’). But the
common meaning of this verb is of course ‘to start, initiate’. This is also how the Khot. and
Toch. translators understood it; cf. Khot. aksuv- ‘to begin’ (impv. pl. 2nd. aksita), TochA
o-n- mid. ‘to begin’ (impv. mid. pl. posdc). [2] Gandh. nikhamadha (Skt. niskramadhvam) is
rendered as Khot. infinitive narinde ‘to go out’, which could easily be triggered by the fact
that the root arabh- is frequently used with infinitive forms.

Vers. B: [1] Khot. abdtanda-, originally ‘free from doubt, unperplexed’ (derived from the
root bitam- ‘to doubt, be perplexed’), also means ‘without lassitude, vigilant’ in the
translation idiom, and thus often translates Skt. atandrita-, apramatta- ‘id.’; see Suffixe:
260. [2] Khot. byata(ga)raa- ‘mindful’, consisting of byata- ‘memory’ and garaa- ‘maker’,
forms a perfect match for Gandh. svadimad- (Skt. smytimant-) ‘id.’; therefore, the first pada
of vers. § is a verbatim rendering of v. 124a (not v. 126¢) in the Khotan Dharmapada, pace
Maggi 2017: 278. [3] Gandh. bhodu is probably a variant for *bhotha (impv. pl. 2nd; cf. Pali
hotha) which has undergone an Umlaut caused by the preceding syllable, cf. bhikhu du (for
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addition, the order in which the three verses are arranged in Zambasta 22
dovetails with the Khotan Dharmapada. If this commonality is not to be
dismissed as fortuitous, it might be a plausible hypothesis that the Khotanese
tradent also had at his disposal a copy of the Dharmapada very similar to, if
not identical with, the one edited by John Brough, which is believed to have
diffused to Khotan at the beginning of the Common Era.** As for the school
affiliation of the Khotan Dharmapada, Brough excluded the
(Mula)sarvastivada, the Mahasarhghika, and the Theravada, whose versions
of this text are otherwise known; and considered the Dharmaguptaka and the
Kasyapiya, two schools which were active in Gandhara at that time, as the
most likely candidates for the cradle of the Khotan Dharmapada.®® If that is
true, texts transmitted by the same school could have been available to the
Khotanese tradent who composed the Book of Zambasta.

The prestige of Khotan as “the stronghold and hearth of the Mahayana
movement”® puts the Sravakayana substrate of Khotanese Buddhism in the
shade. Nonetheless, both the Mahasamghika and the Sarvastivada are
mentioned in the Prophecy of the Li Country as Indian Mainstream schools
which found patronage in ancient Khotan.”” Even though the legendary

di < iti, twice in the Khotan Dharmapada; see Brough 1962: 83, §25); for the interchange
between the aspirated and unaspirated stops (including -d-/-t- : -dh-/-th-) in the Khotan
Dharmapada, see Brough 1962: 100f., §49.

94. For the date of the Khotan Dharmapada, Brough proposed the 2nd century CE on
paleographic grounds, while admitting that more research is needed to provide reasons for
possible revision; see Brough 1962: 55f. Gérard Fussman, with more caution, dated the
Khotan Dharmapada to the time period between the late 1st century and the mid-3rd
century AD in his reappraisal of Brough’s conclusion; see Fussman 1989: 436—439.

95. See Brough 1962: 44f. But more versions of Gandhari Dharmapada have recently come
to light. Hence, Harry Falk reminds us of the possibility that there might have been no
fixed version of the text within a certain sectarian tradition; see Falk 2015: 24—26.

96. See Lamotte 1954: 392 (emphasis added): “C’est donc bien au Khotan et dans les
régions immédiatement avoisinantes qu'il faut chercher, sinon le berceau, du moins la
forteresse et le foyer du mouvement mahayaniste.”

97. For the Mahasamghikas in Khotan, cf. Li yul lung bstan pa: li yul du thog ma
mahasamghika’i sde yang dge slong ‘phags pa dharmananda byung nas | 'u then na ‘dro tir
gtogs par gtsug lag khang brgyad dang | kam sheng gtsug lag khang kha brgyad kyi dge ‘dun
yang mahdasamghika’i sder gtogs [ed. Emmerick 1967: 40, 18ob1—2] “The Mahasamghika
sect and the monk Arya-Dharmananda having first into the Li country, in’U-then [i.e.,
Khotan; cf. Chin. yutian T[], the [community] of the eight [temples] belonging

to 'Dro-tir (Khot. drittirai) and the eight [temples] of Kam-sheng [i.e., Phema; cf. Chin.
kancheng|gancheng X3 /413%] belong to the Mahasamghika sect.” tr. Emmerick 1967: 41.
For the Sarvastivadins in Khotan, cf. Li yul lung bstan pa: thog ma spun ma mjal te | bzod
pa gsol ba’i sar mjal mo ka ka ro nga zhes bgyi ba’i gtsug lag khang zhig brtsigs nas | thog
ma liyul du sarbatibad kyi sde theg pa chung ngu pa yang mkhan po ‘phags pa samanta-
siddhi las byung [ed. Emmerick 1967: 44] “On the spot where, not at first meeting, the
brothers [i.e., king Visa’ Dharma and his elder brother| asked for pardon, a [temple] called
mJal-mo-ka-ka-ro-nga was built. Thus, through the abbot Arya-Samantasiddhi, the
Hinayanist sect of the Sarvastivada first appeared in the Li country.” tr. Emmerick 1967: 45.
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account in the prophecy cannot be taken historically,”® the existence of
monasteries affiliated with these schools in the Khotan region was probably
not a figment of the story-teller’s imagination.” Thus, it is quite conceivable,
as the evidence adduced above demonstrates, that some texts of these
schools, along with the forebear of the Nandimitravadana, circulated on the
southern rim of the Tarim Basin before the late 5th century,” and also found
reception among Mahayana-minded Khotanese Buddhists, an audience such
a patchwork as Zambasta 22 might have targeted.

A Separate Tradition in Dunhuang

Some of the sixteen Elders are also mentioned in three Khotanese documents
from Dunhuang, in which their names are embedded in the formula: namau
N.N. sthird namasii(m) ‘I do homage to the venerable Elder N.N.’ The three
documents, namely Or. 8210/S. 2471 (henceforth doc. ), IOL Khot 83+84
(henceforth doc. ), IOL Khot S. 46 (henceforth doc. y), contain idiosyncratic
lists of the Elders. A synoptic comparison of these lists with that of the
Khotanese Nandimitravadana (SI1929) yields the following table:

98. The two schools are said to have been introduced into Khotan during the reign of a
certain Visa’ Dharma, whose floruit is unknown. For a tentative genealogy of the kings
mentioned in the Li yul lung bstan pa, see Emmerick 1967: 76f.

99. The monastery 'Dro-tir or Drittira seems to have existed until the demise of the
Buddhist kingdom, since some monks from this monastery are mentioned in at least four
documents from Dunhuang and Mazar Tagh (cf. Or. 8212/162, ll. 125, 160; Or. 12637/14.2, L. 2;
IOL Khot S. 13, 1. 43; and Pelliot chinois 2958, 1l. 213, 225); see Kumamoto 1982: 148 and
Skjeerve 2002: 52, 53, 124, 509. Though nothing bearing on the Mahasamghika affiliation is
mentioned in these documents, the monastery seems to have enjoyed royal favor until the
late 10th century. In addition, the renowned pilgrim monk Xuanzang, according to his
bio-hagiography, was accommodated in a temple of the Sarvastivadins, when he arrived at
Khotan in the early 7th century (cf. T2053, 50.251b12). Whether this temple is to be
identified with the one mentioned in the Li yul lung bstan pa is questionable.

100. Some birch-bark fragments of the Samyukta-Agama written in the Gilgit/Bamiyan
type I (ca. 6th century; after Sander 1968: 134) were discovered in Khadalik by M.A. Stein;
see la Vallée Poussin 1913: 569—580. See also Wille 2006: 49, §176 for a further fragment
from the same manuscript. Viewed from the structure of the sitras, these fragments do
not seem to belong to the same school as the two Chin. versions of Samyukta-Agama,
which are hypothetically attributed to the Mulasarvastivada and the Dharmaguptaka,
respectively (Mayeda 1985: 99—101; Chung 2008: 11—25). But a certain affinity between the
sttras contained in these fragments and the Khandha-Samyutta of the Samyutta-Nikaya
is discernible; see Chung 2008: 30-32.

101. Khot. namau (Skt. namas) is not followed by a dative, as one would expect, but is used
as a kind of honorific marker like ‘venerable’. A similar usage is also found with Bactr.
vapwo attested in two Buddhist documents; see Sims-Williams 2007: 174-177. Maggi
considers it unnecessary to postulate a use of Khot. namau as an adjective but as a
parenthesis ‘Homage!’; see Maggi 1997: 40.

102. For transcriptions and translations of the sources on which the table is based, see
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doc. a doc. doc.y SI1929
Paindara Pimdara Pindara Pimdaula
Bhariddvaja Bharadvagya Bharadvaja Bharadvaja
Kanakava(tsa) Kanakavatsa Kanakavatsa Kanakavatsa
Kanaka Kanaka
Badrriaika ) Bakula )
Bharadhvaja Bharadvaja
Purna
L <A>bhai{sa}ja Abhija Abhija
Mitrrayaniputrra
Kanaka
Vanavasa Bakula ) Bakkula
Bharadvaja
Bariddvaja Bhadrrika Kanda Kada
Cuadapattaa Kadika Vajrriputra Bhadra
Mahakasava Vajrraputra Gaupaka Vajraputra
Saripiatrra 0] Pathaika Gaupaka
Rahila 0] Rahula Rahula
Subu(ti) 0] Nagasai(na) Pamthaa
Aginamnakauti 0] Imgamnda Nagasena
Bhasma 0] Ajitta Amgila
Agifamnakautifia Vanavasa Va(na)vasa Vanavasa
Mahamaudagalaya Ajitta Anarrumda Asauka
Mahanama Cadapathaa Cudapathaa Cudapamthaa

While docs. B and vy, despite minor variations here and there, seem to be not
quite far removed from what we know from the extant versions of the
Nandimitravadana,”® the tradent of doc. &, who probably only remembered
seven out of the sixteen Elders by name, made up more than half of the list by
padding it with some other names well known in Buddhist literature. This is a
good example of how fluid such a text as the Nandimitravadana could have
been, especially when it was (partially) adapted for a variety of religious

Skjeerve 2002: 31, 388—389, 633 and Duan 1992: 74, I11.§§51-67. The names that find no
counterpart in the Nandimitravadana are marked with bold.

103. This is, of course, not 100% sure, since one folio with about five Elders’ names is
missing in doc. §, which also attests the hypercorrection of (A)bhedya to Bhaisajya. But in
overall terms, the remaining part of this list seems to be quite in accord with the extant
versions of the Nandimitravadana. On the other hand, doc. y, albeit complete, drops
Bhadra from the list and adds Aniruddha instead.
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practices. This fluid tradition, to which the three lists in Dunhuang might
ultimately go back, was at the outset separate from that discussed in the
preceding sections, insofar as it does not share the significant variant ‘Asoka’,
which is replaced by ‘Ajita’ in docs. § and y.

None of the three Khotanese documents testifies to an independent cult of
the Elders. In their specific context, homage is rendered to a Buddhist
pantheon consisting of crores (koti) of Buddhas, Bodhisattvas, and Elders. It
may be not insignificant that both doc. § (pothi-folios) and doc. y (scroll),
despite their different formats, are carefully written in formal script and
adorned with artistic designs. The former, the colophon of which is
unfortunately not preserved, looks unostentatious, blazoned with
back-and-white flowers between the lines on the verso or miniature drawings
of Buddhas on the left margin. But the latter, which is by far the longest
among the Dunhuang manuscripts,”* boasts such an opulent embellishment
that a delicate silk painting was originally glued to the back of the scroll. The
painting depicts a pair of confronted birds standing on flowers and holding
budding branches in their beaks. The lavishness of doc. y seems to hint at the
status of the patron, whose name is mentioned in four colophons dated at
different points in the same year. One of the colophons is written two lines
below the homage to the Elders and reads as follows:

tti kulyam bhaddrrikalpyau jastam ba’ysam u baudhasatvam u arahamdam sthiram hiye
name sam khimnd Hvam’: Samgakd pasti pide bu’ysye jsimiia prriyaugd udisayi. jsimnai
husviye pila akalamaranai vyachimde. nauda: sahaici salya dasamye masti 8 hadai
purvabhadriva naksa'ttrd vi saciu amna dase nauda : || : tti stam puria mara-pyaram jsa
hambrrihe. cu parya imde ttyam ga-visesd’ hamate, cu jumda stamde ttyam jsimna
husviye. tti stam punia haysi naysdd hvarakyam brrataram jsa hambrrihiim. hambistd
stamnam am ba’ysusti parinamiam nauda : [ed. Skjeerve 2002: 549f., 1l. 11011106

The superior chamberlain (Khot. §am-khind, Chin. shangqing ), Hvam Samgaka
[by name], ordered the names of the crores of Buddhas of the auspicious eon
(bhadrakalpika), Bodhisattvas, and Elders [who are] Arhats to be written, for the sake
of the enjoyment of a long life. May his life be prolonged, and calamities and untimely
death (akalamarana) will vanish! Homage! In the Year of the Hare, on the 8th day of
the 10th month under the lunar mansion (naksatra) Purvabhadrapada, it was
completed in Saci [i.e. Dunhuang; Chin. shazhou ¥V J]. Homage!

In the same manner, I share the merits with my parents. Those who have passed away,
may they have an excellent rebirth (gativisesa); those who are alive, may their life be
prolonged. In the same manner, I share the merits with sisters and brothers near and
far. Having shared [the merits], I develop myself towards the enlightenment. Homage!

The patron of doc. y named Hvam (i.e. Wang +)*> Samgaka was, in all

104. This long scroll (over 21 meters) is a composite manuscript which consists of five parts:
[1] the Buddhosnisavijaya and Sitatapatra (1l. 1-198), two dharanis in Skt.; [2] the
Bhadrakalpikasutra (1l. 198-754) in Khot.; [3] the first Desana (ll. 755-851), a Khot.
confession text doing homage to Buddhas; [4] the Sumukhadharani (1l. 852—1061) in Khot.;
and [5] the second Desana (1. 1062-1101), in Khot., homage to Buddhas, Bodhisattvas, and
Elders. The names of the Elders occur towards the end of the final part. High-quality
photos of the lengthy manuscript are found in Takubo 1975: 46-118.

105. For the adoption of Chin. surnames by Khot. people who indigenously did not use
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SCALE ¥,

Figure 3 The long paper scroll (IOL Khot S 46) commissioned by Hvam Samgaka,
embellished with a painting of a pair of confronted birds, Dunhuang

(mid-10™ century). Photograph by M.A. Stein in Serindia (Oxford, 1921), vol.

4, pl. CXLVL
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likelihood, a high-ranking official at the court of Khotan, who seems to have
been enthusiastic about commissioning such artifacts, as is evident also from
a Dunhuang painting of Vaisravana (Pelliot tibétain 0821) made at his
behest.® All the artifacts related to him are dated in a certain ‘Year of the
Hare’, which James Hamilton identified with 943 CE."”” According to the
colophons, Samgaka probably spent the most part of that year in
Dunhuang,® whither he was probably sent as an envoy of the king Visa’
Sambhava (aka Li Shengtian 2% % KX; 1. 912-966). As the colophon translated
above demonstrates, what lay closest to Samgaka’s heart was his own
longevity and the well-being of his parents and siblings, whether departed or
alive. The pantheon, of which the sixteen Elders form an indispensable part,
was believed to be instrumental in delivering on his wishes, as long as these
Buddhist deities were propitiated with their names recited or copied. More or
less the same use can be postulated for doc. 8, which was, nevertheless,
commissioned by a donor with a relatively modest budget.

The case of doc. a appears to be a bit different. In this scroll, the Khotanese
texts are written on the back of a Chinese scripture,” which is meticulously
copied in neat handwriting. By contrast, the Khotanese texts, which are likely
to postdate the Chinese by centuries, give the impression of a sloppy hand.
Having compared one of these texts with its parallel version, Duan Qing has
detected numerous scribal errors, and occasionally lapsus calami, which go so
far as to leave out an entire sentence."” The seeming slackness of the copyist

surnames, see Wen 2016: 73—98. Interestingly, some 12th-century descendants of the
Khotanese royal house, who survived the Karakhanid conquest and served the Jurchen
dynasty, chose Wang as their surname (p. 93). It is not impossible that the Samgaka in
question may also have stemmed from the royal family in Khotan.

106. See Dudbridge/Emmerick 1978: 283-28s5. In addition to a Khot. colophon, the painting
of Vaisravana is inscribed with two syntactially awkward Chin. colophons, cf. + _ER
T —0 %8 ‘The superior chamberlain Wang, [to] the heavenly king, wholeheartedly

offered.’ and — M REH ‘wholeheartedly offered the confucianist Zhang'. In the
first colophon, we probably have the Chin. counterpart of Hvam sam-khind attested.

107. See Hamilton 1979: 53f. on the basis of Roger Billard’s examination of the lunar
mansions (naksatra) mentioned in three colophons of doc. y.

108. The Khot. inscription on the painting of Vaisravana is dated in the 3rd month of 943,
and the four colophons of doc. y in the 5th, gth, and 10th month, respectively.

109. To be exact, the 487th fascicle of the Da banruo boluomiduo jing K5 K 4 % %
£ | *Mahaprajiaparamita-siitra translated by Xuanzang (cf. T220, 7, 472bg—477¢14), the
rightmost portion of the scroll is cut off, while a piece of this portion is found in Pelliot
chinois 5536. To the left of the end of the Chin. text, there are two lines of a Khot.
inscription (Skjeerve 2002: 27, bi—2), which turns out to be the opening formula of the
Aparimitayuhsitra, one of the Khot. texts copied on the back.

110. See Duan 1992: 23 (emphasis added): “Von diesem Teil des Manuskripts kann wirklich
nicht behauptet werden, dafl es von einem gewissenhaften Schreiber stammt. Viele Fehler
sind ihm unterlaufen, und manchmal wird ein ganzer Satz vermifit ... S 2471 scheint eher
eine gedankenlose Abschrift zu sein; es hat mehr absurde Schreibfehler, durch die ein Satz
vollig unverstandlich wird ...” This observation is mainly based on the second part of this
composite manuscript (1. 92—228), i.e., a copy of the Khot. Aparimitayuhsutra, which is
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leads her to surmise that, when the Khotanese side of the scroll was written,
its orthography and content were no longer considered a critical factor in
accruing the merit, and what mattered for the copyist was to copy as many
texts as possible within the stipulated time." This may be possible, but the
formal difference between doc. a and doc. v, in spite of their partly
overlapping content, may also be accounted for through the disparity in rank
between their donors. The donor of doc. &, Hiiyt Kima-tctina by name, was
likely to be an official on the prefecture level™ who was subordinate to
Samgaka, the patron of doc. y. What the official wished to achieve by having
the second-rate copy made finds its expression in the following colophon
separated from the mutated list of Elders by a dharant:

ttu sutrra u baudasatva hiye nami {k}it beysa hiye name Hityi Kima tcuina pasta pide
beysusta brriye jsinai hust pilai vyechide tta stau puria kiusalami(la) mistye rraispird
Jinana habrrihi ga-vasesa’ hamave || || [ed. Skjeerve 2002: 31, 1l. 88—91 = Duan 1992: 76,
1§ 71f ]

Huay1 Kima-tctina ordered the sttra, the names of the Bodhisattvas, and the names of
the Buddhas to be written for the love of the enlightenment. May his life be prolonged,
and calamities will vanish! In the same manner, I share the merits and wholesome
potentialities with the great prince Jina, may there be an excellent rebirth [for him]!

This formula is quite similar to that in doc. y. We may safely infer from the
final sentence that a prince named Jina had just passed away when the copy
was made. The prince Jina is otherwise unknown in the Khotanese sources
that have come down to us, hence it remains uncertain to which of the four
10th-century Khotanese kings he was born, not to mention when and where
he died. He could have been one of the Khotanese princes sojourning in
Dunhuang, where his untimely death occurred and was lamented by the
envoy Kima-tciina. But it is also possible that the message of the prince’s
death in Khotan had reached Dunhuang, where Kima-tciina, due to his
diplomatic mission, could not go back to attend the funeral and thus
dedicated part of the merit accrued from copying the names of the Buddhas
etc. to the deceased. However, as in the case of Samgaka, Kima-tctina wished,
more than anything else, for his own longevity. It is also in this connection
understandable that Kima-tctina chose the Aparimitayuhsutra, a
dharani-text which was invested with the power to prolong the human
lifespan, as the second text to be copied in this scroll. In order to fulfill his
hopes, Kima-tciina took refuge in a Buddhist pantheon similar to that of

flanked by two homage texts (Il. 2—91 and 229—284), in which not only Buddhas,
Bodhisattvas, Elders, but also miscellaneous deities and spirits are invoked.

111. See Duan 1992: 23.

112. Two titles of the donor are attested in doc. &, namely sau and ttattevd (1l. 222, 225).
Wen 2008: 127-133 tentatively suggests the former to be identified with Chin. zhishi F15
‘administrative clerk’, with an additional remark that the functions and powers of (s)sau
are not clear at all in the case of 10th-century documents from Dunhuang. The second title
is undoubtedly a transcription of Chin. dutou #5EH ‘area commander (equivalent to
general)’; see Haloun apud Bailey 1940: 600.

69



INTRODUCTION (KHOT.)

Samgaka. The only difference might be that Kima-tciina’s pantheon was a bit
more fluid, insofar as it contains names of some ‘Buddhas’ unknown in Indic
sources, which are likely to be attributed to a local tradition.”® The same
fluidity is also characteristic of the list of the sixteen Elders in doc. &, which,
as mentioned above, has undergone considerable substitution and reshuffle.
It seems that the Elders were broadly construed as a group of sixteen tutelary
figures, the individual names of which were often subject to alteration and
had little impact on the efficacy of the donation.

In sum, there is no evidence for an independent cult of the sixteen Elders
among the Khotanese-speaking Buddhists in Dunhuang during the 10th
century. Be that as it may, several lists of the Elders, which might have been
derived from a tradition different from that in Khotan proper, were
transmitted in a number of homage or confession texts, in which they were
incorporated into a Buddhist pantheon of tutelary divinities. Those texts
were produced at the behest of donors who prayed for the longevity of
themselves and the well-being of the deceased in the afterlife. Those wishes,
commonplace as they may sound, were especially meaningful at a time when
Khotan and its neighboring regions were plunged into the maelstrom of war
and the society was in turmoil. As in the auspicious images from Dunhuang
which often depict the Buddhas and Bodhisattvas frequenting Khotan,™ we
see in those Khotanese documents an ardent desire not only to make
spiritual beings present but also to resort to “many sources for spiritual
sustenance, hope, relief, or defense” (Carrithers 2000: 834). Such a
predisposition toward polytropy™ was especially understandable in a social
setting, in which contingency loomed so large that people were wont to rely
on as many suppliers as possible for their day-to-day needs, both economic
and political. Viewed from this perspective, the Elders were but one of the
religious associates with whom the Khotanese-speaking Buddhists in
10th-century Dunhuang were in continued communion.

113. The peculiar local ‘Buddhas’ attested in doc. « are discussed in detail by Duan 1992: 28—
34. Some of the local ‘Buddhas’ are also named in IOL Khot S. 12 (Choo268).

114. For the illustrations of auspicious images from Dunhuang and their socio-historical
background, see Soymié 1984: 77-102, and Zhang/Rong 1993: 212—279.

115. For the term ‘polytropy’ and the features that differentiate it from ‘religious tolerance’
or ‘inclusivism’, see Carrithers 2000: 831—-837.
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Transcription

19 tta-m pyustd khu jastd ba’[ys]4 mahaparinirva[ni] samahan][i]

sama[valj[d]" yud& khvi 800 sali parrye ttu badi surast[rd]* ksira rre vye

[vajra]s[em] nama vye® vara ttifia ks[1]ra kukk.[t].ra[m].*

2 nama tye samkharam vara ttifia sam[kherma] namdamity nama tye
arahamdi ksa abhijiii busti tcahaura dhyana hasta vimauksa sa gampha®

hamdaram aysmi paysamdi® audi’ mujakam vi buri aysmu paysamdi ka

[ha]di® ttye namdamity araham-

3 di parinirvam badi himye tt1 + pharaka samana hamgriya ttye arahamdi ta
hvadi midamni khu thu paranirvi cirva dari baysimiii $asam hamrasti sti

arahamd-um [tta] hve brataryau tva rve + + sca® pasya khu baysé na-ra

parini[rv]ye yé ttljsam [$a] +"*

4 ksase mahasava ysimni hauda u jastam natam jambviyam rramdam"

sadam damnavam danavam [d]am™ [tt]i bisti brastamdi midamni pisa ni

1. mahaparinarvani [sajmah[a]na sama + + Leumann; maha + + + + + + + hana sam. + ja
Emmerick.

2. surast[rd] Leumann & Emmerick.

3. tye Leumann & Emmerick.

4. ku .au + ra + Leumann; ku .autara + Emmerick.
5.sa + ha Leumann & Emmerick.

6. paryamsaryi Leumann & Emmerick. The aksara -ysam- is written in such an
extravagant, idiosyncratic form that both Leumann and Emmerick read it as -ryamsa-.

7. odi Emmerick.

8. + samgika hadi Leumann; + + + + + + Emmerick.

9. tva + + kasca Leumann. The -v- of -rve is written with an open oval similar to -t-.
10. + + Leumann & Emmerick.

11. rr[u]mdam Leumann.

12. sada dan.vam danavam .am Leumann; padarya + + danavamnam Emmerick. The
aksara that I read [d]am appears in a triangular form, which may possibly be attributed to
a spot at the lower right corner.
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muhu ttyam sthira nama bvamam ne® disa paysamnam ku a'ra*

arahamd-um tta hve ays-[a]m [n]ama bve® di-

5 $a-m paysamn[a]m™ padauysi sthiri pimdaul[a]”-bharadvaji nama
gauyamni asti uspurryau yseryau arahamdyau hamtsa §acamuni baysa
paraunalg ays-Um namasim vanim 1,000 $ye sthiri kanakavatsi nama
ka$miri asti pamjum

6 tta tta hvefiai khu pada[js]ye” 200 didi sthiri kanaka-bharadvaji nama

purvadvi asti 300 tciram™ abhiji uttara asti 400 pthi bakkuld nama mara

jambviya asti 500 ksemi kaXi* nama semkhaladvipi** asti

7 600 haudami bhady nama ttamravarnikadvipi asti 700 hastam vajraput[r]*
nama yamunavarnikadvipi astd 8oo nauma gaupaki nama ga(m)dhamayam

gard vi1 asti 9oo dasami ra-

8 huli ttrayastrimsva asti cv-1 vasva $akri jasti samkharam + .t[4]* 1,000

$udasa(m)* pa[m]thai*® prabhamkaradvipa asti1100 || dvasam nagasem

13. bva[ma]ne Leumann.

14. [p]Jaysamnamka ar. Leumann & Emmerick.

15. ays. + + + + Leumann; aysam [da] + Emmerick.

16. + .am paysam|[ne| Leumann; .e .am paysam[n]am Emmerick.

17. pimdau[nu| Leumann & Emmerick. The aksara that I read -1[a] rather than -[nu] is
written in a slightly lower position than usual so as to avoid clash with the descending
aksara in line 4 above it.

18. padauna Leumann & Emmerick.
19. hve .ai thu + da .e Leumann; hve fiai thu padarye Emmerick.
20. tcurd Leumann.

21. kanthi Leumann & Emmerick. Though the second aksara resembles -nthi, the received
reading is not to be followed because consonant clusters -NC- (N = n/n/n) are consistently
written as -mC- in this inscription. The name of the Elder is otherwise attested in Khot. as
kada-/-ika-, but the shape of the aksara does not seem to support such a reading.

22. simkhaladvipi Leumann & Emmerick.
23. vajraputta Leumann & Emmerick.
24. $§vivaskanakri jasti samkhar[ami | Leumann & Emmerick.

25. $ndasam Leumann.
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kailasid gari vi asti 1 200 || draisam® amgil[4]*® erdhaki-
g draisam ga gt

9 li gari vi asti 1 300 tcahaulasam $§anavasa usay[4] gari vi asti 1 400

amjsusam asauk[i] [ma](ha)pamdari*® gari vi asti (1 500) [ksasa]m
pamj (maj(ha)j g

[ct]dapam[th]ai** vaidehi® gard via-

10 sti uspurryau [ksa]si-seyau arahamdyau §acamuni baysi parauya® bisam

ha aysd namastim vanim 1600

26. + + Leumann; [pamthi] Emmerick.
27. drraisam Emmerick.

28. The reading of the middle syllable -gi- is uncertain, for there is a third dot above the
double dot. Does it indicate the removal of the double dots, and thus *amgala?

29. + + padari Lenmann; (maha)[padari| Emmerick.
30. + + da [p]Jam[th]ai Leumann.

31. vaideh[4] Leumann & Emmerick.

32. padauya Leumann & Emmerick.
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[A1]

tta-m pyusté. khu jastd ba'ysd mahaparinirvani samahani samavaji yuda,
khvi 800 sali parrye, ttu badi Sarastra ksira rre vye, Vajrasem nama vye. vara
ttifia ksira Kukk(u)t(a)ram(a) nama *vye samkharam. vara ttifia samkherma
Namdamitr nama ‘vye arahamdi. ksa abhijii busti, tcahaura dhyana, hasta
vimauksa. sa gampha hamdaram aysmu paysamdi, audi mujakam vi buri

aysmi paysamdi.

3.vye] em.; tye Insc. 4. vye] em,; tye Insc.

1—2 Cf. Tib. [A1:1—2]: Thus have I heard: 8oo years have elapsed since the Blessed One
passed into Nirvana.

Cf. also Chin. [A1: ]: “Voici ce que rapporte la tradition. Dans les huit cents années qui
suivirent le Parinirvana du Bouddha Bhagavat ...” tr. Lévi/Chavannes 1916: 6.

4-6 Cf. Tib. [A1: 4-8]: A monk by the name of Nandimitra dwelt — He was absorbed in the
eight emancipations (astavimoksadhyayin), endowed with the six extraordinary faculties
(sadabhijiia) ... He knew the mental behavior (cittacarita) of sentient beings — even of ants
and small insects (antatah kuntapipilikanam api) — living within a distance of many
hundred thousand leagues (yojana).

Cf. also Chin. [Ax:]: “il y avait un arhat nommé Nandimitra. Il avait au complet les huit
Délivrances (vimukti), les trois Sciences (vidya), les six Pénétrations (abhijiia) ... Par la
force de la Connaissance du veeu, il pouvait connaitre les sentiments et les actes de toute
sorte de tous les étres vivants (sattva) qui sont en ce monde.” tr. Lévi/Chavannes 1916: 6.
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[Az]
ka hadi ttye Namdamitr arahamdi parinirvam badi himye, tti (va) pharaka
samana hamgriya, ttye arahamdi ta hvadi: midamni, khu thu paranirvi, cirva
dari baysumiii $a§am hamrasti sti? arahamd-um tta hve: brataryau, tva rve(fia)
(ka)sca pasya! khu baysé na-ra parinirvye y4, tti jsam sa(sam) ksase mahasava
ysimni hauda, u jastam natam jambviyam rramdam sadam damnavam

{danavam} dam.

3—6 Cf. Tib. [A2: 3-8]: He (i.e. Nandimitra) said: “Good people (bhadramukhah), be
without fear and do not lament nor wail! Why? Because when the Blessed One was about
to completely pass into Nirvana, he entrusted the true teachings to the hands of the
sixteen Great Elders (mahasthavira), for the purpose of fully purifying the gifts of patrons
and donors (dayakadanapatinam).”

Cf. also Chin. [A2:]: “Le Vénérable leur dit: «... Le Bouddha Bhagavat au moment de
son Parinirvana a confié la Loi sans supérieure a seize grands Arhat et a leur entourage, en
leur ordonnant de la protéger de facon a ce qu’elle ne fiit pas détruite. Il leur ordonna de
faire en personne et avec les bienfaiteurs (danapati) un véritable champ de bonheur
(punyaksetra), de facon a ce que ces bienfaiteurs obtinissent la récompense du grand
fruit.»” tr. Lévi/Chavannes 1916: 8—g.

Cf. also Zambasta 22.95cd—96: uma ttii ssasanu ysintyu dastu viri passimd. tto ttd bissd
ggatha ysinita kye mamd $sasivia ssadda. ka ni tramu daksino $suhata ku parsindi dukhyau

Jjsa. [The Buddha Sakyamuni spoke to the sixteen Elders:] “I leave this Sasana entrusted in
your hand. Thus have all these householders who are faithful in my Sasana been entrusted
to you. May you purify their gift so that they may escape from woes.” tr. Emmerick 1968:
303 (modified; for daksino ssith- ‘to purify the gift’ see below p. 169, fn. 13).
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[B1+ C1]

tt1 bisti brastamdi: midamni pisa, ni muhu ttyam sthira nama bvamam, ne
disa paysamnam ku a’ra. arahamd-am tta hve: ays-im nama bve, disa-m
paysamnum. padauysé sthiri Pimdaula-Bharadvaji nama Gauyamni asti,
uspurryau yseryau arahamdyau hamtsa, Sacamuni baysi parauna. ays-itm
namasuum vanam 1000. §ye sthiri Kanakavatsi nama Kasmiri asti, pamjam.

tta tta hvenai khu padajsye 200.

1—2 Cf. Tib. [B1: 2—3 + C1: 2—3]: The monks said to ... Nandimitra thus: “Elder, we do not
know those Elders’ names!” ... “Elder, we also do not know where those Elders dwell.”

Cf. also Chin. [B1: + C1:]: “... la grande assemblée demanda derechef: «Les seize grands
Arhat dont vous avez parlé, nous ne savons pas quels sont leur noms.» ... «Nous ne savons
pas en quel endroit demeuraient généralement les seize Vénérables, gardant et
maintenant la vraie Loi et se rendant utiles aux étres vivants.»” tr. Lévi/Chavannes 1916: g,
10.

3 For the name Pimdaula-Bharadvaja in Khot., cf. Zambasta 22.93: patcu va balysd sthaviru
gurste Baradvaju ttu kalu “Afterwards, the Buddha addressed the Elder Bharadvaja at that
time.” tr. Emmerick 1968: 303; cf. also

I0L Khot 84/1, r1: namau Pimdura-Bharadvaqyq sthird namasum.

IOL Khot S. 46, 1093: namau Pindura-Bharadvajd sthird namasum ||

Or.8210/S.2471, v72f.: namau Paindiira-Bharddvaja sthird namasi :
see Skjeerve 2002: 31, 388, 633 and Duan 1992: 74, I11.§51.

5 For the name Kanakavatsa in Khot., cf. Zambasta 22.94a: Kanakavatsu; and

IOL Khot 84/1, r2: namau Kanakavatsi sthira namasum.

IOL Khot S. 46, 1093—4: namau Kanakavatsd sthird namasum ||

Or.8210/S.2471, v74: namau Kanakava sthird namasiu :
see Skjeerve 2002: 31, 388, 633 and Duan 1992: 74, 111.§53.
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[B1 + C2]

didi sthiri Kanaka-Bharadvaji nama Parvadvi asti 300. tciram Abhiji Uttara
asti 400. puhi Bakkuld nama mara Jambviya asti 500. ksemi "Kadi nama
Semkhaladvipi astd 60o. haudami Bhady nama Ttamravarnikadvipi asté 70o0.

hastam Vajraputr nama Yamunavarnikadvipi asti 8oo.

2 Kadi| em. from kaXi (the illegible consonant [cluster] X is certainly not -d-).

1a For the name Kanaka-Bharadvaja in Khot., cf. Zambasta 22.94b: Kanaka-Baradvaju; and
I0L Khot 84/1, vi: namau Kanaka-Bharadhvajd sthird namasim.
IOL Khot S. 46, 1094—5: namau Kanaka-Bharadvajd sthird namasum ||
Or.8210/S.2471, v76—77: namau Barddvaja(sic) sthird namasi :

See Skjeerve 2002: 31, 388, 633 and Duan 1992: 74, I11.§57.

1b For the name Abhija in Khot., cf. Zambasta 22.95a: Abiju; and
IOL Khot 84/1, v2: namau <A>bhai{sa}jd sthird namasum.
IOL Khot S. 46, 1094: namau Abhijd sthird namasum ||

See Skjeerve 2002: 388, 633.

2a For the name Bakkula in Khot., cf. Zambasta 22.93c: Bakulu; and
IOL Khot 83/4, r1: namau Bakuld sthird namasum.
IOL Khot S. 46, 1094: namau Bakuld sthird namasum :

See Skjeerve 2002: 387, 633.

2b For the name Kada in Khot., cf. Zambasta 22.94a: Kadu; and
IOL Khot 83/4, vi: namau Kadikam sthiri namasum.
IOL Khot S. 46, 1095: namau Kandd(sic) sthird namasum ||

See Skjeerve 2002: 387, 633.

3 For the name Bhadra in Khot., cf. Zambasta 22.94a: Badru; and
IOL Khot 83/4, r2: namau Bhadrrika sthird namasum.
Or.8210/S.2471, v74—75: namau Badrraika sthird namasi :

See Skjeerve 2002: 31, 387 and Duan 1992: 74, I11.§54.

4 For the name Vajraputra in Khot., cf. Zambasta 22.95a: Vajjiputru; and
I0L Khot 83/4, v2: namau Vajrraputrd sthird namasum.
IOL Khot S. 46, 1095-6: namau Vajrriputrd sthird namasum ||

See Skjeerve 2002: 387, 633.
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[B2 + C3]

naumi Gaupaki nama Ga(m)dhamayam garé vi asti goo. dasami Rahuli
Ttrayastriméva asti cv-1 vasva Sakri jasti samkharam (a$)ti 1000. $adasa(m)
Pamthai "Prabhamkaradvipi asti 1100. dvasam Nagasem Kailasa gari v1 asti
1200. draisam Amgald Grdhakal4 gari vi asti 1300. tcahaulasam *Vanavasa

Usaya gari vi1 asti 1400.

3 -dvipi| em.; -dvipa Insc. 4 Vanavasi] em.; Sanavas Insc.

1a For the name Gaupaka in Khot., cf. Zambasta 22.93d: Ggaupaku; and

IOL Khot S. 46, 1096: namau Gaupakd sthird namasum || See Skjeerve 2002: 633.
1b For the name Rahula in Khot., cf. Zambasta 22.94c: Rahulu; and

IOL Khot S. 46, 1096—7: namau Rahuld sthird namasum ||

0Or.8210/S.2471, v78—79: namau Rahiila sthird namasu :
See Skjeerve 2002: 31, 633 and Duan 1992: 75, I11.§54.
3a For the name Pamthaa in Khot., cf. Zambasta 22.94d: Pantho; and

IOL Khot S. 46, 1096: namau Pathaikd sthird namasum || See Skjeerve 2002: 633.
3b For the name Nagasena in Khot., cf. Zambasta 22.94d: Nagasenu; and

IOL Khot S. 46, 1097: namau Nagasai(na) sthird namasum || See Skjeerve 2002: 633.
4a For the name Amgila in Khot., cf. Zambasta 22.93c: Iriganu; and

IOL Khot S. 46, 1097: namau Imgamndd sthird namasum || See Skjeerve 2002: 633.
4b For the name Vanavasa in Khot., cf. Zambasta 22.93c: Vanavaysu; and

IOL Khot 84/2, r1: namau Vanavasa sthird namasum.

IOL Khot S. 46, 1098: namau Va(na)vasd sthird namasum ||

Or.8210/S.2471, v76: namau Vanavasa sthird namasu :
See Skjeerve 2002: 31, 388, 633 and Duan 1992: 74, 111.§56.
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[B2 + C4]
pamjsusam Asauki Ma(ha)pa(m)dari gari vi asti (1500). ksasam Ciidapamthai
Vaidehi gari vi asti, uspurryau ksasi-seyau arahamdyau, Sacamuni baysi

parauya. bisim ha aysi namasam vanam 1600.

1 For the name Asauka in Khot., cf. Zambasta 22.93d: Assauku; but cf.
IOL Khot 84/2, r1i—2: namau Ajittd sthird namasim.
IOL Khot S. 46, 1098: namau Ajittd sthird namasum ||
See Skjeerve 2002: 388, 633.
2 For the name Cudapamthaa in Khot., cf. Zambasta 22.94d: Ciidapantho; and
IOL Khot 84/2, r2—vi: namau Ciadapathai sthird namasum .. ||
IOL Khot S. 46, 1099: namau Cudapathai sthird namasum ||
Or.8210/S.2471, v77: namau Cidapattai sthird namasi :
See Skjeerve 2002: 31, 388, 633 and Duan 1992: 74, I111.§58.
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[A1]
Thus have I heard:;' When the Lord Buddha had attained the meditative state
[called] the Great Complete Nirvana (mahaparinirvana),” [and] when for

him 800 years elapsed. At that time, in the country of Surastra, there was a

king, he was Vajrasena by name.? In that country, there was a monastery

1. For the problematics of the opening formula, see above pp. 25f.

2. See also the opening paragraph of the Khot. Asokavadana 1.2—5: khu si’ namau
désabhala-cakrravarrti Sakyimumnd gyastamnd gyastd ba’ysd ba’ysiumiid kird dase yude
[...] tti pusi usihye tce’ci niramja fidya yimaka-salyam di bahyam stamna mihaparinirvam
namma simaham simavase’. khvai padauysd sam’nd sivi parya. “When — Homage! — the
emperor of the world possessing the ten powers (dasabala-cakravartin), the Lord of Lords
Buddha Sakyamuni had completed [his] works as a Buddha ... Then he deigned to go right
to the bank of the Nairafijana river. Staying under the twin sala trees (yamaka-sala), he
attained the [state of] concentration called ‘complete extinction’ (mahaparinirvana),
when for him the night passed beyond the first watch.” [Dragoni 2014: 27, 39].

It seems to be an idiosyncrasy of the Khot. tradition that the Buddha’s parinirvana is
referred to as a meditative state (Khot. samahana < Skt. samadhi). In most of the versions
of the Mahaparinirvana-sutra of the Dirgha-Agama that have come down to us, the
Buddha’s parinirvana was preceded by his successive attainment of the four stages of
meditative contemplation (dhyana) and the five states of consciousness (vijiianasthiti) of
aripa. But the attainment of the highest state of consciousness did not lead to his passing
into Nirvana; instead he traversed all the stages backwards to the first dhyana, and
attained the four dhyanas for the second time, and this time, he passed into Nirvana from
the fourth dhyana. See Waldschimidt 1948: 250f. Despite the close connection with the
attainment in meditation practice, nowhere else is the Buddha’s parinirvana, as far as I am
aware, explicitly referred to as a meditative state. It is not impossible that the Khot.
idiosyncrasy might have something to do with the Mahayana idea that the Buddha did not
pass away but persisted, as attested in a number of Mahayana sutras transmitted to
Khotan. This idea entails an explanation of the extinction of the Buddha which is too
well-known in the Mainstream canonical sources to gloss over. In that case, a possible
explanation would be that the Buddha was not “dead” but absorbed in a meditative state,
as is the case with Mahakasyapa awaiting the arrival of Maitreya in Kukkutapada. There
are a number of texts mentioning Mahakasyapa’s absorption in a preserving meditative
state, including the 22nd chapter of the Book of Zambasta (in all likelihood, composed in
Khotan), cf. 22.281-282: hamata sSanda rrdtu yande ggaru sarbite kidd mdstd. myario
trmkhanu samaharia Mahakalsavi aste. hamata ggaru kutkutapadu pakutdte Mdtrai balysd.
sthavdrd vyusthahdte samahanina balysd po’ namastd. “The earth itself will split apart and
a very large mountain will rise up. Amid its peaks, Mahakasyapa will be sitting in
meditation. The Buddha Maitreya himself will knock upon Mount Kukkutapada. The
Elder will rise up from meditation. He will worship at the Buddha’s feet.” [Emmerick 1968:
330—333]. With regard to the question whether Mahakasyapa was dead or absorbed in
meditation, various traditions offer different answers, see Tournier 2014: 15.

3. Vajrasena is otherwise once attested as the name of a king ruling in Sravasti, see PW s.v.

80



ANNOTATED TRANSLATION (KHOT.)

called Kukkutarama.* There, in that monastery, there was an Arhat by the
name of Nandamitra. He realized the six extraordinary faculties (abhijiia),
the four states of contemplation (dhyana), [and] eight emancipations
(vimoksa).> He knew the mind of others® within a distance of one hundred
leagues (yojana),” he knew [every sentient being’s] mind up to [that] of ants

(pipilika).®

[Az]

When the time came for the Arhat to pass into complete Nirvana, many
monks then assembled [and] said to the Arhat thus: “Gracious one! When
you pass into complete Nirvana, how long will the Buddha'’s teachings
constantly exist?” The Arhat said to them thus: “[My] brethren! Let go of this

anxiety [that is] to be removed!° When the Buddha had not yet passed into

4. Kukkutarama is the name of a grove near Gaya, see PW s.v. Here, the monastery was
named after the celebrated hermitage in India. As Richard Salomon points out, there was a
custom, especially in Gandhara, of naming monastic institutions after sacred spots in the
homeland of Buddhism, see Salomon 1999: 213; Tarzi/Salomon/Strauch 2015: 151.

5. For the three items, see Mvy 202—209 (abhijiia), 1478-1481 (dhyana), 151-1518 (vimoksa);
and BHSD s.v. abhijia, dhyana, vimoksa.

6. For OKhot. hamdara- see Skjeerve 2004: vol. 2, 361. The difference between hamdara-
and handara- ‘other’ is not quite clear to me. In some cases, they seem to be
interchangeable. For some other occurrences of LKhot. hamdara- used in lieu of OKhot.
handara-, see DKS s.v. handara-.

7. This sentence was neither translated by Leumann nor by Emmerick. The main difficulty
that prevented them from making sense of it is the enigmatic reading sa + ha, which, in
light of the Tib. parallel, should be corrected to sa gampha (~ OKhot. sate ggampha). Here
the phrase is obviously used as “accusative of extent”, see Emmerick 1965: 26, §11.4.

8. For telepathy or mind-reading (adesana) as one of the three miracles (pratiharya)
exhibited by the Buddha, see BHSD s.v. adesana, pratiharya. A similar expression is found
in a passage from the Faji jing / *Dharmasamgitisutra translated by Bodhiruci (early 5th
cent.), where the main topic is about the ten kinds of sovereignty (aisvarya) to be attained
by the Bodhisattva: NAEODEE. = OEAE? ThE 0 F4T #1000 [T761,
17.641a22f.] ‘Again, [the Bodhisattva] attains sovereignty over the mind (citta). Why [is his]
sovereignty over the mind? Because [he] knows the mental activities (cittacarita) even of
mosquitoes, gadflies, and ants.’

9. For the expression kdsca- pass- ‘to let go of or give up anxiety’, cf. Zambasta 5.1b: pusso
passdta handare kasce “Give up utterly other anxieties.” [Emmerick 1968: 9g6—-97]. The term
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complete Nirvana,” he, likewise, entrusted to the sixteen Great Disciples

(mahasravaka) the teachings ($asana) and the gift[s] (dana) of gods, Nagas,

»i2

kings of Jambudvipa (jambudvipesvara),” and faithful patrons (danapati).

kasca- ‘anxiety, grief occurs repeatedly in a context dealing with the perturbation of all
sentient beings who were yearning for the Buddha when the latter was no more in
Jambudvipa, cf. Zambasta 23.24—28: [ham|ggargga harbissi hayirine khana bussd panaste.
panye tterd kasca uysnord samu kho ttye ci mata mide. jiuhana storu uysnora balysu vite
kascdna ysiru paljsargga harbissd hva’'ndd mari a’qye divate yaksa. cu ttd thana cakrama
lini ku sta pada balysu ditandd. ku-m ttussa balysdna daindd bissd nd ysdru bruscate kasca.
Udayani rrundi bihiya atd ysiru nusthura kasca. ati kdde jithdte balysd. nai ne ysird estditu
yindi. myarnio andivdro aste. balysu vite jithdte ani. cvi rrine ssdsje yanindd kascai ju kari nd
vahindd. “All gatherings, pleasures, laughter, jokes had disappeared. The anxiety of every
being was as great as that of one whose mother is dying. Beings were greatly yearning for
the Buddha, anxious. Fiercely tormented were all men, deities residing here, Yaksas.
Because these are the places, spots for walking about, cells where formerly they saw the
Buddha, when they see them without the Buddha, anxiety utterly afflicts their heart. King
Udayana had extraordinary, very fiercely bitter anxiety. Very greatly does he yearn for the
Buddha. His heart cannot endure it. He sits in the midst of the harem. He is yearning for
the Buddha. Whatever services the queens perform for him, his anxiety does not disappear
at all.” [Emmerick 1968: 346—347]. It transpires from this passage that the term has a
specific connotation of mental uneasiness caused by the absence of the Buddha in
Jambudvipa. Therefore, it also makes good sense in the present context where the monks’
apprehension is caused by the imminent disappearance of the Buddha’s teachings. The
Khot. passage finds parallel in the Dasheng zaoxiang gongde jing K Ieif (5 D) fE4L, a
unique text translated by the Khotanese monk Devendraprajia (for the Skt. name of the
monk, see Forte 1979: 289f.) in 691 CE, cf. #XIREKEE—VIH R, R R AR LMK, B
RGO RERSE, AR, wndeACh), e Al RIS P ERR, ERE
T, BEME, MR, AREHIE. BRERETAAEET, FERERK, B
A KA R sEEEEE, BAW L. [T694, 790a24—29] ‘All entertainments and
pleasures had ceased. At that time, sentient beings were lonely, without protector. They all
were sentimentally attached to the Tathagata and overcome with grief, as if their parents
had passed away or their hearts were pierced by arrows. They went together to the groves
and cloisters where the Blessed One had dwelt, but they were empty and there was no
Buddha there, which filled them with even more uncontrollable sadness and longing. At
that time, King Udayana dwells in his palace. Constantly feeling sorrow, he yearns for the
Buddha with admiration. [Therefore,] he is totally indifferent to [the companionship of
his] queens and palace ladies [and the other] enjoyable things.’ Here, the counterpart of
Khot. kasca- is rendered into Chin. by some more or less similar terms.

10. The past perfect form here presupposes a dissimilation of the consonant cluster -vy-:
parinirvye yd < *paranirvye vyi < OKhot. parandrvdte vitd.
11. See SWTF s.v. Jambudvipesva[r](a), Wogihara 1968, s.v. jambudvipesvara.

12. Emmerick obviously juxtaposed “gods, Nagas ...” with the sixteen Elders and considered
both as those who were entrusted with the task of protecting the teachings, cf. “he
entrusted [the maintenance of the Order] to the sixteen Great Hearers and to gods, Nagas,
Jambudvipan kings (and) supporters (and) donors.” [Emmerick/Vorob’éva-Desjatovskaja
1995: 35]. This is not quite plausible in light of the Tib. and Chin. parallels which merely
mention the sixteen Elders as the protectors of the teachings. What is more, the Elders
were also given the responsibility of being worthy recipients of the gifts given by the
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[B1 + C1]

Then the pupils asked: “Gracious teacher! Neither do we know those Elders’
names, nor are we aware of the places where they dwell.”® The Arhat said to
them thus: “I know their names, [and] I recognize their places [of residence].
(1) The first Elder by the name of Pindola-Bharadvaja dwells in
Godana|dvipa], together with a full thousand Arhats, by order of the Buddha

Sakyamuni.* Iworship and pay honor to them! 1000. (2) The second Elder

householders who, in return, accrued a great amount of merits. This process is also called
‘the purification of gifts’ (Skt. daksinavisodhana, Pali dakkhinavisuddhi). It is probably for
this reason that, in an early Khot. adaptation of the present passage in the Book of
Zambasta (i.e., 22.95cd—96), not only the teachings (sasana), but also the faithful
householders (grhastha) were entrusted to the Elders, in the sense that they would deign
to purify their gifts. Therefore, it is not inconceivable that “gods, Nagas ...” in GP are not
syntactically equivalent to “the sixteen Great Disciples”, but rather the possessive
modifiers of the obscure final word of the sentence, i.e., dam, which is interpreted as the
AS of an Indic loanword dana- ‘gift’ and construed together with sasam as the objects to be
entrusted to the Elders. It is notable that, in this case, the loanword is homophonous with
the LKhot. word for ‘grain’, i.e., dam (base *dana-, see Dresden 1955: 458).

In the Khot. version, the range of benefactors who make offerings is extended from
‘faithful householders’ to ‘gods, Nagas, kings of Jambudvipa, and faithful lordly patrons’.

13. Neither Leumann nor Emmerick was able to translate the second half of the sentence
due to their false division of the last few aksaras (cf. paysamnamka ar. ‘recognizers ...[?]').
On closer scrutiny, it turns out that ka should be corrected to ku and those aksaras can
alternatively be divided as paysamnam ku a’ra (< OKhot. a’re, 3P pres. mid. of ah- ‘to sit,
dwell’). For the collocation disa- ... ku ah- ‘the place(s) where ... dwell(s)’, see Zambasta
22.280cd ha ttu diso jsate ku asiri Mahakalsavd aste “... will go off in that [place] where the
Acarya Mahakasyapa will [dwell].”; 23.30b ttu disu daiyi ku astd “one sees the place where
he has [dwelt].” [Emmerick 1968: 330-331, 348—349].

14. As far as the phrase “by order of the Buddha Sakyamuni” is concerned, both Leumann
and Emmerick misread the word parauna as padauna, and thus interpreted the phrase
erroneously, cf. “den Priester Sakyamuni mit dem ersten [= vor allem] —” [Leumann 1920:
167]; “Beginning with the Buddha Sakyamuni ...” [Emmerick/Vorob’éva-Desjatovskaja 1995:
35]. Their misreading resulted in a different analysis of the syntactical structure of the
passage by anchoring the phrase to the following sentence (i.e., “I worship ...”). A parallel

is found in the Tib. version, cf. rdzu ‘phrul gyi stobs kyis tshe byin gyis brlabs te bsrings nas
bcom ldan 'das kyi bkas gnas pa yin no /| [B2: 8-10] ‘Having preserved and prolonged [their]
life through magical power, they [i.e., the sixteen Elders] stay put by order of the Blessed
One’. In light of the Tib. parallel, the phrase should rather be anchored to the preceding
sentence. For this phrase as the ‘ritual kernel’ of this text, see above pp. 29—31.
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by the name of Kanakavatsa dwells in Kashmir, with five® ... So is to be

spoken as [is spoken] to the previous one.® 200.

[B1 + C2]

(3) The third Elder by the name of Kanaka-Bharadvaja dwells in
Purvavideha[dvipa]. 300. (4) The fourth [Elder]| Abhedya dwells in
Uttarakuru[dvipa]. 400. (5) The fifth [Elder]| by the name of Bakkula dwells
here in Jambudvipa. 500.” (6) The sixth [Elder] by the name of Kala dwells
in Sirhhaladvipa. 600. (7) The seventh [Elder| by the name of Bhadra dwells
in Tamravarnikadvipa. 700. (8) The eighth [Elder| by the name of Vajraputra

dwells in Yamunavarnikadvipa.”® 800.”

[B2 + C3]

(9) The ninth [Elder] by the name of Gopaka dwells on Mount

15. According to the Chin. and Tib. versions, the Elder Kanakavatsa has an entourage of
500 or 5 000 Arhats. Therefore, it is not impossible that pamyjim, which might have been
followed by seyau or yseryau, is the last remnant of the number of Arhats in Kanakavatsa’s
retinue, which might have been omitted for the sake of simplicity.

16. For Avari- + 1A ‘to speak to/with’ see Emmerick 1965: 32, §1V.10.(d)—(f). cf. SGS: 315,
§150.(ii).

17. With regard to the places of residence of the Elders (4) & (5), the Khot. version agrees
with the Chin., as opposed to the two Tib. lists:

Khot. Chin. Tib. Tib. altern.
(4) Uttarakurudvipa | Uttarakurudvipa Jambudvipa Himalaya
(5) Jambudvipa Jambudvipa Uttarakurudvipa | Uttarakurudvipa

18. The toponym yamuna(varnika)dvipa is otherwise only attested in the alternate list in
Tibetan liturgies (see below p. 133), in which, however, the dwelling places of the Elders
(6)—(8) seem to have been shuffled, as it were:

(6) (7) (8)
Khot. Sirhhaladvipa Tamravarnikadvipa Yamunavarnikadvipa
Tib. altern. Tamradvipa Yamunadvipa Sirhhaladvipa
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Gandhamadana. goo. (10) The tenth [Elder] Rahula dwells among the
Thirty-three [gods] (trayastrims$a), [a location] which is the pure
resting-place for him, the god Sakra.”” 1000. (11) The eleventh [Elder]
Panthaka dwells in Prabhamkaradvipa.* 1100. (12) The twelfth [Elder]
Nagasena dwells on Mount Kailasa.” 1200. (13) The thirteenth [Elder]
Amgila dwells on Mount Grdhrakita. 1 300. (14) The fourteenth [Elder]

Vanavasa® dwells on Mount Rsi.”® 1 400.

19. Neither Leumann nor Emmerick was able to read the second half of the sentence
correctly, cf. Srivaskanakri jasti samkhar[amd] “in des Gottes Srivatsanakha Garten”
[Leumann 1920: 167]; “in the monastery of the god Srivatsanakha”
[Emmerick/Vorob’éva-Desjatovskaja 1995: 35]. On closer scrutiny, three of the first four
aksaras are to be corrected (s$ri - cvi, ska - sva, na - sa), and the second half turns out to
be a relative clause introduced by cv-i.

The relative clause unknown in any other version is apparently a Khot. addition which
is meant to clarify the Skt. term ¢rayastrimsa for the intended audience in Khotan. It is
well known that the Thirty-three gods are governed by Sakra (Indra), who sits either under
the paricchattaka tree or in the divine hall sudharma or in the palace vajjayanta, see Kirfel
1920: 196f. Yet, it is unknown elsewhere that their abode perched atop Mount Sumeru is
also referred to as the samgharama (Khot. samkharam) of Sakra. This is an uncommon use
of the term samgharama, which, in a Buddhist context, usually designates monasteries or
temples where Buddhist monks dwell. Viewed from the context, it may well have been the
result of an interpretatio Khotanica, in other words, an attempt at reading into the text
some ideas entrenched in Khotan so as to make the Skt. term somehow comprehensible to
local believers, who were not quite familiar with Indian Buddhist cosmography but had an
idea of the Buddha and his disciples dwelling in a communal resting-place. The same idea
may well have been transferred to Sakra and his retinue abiding in the realm of the
Thirty-three gods, which was also conceived of as something of a samgharama.

20. The toponym prabhamkaradvipa is exclusive to the Khot. version, in which the
dwelling places of the Elders (10) & (11) seem to be exchanged. All the other versions give
Trayastrimsa as Panthaka’s place of residence, while accommodating Rahula in
Priyangudvipa. Should it be the case, it is not impossible to derive prabhamkara- from Skt.
priyangu- through a hypothetical process of Sanskritization (e.g. MInd. [eastern?]
*pi[v]amgu > Gandh. *prav|[h]ago > prabhamkar-). For the sound changes -y- > -v- and
Gandh. -bh- > -v(h)- [-B-/, see von Hintiber 2001: 175, §214 and 161ff., §191.

21. Otherwise only attested in the alternate list in Tibetan, where it is, however, the
dwelling place of the Elder Angaja (i.e., the counterpart of Amgila [13] in the Khot.
version). In the Chin. and the Tib. versions, Mt. Kailasa is not mentioned, while its place is
taken by Mt. Pandava or Mt. Vipulaparsva.

22. It is noteworthy that the tradent obviously confused this Elder as the famous
Sana(ka)vasin (see BHSD s.v. Sanakavasin). The latter was known as Senevaka in the Khot.
Asokavadana, see Dragoni 2014: 82, s.v. §enevaka-. This error is to be corrected in light of
other attestions of this Elder’s name, which unanimously point to Vanavasa/in.

23. The Rsi-mountain (aka Mt. Usira) is not mentioned in the Chin. and Tib. versions, but
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[B2 + C4]

(15) The fifteenth [Elder] Asoka* dwells on Mount Mahapandara.” 1500.
(16) The sixteenth [Elder] Cudapanthaka dwells on Mount Vaideha, with full
sixteen hundreds of Arhats, at the command of the Buddha Sakyamuni.*® I

worship and pay honor to all of them! 1 600.

occurs in the alternate list in Tibetan, where it is assigned to the Elder Ajita (i.e., the
counterpart of ASoka [15] in the Khot. version) not Vanavasa/in. In all the other versions,
including the alternate list, the dwelling place of Vanavasa/in is given as Mt. Vaihara, to
which the Cave Saptaparni belongs, or Mt. Vaideha(ka), which is assigned to
Cuadapanthaka (16) in the Khot. version. It is thus not unlikely that Rsi-mountain here
takes the place of Mt. Yugamdhara, which is attested as the dwelling place of
Cudapanthaka in both the Chin. and the Tib. versions.

24. Except in Khotan, the name of this Elder was only known as Ajita in China and Tibet
(also among the Khotanese-speaking people in Dunhuang!). The Khot. variant must have
come into being quite early, since it is already attested in the Book of Zambasta.
Phonologically, a fusion of both names could have taken place in Gandhari, cf. Skt. gjita- >
Gandh. ayida- (sg. nom. *ayi[d]o or contracted *ayo) and Skt. asoka- > Gandh. aso(ga)- (cf.
Late Khot. as@’); for Gandh. y > § /z/ see von Hiniiber 2001: 174, §213.

25. This reading is tentative, and such a mountain is unknown elsewhere. It is possible to
consider it identifiable with Mt. Pandava, which is mentioned as the dwelling place of
Nagasena (12) in the Chin. and the Tib. versions. But further evidence is lacking.

26. For the error committed by Leumann and Emmerick who misread padauya for
parauya, see the similar one pointed out above (p. 83, fn. 14). For this phrase as the ‘ritual
kernel’ of the present text, see above pp. 29—31.
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Glossary

The glossary contains all references to occurrences of all words in SI 1929.

References are given by both line number in the transcription and section letter +
line number in the reconstruction of the text.

The headings reflect, as far as possible, the Late Khotanese spellings of SI 1929.
When multiple spellings are available, priority is given to the most archaic one. If a
word is attested also in Old Khotanese or in a more archaic Late Khotanese spelling,

counterparts are given in brackets in order to facilitate future lexicographical work.

In the case of Indian loanwords and proper names, references to their counterparts
in Indic and forms differently adapted into Khotanese are also given in brackets.

Critical signs are used in the glossary but occurrences containing supplements or

emendations by the editor are marked with an asterisk (*). Words and aksaras
removed by the editor are not taken into account. The following abbreviations of

grammatical terms are used:

A accusative f feminine GD  gentive-dative
IA  instrumental-ablative L locative m masculine

N nominative nt  neuter P plural

S singular A% vocative

a- : vya- (OKhot. a- : vita-) vb. ‘to be”:
3S pres. mid. (as)td 8/[B2+C3: 2]; 3Sm
pf. intr. vye 1/[Ax: 2], 2/[A1: 3, 4].
amgila- (< Skt. ?) ‘name of an Elder”
NS amgdild 8/[B2+C3: 4].

abhija- (< Pkt. < Skt. abhedya-; cf. Pali
abhéjja-, Gandh. abheja-) ‘name of an
Elder’: NS abhiji 6/[B1+C2:1].
abhijiia- (= OKhot.) subst.
‘extraordinary faculty (five or six in
number): NAP abhijiii 2/[Ax: 4]. CL.
BHSD s.v. abhijia.

aysa (OKhot. aysu) 1S pers. pron.T"
GD encl. -m1/[A1:1]; N aysum (-d +
-um) 4/[B1+Czr: 2], 5/[B1+C1: 4], aysd
10/[B2+C4: 3].

aysmua- (= OKhot.) subst. ‘mind’: AS
aysmii 2/[A1: 5, 6]. For the new
etymology (< Iran. *Hadza-miHua, lit. ‘what
drives actions’), see Maggi 2016: 64—87.
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arahamda- (= OKhot. < Skt.
arhant-/arhat-) ‘Arhat’: NS GDS
arahamdi 2/[A1: 4], 2—3/[A2:1], 3/[A2:
2], ; NS arahamdum (-i + -um) 3/[Az2:
3], 4/[B1+Cz1: 2]; IAP arahamdyau
5/[B1+C1: 4], 10/[B2+C4: 2].

asauka- (< Skt. aSoka-) ‘name of an
Elder’: NS asauki 9/[B2+C4:1].

ah-: asta- (= OKhot.) vb. ‘to sit,
remain’: 3S pres. mid. asti/astd
5/[B1+C1: 3, 5], 6/[B1+C2:1, 2, 3],
7/[B1+Cz2: 3, 4][B2+C3:1], 8/[B2+C3: 2,
3], 9/[B2+C3: 4, 5][B2+C4:1], 9—
10/[B2+C4: 2]; 3P pres. mid. a’ra
4/[B1+C1: 2].

u (= OKhot.) conj. ‘and’: 4/[A2: 5].
uttari- (= OKhot. uttarava- <
*uttarauva- < Pkt. *uttara[y]iira- <
Skt. uttarakuru-; cf. Sogd. ‘wt'nwr <
MChin. **jut-tan-yjwat & Bjk/Fl <
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*uttan’[y]ur’- < Pkt. *uttara[y]iira- for the
dissimilation: -r r- > —r_v—/—n_r—) ‘name of
a Dvipa in the north, one of the four
Buddhist continents’: LS uttaru
6/[B1+C2: 1]. Following MacKenzie 1976:
55, Provasi 2012: 264, §59 derives both
Sogd. ‘wt'nwr and MChin. B EE
ultimately from Skt. *Uttaravati, which is,
however, never attested as a byname of
Uttarakuru. This hypothesis is thus
untenable. Cf. Prolexis: 26f.; De Chiara 2013:
171, 2014: 171.

usaya- (< Gandh. < Skt. rsaya-; cf.
Gandh. usavha- : Skt. rsabha): ‘name of a
mountain in Magadha (Skt. rsigiri)”:
GDS usayd 9/[B2+C3: 5].

uspurra- (= OKhot.) adj. ‘complete’”:
IAP uspurryau 5/[B1+Cz: 4],
10/[B2+C4: 2].

audi (OKhot. odi/od&, LKhot.
auda/auda) prep./postp. + GD ‘up to,
until’: audi ... vi buri 2/[A1: 5].
kanaka- (< Skt. kanaka-) ‘name of an
Elder’: kanaka- 6/[B1+Cz2:1].
kanakavatsa- (< Skt. id.) ‘name of an
Elder’: NS kanakavatsi 5/[B1+Cz: 5].
kasmira- (< Skt. id.; cf. OKhot.
kaspéra- < Gandh. kaspira-) ‘the
country Kashmir’: LS kasmiri
5/[B1+C1: 5]. Cf. Prolexis: 44f.

ka (OKhot. kii/ku) conj. ‘when, if, so
that’: ka 2/[A2:1].

*kada- (< Skt. kalika-) ‘name of an
Elder’: NS kadi 6/[B1+Cz: 2].

kasca- (= OKhot.) subst. ‘sorrow,
grief: AS kasca 3/[Az2: 4].

ku (= OKhot.) rel. pron. ‘where”:

disa ... ku ara 4/[B1+C1: 2].
kukkutarama- (< Skt. id.) ‘name of a
monastery’: kukk(u)t(a)ram(a) 1/[Ax:
3.

kailasa- (< Skt. id.) ‘name of a
mountain in the Himalaya range (i.e.,
Mt. Kailash in present-day Tibet)":

GDS kailasd 8/[B2+Cs: 3].

ksa- (OKhot. ksédsa’-/ksdta’-) card.
num. ‘six’: NA ksa 2/[A1: 4].

ksasama- (= OKhot.) ord. num.
‘sixteenth’: NSm ksasam 9/[B2+C4:1].

ksasd-se- (= OKhot.) card. num. 16
hundred, i.e., 1 600": IAP ksasdseyau
10/[B2+C4: 2].

ksasu- (= OKhot.) card. num. ‘sixteen’:
GD ksase 4/[Az2: 5].

ksira- (= OKhot.) subst. ‘country’: LS
ksira1/[Ax: 2, 3].

ksema- (OKhot. ksei'ma-) ord. num.
‘sixth’: NSm ksemi 6/[B1+C2: 2].

khu (OKhot. kho) conj. ‘as, when, so
that’: khu 1/[A1:1], 3/[A2: 2, 4],
6/[B1+C1: 6]; khvi (-u + -i) 1/[A1: 2].
gamdhamayana- (< Pkt. < Skt.
gandhamadana-; cf. LKhot.
gamdhamaya- [Sudh]) ‘name of a
mountain to the east of Meru,
renowned for its fragrant forests’:
GDS ga(m)dhamayam 7/[B2+C3:1].
gampha- (= OKhot.) subst. league’, tr.
Skt. yojana- = Tib. dpag tshad [Sgh,
Suv]: NAP gampha 2/[A1: 5].

gara- (OKhot. ggara-) subst.
‘mountain’: GDS gard/gari 7/[B2+C3:
1], 8/[B2+C3: 3], 9/[B2+C3: 4,
5][B2+C4:1, 2].

grdhakula- (< Pkt. < Skt. grdhrakita-;
cf. OKhot. grddhakuata-, LKhot.
grradhakita-, gridhakata-) ‘name of a
mountain near Rajagrha’: GDS
grdhakiili 8—9/[B2+C3: 4]. Prob. not
through Gandbh. grijaiide, Hybrid Skt.
ghrijakata- [Tarzi/Salomon/Strauch 2015:
159f.]; for Skt. kata- > Khot. kila- cf.
ratnakala-.

gaupaka- (< Skt. gopaka-) ‘name of
an Elder: NS gaupaki 7/[B2+C3:1].
gauyamna- (< Pkt. < Skt.
[apara]godaniya-; cf. Pali goyana-)
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‘name of a Dvipa in the west, one of
the four Buddhist continents’: LS
gauyamni 5/[B1+C1: 3].

cirva (OKhot. cerd va) interrog. ‘how
(long), quant’’, contracted with the
particle va (see below): 3/[Az2: 2]. Cf.
DKS s.v. cera-: N 165.43—4 khu thu paranirvi
cirva dari baysunii sasam hamrasti sti ‘when
you have ceased (entered parinirvana-),
how long is the Buddhaic teaching to
continue?’. tr. H.W. Bailey.

cu (= OKhot.) rel./interr./indef. pron.:
cvi (-u + -1) 8/[B2+C3: 2].

cudapamthaa- (< Skt. cidapanthaka-)

‘name of an Elder’: NS ciadapamthai
9/[B2+C4:1].

jambviya- (OKhot. jambutiya- <
jambutiva- [Prolexis: 88] < Pkt. < Skt.
jambudvipa-; cf. Gandh. ja[m]budiva-)
‘Jambudvipa, one of the four
Buddhist continents’: LS jambviya
6/[B1+C2: 2].

jambviyaa- (= OKhot.; cf. LKhot.
jambvr'yaa-) adj. ‘belonging to
Jambudvipa, dwelling in Jambudvipa’
GDPm jambviyam 4/[Az2: 5]. Cf. Suffixe
2.B.12; for a comparison with jambvivia-
(with suffix -ia, only OKhot.) see Suffixe
14.B.12.

jasta- (OKhot. gyasta-) subst. ‘god,
lord’: NS jastd 1/[A1:1]; GDS jasti
8/[B2+C3: 2]; GDP jastam 4/[A2: 5].
jsam (OKhot. jsana-, pres. pt. of jsa-
‘to go’) particle: 3/[Az2: 4]. Cf. tti
below.

tta adv. ‘so, thus” ttam (-a + -m) 1/[Ax:
1]; ta 3/[A2: 2], tta 3/[A2: 3], 4/[B1+C1:
2], 6/[B1+C1: 6].
ttamravarnikadvipa- (< Skt.
tamravarnikadvipa-; cf. Skt. tamraparni-,
Pkt. tambapa|m]ni-, Gk. taprobdné ‘Sri
Lanka’) ‘ambiguous place name,
possibly the region along the
present-day Tambraparni River in
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Southeast India’: LS
ttamravarnikadvipi 7/[B1+Cz2: 3].

tt1 (OKhot. ttlyd) conj. ‘then’: tti 3/[Az2:
1], 4/[B1+C1:1]; in the phrase ttijsam
‘and, as well as; also, likewise’: 3/[Az:
4]. Cf. De Chiara 2013: 180.

tcahaura- (= OKhot.) card. num.
‘four’: NA 2/[A1: 4].

tcahaulasama- (= OKhot.) ord. num.
‘fourteenth’: NS tcahaulasam
9/[B2+Cs: 4].

tcurama- (= OKhot,; cf. LKhot.
tcurama-) ord. num. ‘fourth’: NSm
tcuram 6/[B1+C2:1].

ttrayastrimsa- (< Skt. trayastrimsa-)
‘designation of 33 Devas inhabiting
the realm of desire (kamavacara): LP
ttrayastrimsva 8/[B2+Cs: 2].

thu (= OKhot., LKhot. tha, tha) 1S
pers. pron. ‘you’: N thu 3/[Az2: 2].
dasama- (= OKhot.) ord. num. ‘tenth”:
NSm dasami 7/[B2+C3:1].

dana- (< Skt. dana-) subst. ‘gift: AS
dam 4/[Az2: 6].

danava- (OKhot. danavata- < Skt.
danapati-) subst. ‘donor, patron’:
GDP damnavam danavam 4/[A2: 6].
For Indo-Iranian (loan)words ending in
-pati transferred to the a-stems in Khot., cf.
sainava- < Skt. senapati, spata- <*spadapati,
sthamnava- < Skt. sthanapati, pharsavata- <
*-pati [LKhot. pharsava-/pharsa-; see
Studies 11I: 102f.] etc.; see Dresden 1955: 409,
§4.A.a.8.

dari (OKhot. daru) invar. ‘(for) long”
3/[Az2:3].

disa- (= OKhot. < Skt. id.) subst.
‘direction, place” AS disa 4/[B1+Cz: 2],
disam (-a + -m) 5/[B1+C1: 2].

dida- (OKhot. ddd[d]a-) ord. num.
‘third’: NSm didi 6/[B1+Cz2:1].
draisama- (OKhot. drraisama-) ord.
num. ‘thirteenth’: NSm draisam
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8/[B2+C3: 4].

dvasama- (= OKhot.) ord. num.
‘twelfth’: NSm dvasam 8/[B2+C3: 3].
dhyana- (< Skt. id.) subst. ‘meditation
or contemplation (normally four in
number): NAP dhyana 2/[Ax: 4]. Cf.
BHSD s.v. dhyana.

namdamitra- (< Skt. id.) ‘name of an
Arhat’: NAS namdamitr 2/[A1: 4][A2:
1].

namas- : namasya- (OKhot. namas- :
namasita-) vb. ‘to worship’: 1S pres.
act. namastum 5/[B1+C1: 5], 10/[B2+C4:
3]-

na-ra (OKhot. na-ro/ru) ‘not yet, as
opposed to LKhot. ni/ne ra (OKhot.
ne 11o) ‘no longer” 3/[Az2: 4]. Cf.
Studies I: 59f.

nagasena- (< Skt. id.) ‘name of an
Elder’: NS nagasem 8/[B2+C3: 3].
nata- (OKhot. nata-/nag[g]a- < Skt.
naga-) subst. ‘Naga, a mythical semi-
divine race’: GDP natam 4/[A2: 5].
naman- (= OKhot.) subst. ‘name’:
NAS nama 1/[Ax: 2], 2/[Ax: 3, 4],
4/[B1+C1:1, 2], 5/[B1+C1: 3, 5], 6/[B1+
C2:1, 2], 7/[B1+Cz2: 3, 4][B2+C3:1].
ni/ne (= OKhot.) neg. ‘not’: 4/[B1+C1:
1].

nauma- (= OKhot.) ord. num. ‘ninth:
NSm naumd 7/[B2+C3:1].

pamjsa- (= OKhot.) card. num. ‘five”:
GD pamjim (cf. OKhot. pamjinu)
5/[B1+C1: 5].

pamjsiusama- (= OKhot.) ord. num.
‘fifteenth’: NSm pamyjsiisam 9/[B2+Cg:
1].

pamthaa- (< Skt. panthaka-) ‘name of
an Elder: NS pamthai 8/[B2+C3: 3].
padajsia- (OKhot. padamyjsia-) adj.
‘former’: IASm padajsye 6/[B1+C1: 6].
padauysa- (= OKhot.) adj. ‘first: NSm
padauysd 5/[B1+C1: 3].
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paysam- : paysamda- (= OKhot.) vb.
‘to recognize’: 3Sm pf. tr. paysamdi
2/[A1: 5, 6], 1P pres. act. paysamnam
4/[B1+Ca: 2], 1S pres. act. paysamnim
5/[B1+Cu: 3].

paranirv- : paranirvya- (OKhot.
paranirv- : paranirvrta-/paranirvéta-)
vb. ‘to attain complete Nirvana’: 25
pres. act. paranirvi 3/[A2: 2]; 3Sm
past pf. tr. paranirvye yd 3/[A2: 4].
parinirvana- (< Skt. id.) subst.
‘complete Nirvana’: NS parinirvam
3/[A2:1].

parau- (= OKhot.) subst. ‘order,
rescript’: IAS parauna 5/[B1+Cz: 4]; LS
parauya 10/[B2+C4: 3]. Cf. Sgh 43.7
balysi parauya (tr. Skt. jina-sasane).

pars- : parrya- (OKhot. pars-:
parrita-) vb. ‘to pass, elapse’: 3Pm pf.
intr. parrye 1/[Ax: 2].

pas- : pasa- (OKhot. pass- : passata-)
vb. ‘to let go, release’: 2P imper. act.
pasya 3/[Az2: 4].

pimdaula- (< Skt. pindola-) ‘name of
an Elder’: pimdaula- 5/[B1+C1: 3].
pisaa- (= OKhot.) subst. ‘teacher’: VS
pisa 4/[Bi+Ci:1].

puls- : brasta- (= OKhot.) vb. ‘to ask”:
3Pm pf. tr. brastamdi 4/[B1+Ci:1].
purvadvi- (OKhot. purvati- < Pkt.
*purvade[h]a- < Skt. purvavideha-; cf.
MChin. *pjut-ba-dej 4542 < Pkt.
*purvade[h]a- attesting to the loss of -vi-)
‘name of a Dvipa in the east, one of
the four Buddhist continents’: LS
purvadvi 6/[B1+C2:1]. Compared with
its OKhot. counterpart, the form has
apparently undergone some kind of
Sanskritization (e.g. purva- > purva-; -ti/-d1 >
-dvi, perhaps in analogy to Khot. diva- : Skt.
dvipa-). Cf. Prolexis: 199.

putha- (= OKhot.) ord. num. ‘fifth’:
NSm pithi 6/[B1+Cz: 2].

pyus- : pyusta- (= OKhot.) vb. ‘to
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hear’: ppp. 3Snt pyustd 1/[A1:1].
prabhamkaradvipa- (< Skt. id.)
‘name of a Dvipa which is otherwise
unknown; for Skt. prabhamkara- see
BHSD s.v.: LS prabhamkaradvipi
8/[B2+Cs: 3].

pharaka- (= OKhot.) adj. ‘much,
many’: NPm pharaka 3/[A2:1].
bakkula- (< Skt. bak[k]ula-; cf. Tib. ba
ku la) ‘name of an Elder: NSm
bakkuld 6/[B1+Cz2: 2].

ba’ysa- (OKhot. balysa-) ‘Buddha’: NS
ba’ysd 1/[A1:1], baysd 3/[Az2: 4]; GDS
baysd 5/[B1+C1: 4], 10/[B2+C4: 2].
baysuiia- (OKhot. balysiifia-) adj.
‘Buddha-, pertaining to a Buddha:
NSm baysumfii 3/[A2: 3]. Cf. Suffixe
26.C.13.

bada- (= OKhot.) subst. ‘time’: NAS
badii/[Ax: 2], 3/[A2:1].

bista- (= OKhot.) subst. ‘disciple,
pupil’: NP bisti 4/[B1+Cu: 1]. Cf. Prolexis:
244; Studies 11: 109f.

bisa- (OKhot. bissa-) pron./adj. ‘all’:
GDP bisum 10/[B2+Ca: 3].

bud- : busta- (= OKhot.) vb. ‘to
perceive, know’: 3Sm pf. intr. busti
2/[Ax: 4]; 1P pres. mid. bvamam
4/[B1+C1:1]; 1S pres. mid. bve
4/[B1+Cr: 2].

buri (OKhot. buro/buru, LKhot. buri)
postp. and participle of
indefiniteness: audi ... vi buri 2/[ A1
5]-

bratar- (= OKhot.) subst. ‘brother’: VP
brataryau 3/[A2: 3].

bhadra- (< Skt. id.) ‘name of an Elder
NS bhady 7/[B1+Cz2: 3].

bharadvaja- (< Skt. id.) ‘clan name of
two Elders’: NS bharadvaji 5/[B1+Cu:
3], 6/[B1+C2:1].

mara (OKhot. mara[ta]; cf. LKhot. ma)
invar. ‘here’: 6/[B1+C2: 2].
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mahaparinirvana- (< Skt. id.; cf. LKhot.
mihaparinirvam) subst. ‘great,
complete Nirvana’: AS
mahaparinirvani 1/[Ax:1].
*mahapamdara- (< Skt.
mahapandara-) ‘name of a mountain
whose location is unclear’: GDS
ma(ha)pa(m)dari 9/[B2+C4:1].
mahasavaa- (= OKhot. < Pkt. < Skt.
mahasravaka-; cf. Gandh. savaka-/
sava[g]a-) subst. ‘great disciple’: GDP
mahasava 4/[Az: 5].

midan- (OKhot. mé[s]dan-) adj.
‘bounteous, gracious’: VSm midamni
(OKhot. médana) 3/[Az2: 2], 4/[B1+C1:
1]. Cf. SGS: 338f., Studies I11: 124, s.v. mide,
mi(s)dan-, and Dresden 1955: 4009,
§4.A.a.10.

mujaka- (OKhot. mumjaka-) subst.
‘ant’: GDP mujakam 2/[Ax: 5].

muhu (= OKhot.) 1P pers. pron. ‘we’:
N muhu 4/[B1+C1:1].

yan- : yuda- (= OKhot.) vb. ‘to do™:
3Sm pf. tr. samavajd yudd 1/[A1:1].
yamunavarnikadvipa- (< Skt. id. =
yamunadvipa-) ‘ambiguous place
name, possibly the region along the
present-day Jumna River in North
India’: LS yamunavarnikadvipi
7/[B1+Cz: 4].

ysini- (OKhot. ysiniya-/ysinita-; cf.
Sogd. zynyh, TochAB senik, Niya-Pkt.
jheniga-; for Khotan-Skt. ysenikam
see Skjeerve 1991: 281ff.) adv.
‘entrusted to, under the care of
(often in the syntagm with haur- :
hauda- [see below]): ysini hauda
4/[Az2:5].

ysara- (= OKhot.) card. num.
‘thousand’: IA yseryau 5/[B1+C1: 4].
rramd- (OKhot. rrund-) subst. ‘king”:
NS rre 1/A1, GDP rramdam 4/[A2: 5].
rahula- (< Skt.) name of an Elder’: NS
rahuli 7-8/[B2+C3:1].
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rv-: ? (OKhot. rrv-: ?) vb. ‘to remove’:
ASt pt. nec. Il rveria (OKhot. rrvarii
[Zambasta 7.33]) 3/[A2:3]. —fore:a
see Dresden 1955: 406, §2.2.(8).

vajraputra- (< Skt. id.) name of an
Elder’: NS vajraputr 7/[B1+Cz2: 4].
vajrasena- (< Skt. id.) ‘name of a king
NS vajrasem 1/[Ax: 2].

van- : ? (= OKhot.) vb. ‘to honor’: 1S
pres. act. vanim 5/[B1+C1: 5],
10/[B2+C4: 3].

vara (OKhot. vara[ta]; cf. LKhot. va)
adv. ‘there’:1/[A1: 2], 2/[A1: 3].

vasuj- : vasva- (OKhot. vasij- :
vasuta-) verb. ‘to purify’: NS vasva
8/[B2+Cs: 2].

va (= OKhot.) particle, usually second
word of a clause: tt7 (va) 3/[A2:1].

*vanavasa- (< Skt. vanavasa-; cf. Khot.
vanava[y]sa-) name of an Elder: NS
vanavasd 9/[B2+C3: 4].

vimauksa- (< Skt. vimoksa-) subst.
‘emancipation (three or eight in
number)’: NAP vimauksa 2/[A1: 5]. Cf.
BHSD s.v. vimoksa.

vi (OKhot. vird, LKhot. vira/viri):
postp. + GD/A ‘upon, to’: 2/[A1: 5],
7/[B2+C3:1], 8/[B2+C3: 3], 9/[B2+C3:
4, 5][B2+C4:1, 2].

vaideha- (< Skt. vaideha[ka]-) ‘name
of a mountain’: GDS vaidehi
9/[B2+C4: 2].

sakra- (< Skt. id.) ‘name of Indra’:
GDS sakri 8/[B2+Cs: 2].

sacamuna- (OKhot. §[$]akyamuna- <
Skt. $akyamuni-) ‘the Gautama
Buddha’: GDS $acamuni 5/, 10/.
sasana- (OKhot. $sasana- < Pkt. < Skt.
sasana-; cf. Gandh. éés’ana—/s’ééana—) subst.
‘teaching’: NAS sasam 3/[A2: 3],
sa(sam) 3/[Az2: 4].

$adasama- (OKhot. *$$undasama-)
ord. num. ‘eleventh’: NSm sidasa(m)
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8/[B2+Cs: 2].

$ya- (OKhot. §éta-; cf. LKhot. $a™-) ord.
num. ‘second’: NSm $ye 5/[B1+Cz: 5].
sa- (= OKhot.) dem. pron. ‘this, that’
ASm ttu1/[A1: 2]; GDSm ttye 2/[A2:1],
3/[Az2: 2]; LSm ttifia 1/[Ax: 3], 2/[A1: 3];
ASftva 3/[Az: 3].

sada- (OKhot. ssadda- < Pkt. < Skt.
sraddha-; cf. Gandh. sadha-) adj.
‘faithful’: GDP sadam 4/[Az2: 5].
samana- (= OKhot. < Pkt. < Skt.
sramana-; cf. Gandh. samana-, TochA
samam, TochB samane; for MChin.
*s'ae-m"on ¥V [, see Karashima 2016: 108ff.)
subst. ‘monk, ascetic’: NP samana
3/[A2:2].

sa’- (OKhot. sidta-) dem. pron. and adj.
with near deixis: GDPm ttyam
4/[B1+Cr:1].

st- : sta-/sta- (OKhot. st-:
stata-/stata-/stuta-) vb. ‘to stand, be
(verbum existentiae)’: 3S pres. mid.
sti 3/[A2: 3].

sa- (OKhot. sata-) card. num.
‘hundred’: NA sa 2/[A1: 5].

samkharama- (= OKhot. < Central
Asian language < Skt. sangharama-; cf.
TochA sankram, TochB sankram, Sogd.
snkr'm) subst. ‘resting place for a
company (of monks or deities)’: NS
samkharam 2/[A1: 3], 8/[B2+C3: 2]; LS
samkherma 2/[A1: 3].

samahana- (= OKhot. < Pkt. < Skt.
samadhana-; cf. LKhot. simaham) subst.
‘absorption, meditation’: AS
samahanii/[A1:1].

samavaj- : samavaja- (OKhot.
samavaj- : samavajita- < Pkt. < Skt.
sam-é-pad-ya-; cf. LKhot. samavaj-,
simava$[']-) vb. ‘to fall into any state or
condition, attain to’: ppp. AS
samavaji 1/[A1:1].

salii- (=OKhot.) subst. ‘year’: NAP sali
1/[A1: 2]. For the etymology < *sard-i-ki-,
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see Sims-Williams 1990: 291f.

sarastra- (< Skt. saurastra-) adj.
‘belonging to Surastra, a country in
Northwest India (i.e., present-day
Surat)’: LSm surastrd 1/[Ax: 2].
semkhaladvipa- (< Skt.
simhaladvipa-) ‘the island of Sri
Lanka’: LS semkhaladvipi 6/[B1+Cz2:
3]-

sthira- (= OKhot. < Pkt. < Skt.
sthavira-; cf. Gandh. sthaira—/thera—)
subst. ‘elder’: NS sthiri 5/[B1+C1: 3, 5],
6/[B1+Cz2:1], ; GDP sthira 4/[B1+Ci:1].
hamgris- : hamgriya- (= OKhot.) vb.
‘to assemble’: 3Pm pf. intr. hamgriya
3/[Az2:2].

hamtsa (= OKhot.) postp. + IA
‘together (with)”: 5/[B1+C1: 4].
hamdara- adj. ‘other’: GDP
hamdaram 2/[Ax: 5].

hadi (OKhot. hade) conj. ‘but,
however’: hadi 2/[A2:1].

hamrasti (OKhot. hamarrastu/hamu
rrastu; cf. LKhot. hamrrasta) adv. ‘always,
perpetually’: 3/[A2: 3]. Cf. SGS: 243,
§23.(iii) and Prolexis: 388f.

hasta- (= OKhot.) card. num. ‘eight”:
NA 2/[A1: 4].

hastama- (= OKhot.) ord. num.
‘eighth’: NSm hastam 7/[B1+Cz2: 4].
ha (= OKhot.) directional particle,
away from the subject: bisum ha
aysd ... 10/[B2+C4: 3].

him- : himya- (OKhot. ham- :
hdmaita-) vb. ‘to be, become’: 3Sm pf.
intr. himye 3/[A2:1].

haudama- (= OKhot.) ord. num.
‘seventh’: NSm haudami 7/[B1+Cz2: 3].
haur- : hauda- (= OKhot.) vb. ‘to give’,
in the phrase ysini haur- ‘to entrust’
(tr. Skt. pari-ind- ‘to present, hand
over’, see DKS s.v. ysinita-): 3Sm pf. tr.
hauda 4/[A2: 5].
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hvaii- : hva- (OKhot. hvan- : hvata-)
vb. ‘to speak, say”: 3Sm pf. tr. Ave
3/[A2: 3], 4/[B1+C1: 2]; 3Pm pf. tr.
hvadi 3/[A2: 2]; NSm pt. nec. III
hveriai (= OKhot. hvariai) 6/[B1+Cz1: 6]
— for e : @ see Dresden 1955: 406, §2.2.(8).
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The present chapter consists of a critical edition of the Tibetan translation of
the Nandimitravadana on the basis of the eight versions that are available to
me. In compiling this edition my aim is, first and foremost, to lay a solid
foundation for historical inferences with regard to the idea of the Arhat cult
and its development. The vast majority of previous studies to date, as
mentioned above, have relied upon the Chinese translation by Xuanzang,
best known through the classic French translation by Lévi and Chavannes.'
But the Chinese version is by no means ‘the’ Nandimitravadana, since it
differs significantly from its Tibetan counterpart, as even a quick skim
through the annotated translation below may suffice to demonstrate. In
order to do full justice to the historicity and complexity of the tradition,
within which such a text as the Nandimitravadana is transmitted, a reliable
edition of the Tibetan translation is indispensable, insofar as it provides us
with the only complete version, apart from the Chinese, available so far. This
will therefore provide a point of reference with which the Chinese text
should be meticulously compared if any serious argument concerning ‘the’
Nandimitravadana can be attempted at all.

On the other hand, I also hope that the present work would shed some new
light on the genealogical relationships between the various utilized versions
— some of which did not see daylight until quite recently — and on the sound
methods for editing texts from the Tibetan Buddhist canon. For long in the
history of modern Buddhist Studies, scholars working with canonical texts in
Tibetan contented themselves with utilizing whichever versions they could
find, sometimes only one, but usually collating two or three, if possible. This
was also the case with the only modern attempt at editing the Tibetan
Nandimitravadana, that of Hakamaya Noriaki,” who has only utilized the
Derge and Peking Tanjurs, two versions which have modern reprints and thus
are the most accessible. In this case, the choice of edition is inevitably
arbitrary, and both the reconstruction of the Tibetan text and the resolution
of individual textual problems can hardly be conducted in a historically
justified and philologically informed manner. Since the late 1970s, pioneering
scholars, such as Helmut Eimer and Paul Harrison (to name but two), have
started unraveling the complex history of the Kanjurs, making use of further
editions that had come to light at a relatively recent date. Thanks to their
meritorious endeavor, the state of our knowledge has significantly improved,?

1. See Lévi/Chavannes 1916.
2. See Hakamaya 2007.

3. For a concise introduction to the main results achieved by about more than one decade
of scholarly endeavors, which represented the state of the art in the mid-1990s, see
Harrison 1996: 70—94.
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and the aforementioned heuristic approach so often adopted by scholars of
the old days, who were wont to work with the Derge and/or Peking alone, can
no longer be maintained. This new picture is now further complicated by
some manuscript (proto-)Kanjurs* discovered in Western Tibet (including
Ladakh and Northwest Nepal),> which still await scientific assessment.
Hence more research is needed to reappraise the results arrived at by
previous studies on the one hand, and to incorporate the new data into the
overall paradigm established by received hypotheses on the other, and the
present work is nothing but one contribution towards that end.

To begin, it may not be out of place to briefly clarify in which sense the
present edition is ‘critical’. This clarification necessarily starts with general
considerations of some methodological issues which ‘critical editing’ as a
modern scholarly activity may raise, especially in the case of Tibetan
Buddhist texts such as the present one.

General Considerations

The present edition is ‘critical’ in the sense that it follows, to a certain extent,
what has been termed “Lachmann’s method”,’ i.e., a systematic procedure
developed by European textual critics from various traditions of the
humanities during the 19th century (if not earlier), for the purpose of editing
texts on the basis of multiple copies or witnesses in a rational and
standardized manner. This method works on the assumption that every act of
copying is likely to introduce new errors, so genealogical analyses of those
errors constitute part and parcel of this mechanical procedure, which sets out
to unravel the filiation of the copies — that is to say, to determine which of
them are copied from which others — and to reconstruct the archetype
underlying all the extant copies as far as possible. This stemmatic approach,

4. Such an expression as ‘proto-Kanjur’ only makes sense retrospectively. Any appeal to
the concept of ‘proto-canon’ is inherently teleological and historically not quite helpful;
see Silk 2015: 14. Therefore, a caveat must be added that no such teleological meaning is
intended within the scope of the present study. That is to say, the designation
‘proto-Kanjur’ simply means that the collections in question are chronologically prior to
those called ‘Kanjur’ and lack a systematic classification which is characteristic of the
latter; but it should by no means imply that those ancient collections were subject to an
inevitable process leading to the emergence of the latter.

5. For an up-to-date introductory survey of these (proto-)canonical collections, see
Tauscher 2015a: 365-392.

6. This designation, which explicitly associates the method with the German philologist
Karl Lachmann (1793-1851), is to a certain extent a misnomer, for, as Sebastiano
Timpanaro demonstrated, it was neither first invented nor consistently applied by
Lachmann. For an incisive summary of the main findings, see the 7th chapter of La genesi
“What really belongs to Lachmann” (Timpanaro 2005: 15-118).
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summarized by Paul Maas with algorithmic rigor,” was not uncontested
since the end of the 19th century, especially in the circle of Romance
philologists, among whom the French scholar Joseph Bédier stood out as the
most outspoken dissenter.® Their criticism is partly justifiable,” though
sometimes also giving rise to an ideologically oriented caricature of
Lachmannian philology as a bourgeois pursuit or Romantic illusion.” As a
substitute for the Lachmannian approach, Bédier’s proposal for editing on
the basis of a single manuscript is not necessarily the ‘lesser evil’, as pointed
out by some scholars from the vantage point of their own practice of
scholarly editing.” Nevertheless, it remains a heuristic approach
instrumental in dealing with, for instance, the extreme cases, in which the
attempt at recensio is doomed to failure or every version or group of versions
represents an independent redaction (sometimes even an autonomous work).
Fortunately, this is not the case with the Tibetan text edited below. The eight
versions of the Tibetan Nandimitravadana, despite the considerable number
of variants, represent by and large various witnesses of the same text. In a
certain number of these cases of textual variation, it is possible, as
demonstrated below, to pinpoint one of the variants as more likely to be the
original reading than others. The latter variants, relegated to the critical
apparatus, can thus be regarded as hypothetical candidates for significant
errors, on which stemmatic analyses are based. Before delving further into
the philological details, some methodological remarks are in order. They
center around three potential problems, which may arise from the particular
practice of editing Tibetan translations of Buddhist texts.

A first problem: Lachmann’s method presupposes, in each case, the existence

7. See Maas 1927.
8. See Bédier 1928.

9. See Timpanaro 2005: 145-187, 207—215 (especially on the problem of the preponderance
of bipartite stemmas). For a refutation and/or correction of some of Timpanaro’s theses,
see Reeve 1986: 57—69

10. See, for example, the amusing, but simplistic remark by B. Cerquiliani, a committed
Bédierian: “Philology is a bourgeois, paternalist and hygienist system of thought about the
family; it cherishes filiation, tracks down adulterers, and is afraid of contamination. It is
thought based on what is wrong (the variant being a form of deviant behavior), and it is
the basis for a positive methodology.” (Cerquiliani 1999: 49) The jejuneness of Cerquiliani’s
metaphor has already been pointed out and criticized by Michael Witzel (see Witzel 2014:
18), so there is no necessity to present a formal refutation here.

11. For further references, see Timpanaro 2005: 80, n. 23, whose own take on this matter is
even more straightforward: “And setting aside, as always, the case in which each
manuscript represents an independent ‘redaction,” it should be noted that it is not at all
true that the ‘lesser evil’ is to follow a single manuscript when no stemma can be
reconstructed. In these cases the lesser evil is to choose the variants according to internal
criteria, without abandoning the attempt to provide a complete evaluation of the greater
or lesser tendency of each manuscript’s copyist to reproduce the model faithfully even
where it is corrupt or on the other hand to ‘patch it up’, to ‘prettify’, to falsify.” (Timpanaro

2005:159, 1. 3)
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of a unique archetype, from which all the extant copies of the text are derived.
And one of the objectives of textual criticism is to go near to, if not to
reconstruct, the archetype. However, this is hardly possible in the case of
anonymous Buddhist canonical texts in Sanskrit, as Oskar von Hiniiber has
pointed out.” To tackle this problem, von Hiniiber has proposed the idea of
‘historical apparatus’ instead of ‘critical apparatus’; in contrast to the latter
which rationalizes the editor’s choice among the variant readings, the former,
just like archaeological survey, demonstrates the different stages and layers of
the development of the text, and thus presents, to quote from von Hiniiber, “a
veritable thesaurus of the tradition.”® Gregory Schopen has observed the
absence or an Urtext in the Gilgit manuscripts of the Bhaisajyagurusitra,
which seems to have been transmitted in multiple versions similar in content
but different in wording and thus irreducible to a single archetype. Schopen
argues that the variants attested in the manuscripts that cannot be reconciled
should not be conceived as ‘variants’ sensu stricto, for there is no archetype
(or Urtext) from which they might deviate.* Examples of more or less the
same observation can easily be multiplied, and this brief literature survey is
by no means exhaustive. What is at issue here is the implications that the
absence of an archetype in the case of Indian Buddhist texts may have for
editing their Tibetan translations: Is the situation of the translations similar
to that of their Indian Vorlagen? If not, how does the reconstruction of their
archetype help us understand the open-headed textual tradition?

Most of the Tibetan translations, especially those produced in the second
diffusion period (phyi dar) are not anonymous renditions. The colophons at
the end of texts preserved in every version of the Kanjur and Tanjur, and the
catalogues compiled by local savants such as Bu ston Rin chen grub, provide
traditional attributions, by dint of which we are informed about who
translated them. These attributions are not always reliable, but if we assess
these data cautiously, we may well emerge with a historically informed
attribution of a certain translation to a certain translator (or group of
translators). In the present case, the translators, as demonstrated in detail
below, should have been active during the 11th century, in other words, about
300 years before some monks at Narthang monastery made the first attempt
at collecting the Buddhist texts translated into Tibetan by then and
organizing them into a coherent and systematic ‘canon’.® Those 14th-century
trailblazers, whose work not only set a conceptual precedent for all the later
Kanjurs, but might also have shaped a considerable number of versions
which have come down to us, were chronologically not quite removed from
the translators. On the other hand, some of the texts translated during the

12. See von Hiniiber 1980: 28—40.
13. See von Hiniiber 1980: 40.
14. See Schopen 2009: 189—219.

15. For the details of this project giving rise to the so-called Old Narthang manuscript
Kanjur, see below p. 102 in the present section.
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second diffusion period, unlike the present one, are also preserved in some
pre-14th-century collections, such as Gondhla and Tabo. In that case, the gap
in time between the translator(s) and the earliest accessible version(s) of the
translation is even smaller, so the latter could be 100—200 years later than, or,
in favorable conditions, contemporaneous with the former. Given the
relatively short time scale on which textual development and decimation
might have taken place, it is not unrealistic, in such particular cases, to speak
of a unique archetype produced by the translator(s).

In addition, the very idea of ‘historical apparatus’ called for by von Hiniiber is
based on the historicity of every rivulet of the textual tradition. In the case of
several Sanskrit manuscripts of a single text, e.g. those of the
Bhaisajyagurusiitra from Gilgit,® it is a bit more straightforward, since all we
need to do is to faithfully record the readings that the various manuscripts
actually attest, as Schopen did in his exemplary work.” To be sure, this is not
as easy as it may seem; but the situation gets more complicated, suppose one
of the manuscripts is lost and only retrievable from an 11th-century Tibetan
translation, which, in its turn, has come down to us in a number of editions
whose dates range from the 15th to the 19th century. In that case, we cannot
randomly pick one out of the editions and claim that this is the text that once
circulated in India; nor should we indiscriminately treat the various editions
as equivalent in historical terms. Wherever their readings vary from one
another, a historically minded editor is bound to judge which of the variants
is likely to go back to the 11th century, and which is an innovation in the 15th
century or even later. In that case, ‘stratification’ amounts to ‘criticism’ (viz.
distinguishing variants originating in different historical strata from one
another), and ‘historical apparatus’ on the Indian side entails ‘critical
apparatus’ on the Tibetan. Admittedly, even the original Tibetan translation
may differ from its lost Sanskrit Vorlage to some extent. Nonetheless, a
critical reconstruction of the archetype provides a unique lens through which
to appreciate how the 11th-century translator(s) might have understood the
text, and thus constitutes an invaluable chapter of the “thesaurus of the
tradition” that von Hiniiber has probably had in mind.

The characterization of the archetype as ‘unique’ may raise a few eyebrows.
Jonathan Silk draws attention to the possibility of contamination at the very
beginning of the translation process, whereby the translator(s) procured
multiple Indic versions at different points and thus produced multiple
Tibetan versions by repeatedly comparing and revising earlier versions of the
translation against one or more newly found Indic versions.”® As a result,
multiple Tibetan versions resulting from different stages of a work in progress
came into being and circulated within Tibet. Thus, Silk considers it only

16. To these we now add two copies from the Scheayen Collection, possibly from Bamiyan.
17. See Schopen 1978.
18. See Silk 1994: 13.
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“possible to establish several hyparchetypes, but no single archetype.” This
may be true, but does not invalidate Lachmannian’s method as a heuristic
device. First of all, contamination as such can only be detected when the
witnesses are collated and the attempt at recensio is not successful. Hence, to
repudiate the stemmatic model on the basis of contamination is to bite the
hand that feeds. Secondly, whenever the translator(s) made changes to
earlier versions of the translation, it was probably not without rhyme or
reason; since for all bona fide members of the faith community, including the
translator(s) and the intended audience of the translation, this was a
scripture conveying the sacred message of the Buddha, which was, at least
ideally, not supposed to be arbitrarily altered, and in which choices must be
made between semantically different possibilities. Therefore, the lion’s share
of the changes are likely to be endowed with a theoretical or theological
reason.”” For historians of religions or ideas, there is no reason to privilege
one possibility over another;” but we should not turn a blind eye to the
reasons that urged the translator(s) to choose among the possibilities, insofar
as they tell us a great deal about what was actually believed as ‘the Buddha’s
word’ by the faith community at that time and thus constitute a unique part
of the “thesaurus of the tradition”. In order to historically come to terms with
those reasons, both theoretical and theological, the first step is to pinpoint
the direction of alteration, to wit, which of the possibilities was changed to
which other(s) in every specific case. This can only be achieved by a
hypothetical reconstruction of the oldest form of the translation, which is, as
it were, counteracting the revision of the translator(s). That being said, it does
not follow that privilege, in any sense, is given to the oldest form.

A second problem: The modus operandi of a Lachmannian editor consists in
the critical assessment of errors. In the field of Kanjur textual criticism,
scholars have so far worked with a binary classification, which distinguishes
recensional errors from transmissional ones. According to the authoritative
definition given by Paul Harrison, ‘recensional’ errors “reveal either extensive
and deliberate editorial changes to the text, or the adoption of a different text
altogether, rather than errors resulting from scribal lapses or casual attempts
to improve or modernize the text”, which he labels as ‘transmissional’.”* This
classification is a bit problematic.

Textual critics in other fields have drawn on another binary system, which
distinguishes indicative errors of the conjunctive type (errores conjunctivi)
from those of the separative type (errores separativi). Speaking from a

19. See Silk 1994: 14.

20. For the difference between the traditional translation from a faith perspective and the
modern academic one, see Silk 2016: 291-295, 298f.

21. For the rationale for such a democratic or egalitarian attitude towards various
witnesses of a single text, coupled with a trenchant critique of an eclectic approach to
Buddhist literature as ‘textual eugenics’, see Silk 2015: 205—226.

22. See Harrison 1992a: xxv.
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stemmatic point of view, transmissional errors can only be dismissed as
insignificant when they happen to be of the conjunctive type, or in other
words, shared by more than two witnesses. This is because these errors,
compared to recensional ones, are more likely to be polygenetic or, in other
words, to be committed independently by several copyists; and thus bring
with them the risk of misconceiving polygenetic errors as indicative of a
common hyparchetype. However, as errors of the separative type, they are
significant for genealogical analyses, insofar as they demonstrate that the
copies containing them are not codices descripti but form an independent
sub-branch. The Sanskrit title of the present text may serve as an example:

arya nan di mi tra a ba danana ma /

arya| arya Do.

nan di mi tra a ba da na] nan da mi tra a ba dha ra nam LSZ, na dha ra nam BaDo; na
mi dmi tra ba na Q, na mi dmi tra bana N.

na maj na ma Do.

The alternation between long @ and short a (e.g. arya for arya [Do], na for na
[N]), in contrast to substitutions on the lexical level (e.g. dha ra nam [LSZ] or
dha ra nam [BaDo] for da na), is, according to Harrison, transmissional rather
than recensional in nature. It is insignificant as an error of the conjunctive
type (if shared by more than two witnesses), but significant as an error of the
separative type. For example, the fact that na occurs only in N but not in Q,
whose Sanskrit title is otherwise identical to that of N, is testimony to N’s
deviation from the hyparchetype common to NQ. The same holds for Do,
which shares with Ba the apparently erroneous title na dha ra nam but differs
from the latter in arya and na ma.

On the other hand, transmissional errors are not necessarily noise. there are
some cases in which a transmissional error, though not shared by any other
witness, may give clues about its origin when, for instance, it is triggered by
some codicological features peculiar to a specific source text, which, however,
does not contain this error. A classic example of this phenomenon has been
given by Helmut Eimer: In a passage from the Tibetan translation of the
Jnanakasutrabuddhavadana, the Cone version testifies to an isolated error
(i.e., gsol lo for gsol), which, according to Harrison, is transmissional. But on
closer scrutiny, it turns out that the source of this error is found in the "Jang
Sa tham version, where — and only where — we find the -la of gsol is written
right below a subscript ya, which was misread by the copyist of Cone as -lo;
and the erroneous reading was, in its turn, hypercorrected to gsol lo.”® In that
case, the transmissional error, isolated and casual as it may seem, should be
regarded as indicative error of the conjunctive type, insofar as it bears
significant witness to the genealogical connection between two witnesses.

Therefore, within the scope of the present study, I do not adopt the binary
system ‘recensional/transmissional’ at all, nor do I split the apparatus in

23. See Eimer 1989: 48f.
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avadana (mdo sde, am, fol. 311/312a), with gsol resembling gsolo indicated.
Adapted from Eimer 1989: 49.
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twain for the sake of this not quite useful dichotomy.

Finally, a last problem: A critical edition, to be sure, aims at the
reconstruction of a unique archetype. But the reconstruction, to my mind,
should not be understood as a reproductive process resulting in a
photographic copy of the original to the letter. This is neither feasible nor
necessary. Many textual critics from other fields have already emphasized the
communicative nature of textual criticism, which has the mission of
conveying some messages from the past to a contemporary audience.” So
the reconstruction is necessarily an approximation or, as described by Paolo
Trovato, an act of transcoding, which consists in “an attempt to translate a
text from a remote sign system to another that is more comprehensible for
current readers, and, at the same time, free that text from as many defects in
transmission as possible.”*

To the present study which attempts a critical edition of a Tibetan text
translated in the early 11th century, the same principles apply: On the one
hand, the main objective of the project is to produce a text which should tell
us, as faithfully as possible, how the Tibetan translators might have
understood the Indic Vorlage accessible to them. On the other, the outcome
of the project is also supposed to be a modern edition readable to its target
audience — be it a Tibetologist interested in the Arhat cult or a student of
Classical Tibetan. Therefore, the present work should not be regarded as
equivalent to a reproduction of the earliest form of the text. For instance,
orthographic features such as ya btags, da drag and reversed gi gu, which are
not infrequently found in old Tibetan manuscripts and may well be present
in the nth-century archetype of the present text,” are not printed in the
main body of my edition, insofar as they may confuse readers of Classical
Tibetan. This is not, it should be emphasized, a repudiation of the historical
significance of those features, which deserve a systematic study in their own
right. Scholars interested in orthography and historical grammar are referred
to the lower division of the apparatus beneath the double line, where the
occurrence of such features in the collated manuscripts is recorded. If several
readings have more or less the same meaning, the more standardized spelling
or grammatical form is printed in the main body of my edition. More often
than not, this policy implies that I follow the reading of the Derge edition,
whose grammar and style have been carefully checked and standardized by
some learned redactors in the first half of the 18th century.”” To put it
another way, textual criticism by way of the recensio and constitutio is in

24. Similar opinions have been articulated by quite some scholars of textual criticism, for
more details see the quotations in Trovato 2014: 165f.

25. Trovato 2014: 166.

26. For the codicological and orthographic features pertaining to Tibetan manuscripts
dating from the time period in which the present text was translated (i.e. Type I, before
950-1190/1250 AD), see Scherrer-Schaub/Bonani 2008: 326—329.

27. See Eimer 1983: 93ff., 1988: 39; and Harrison 1992b: 79.
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business only when a case of variation leads to different understandings of
the text, which are to be compared against one another and assessed by all
possible means. In doing so, I intend to render the translators’ understanding
in a form readable to contemporary readers literate in Classical Tibetan.

Versions of the Text Consulted

In principle, I make use of all the versions that are available to me. The text is
also preserved in a number of Bhutan Kanjurs, being currently digitized by
the Endangered Archives Programme (British Library), such as Chizhi,
Dongkarla, Gangteng, and Neyphug.*® Unfortunately, I have no access to
these Kanjurs. Once any of these becomes available to me, their data will be
incorporated into the present edition. It is also regrettable that the text is not
found in the Phug brag collections, whose stemmatic relation is not yet clear.
For the time being, the eight versions used for the purpose of establishing a
critical edition of the Tibetan translation of the Nandimitravadana can be
provisionally divided into three groups, according to the studies of Helmut
Eimer, Paul Harrison, Peter Skilling, and others:

(1) Versions descended from the Tshal pa Kanjur
(2) Versions descended from the Them spangs ma Kanjur
(3) Versions descended from the Early Mustang Kanjur

Before delving into the background information about the individual
versions of the three groups, some brief introductory remarks on the history
of the hyparchetypes of the groups (1) and (2), namely the Tshal pa and Them
spangs ma Kanjurs, are in order.

Both of the hyparchetypes, albeit lost now, are allegedly descended from the
Old Narthang manuscript Kanjur, which was brought into being at the
beginning of the 14th century, when attempts were made to bring together
various collections of scriptures and treatises translated into Tibetan at
Narthang monastery in gTsang near gZhi ka rtse.” The gathering of texts
which took place at Narthang resulted in a collection of raw materials on
which the later editions are based. Furthermore, it was first in the Old
Narthang that the concept of a proper Tibetan canon consisting of separate
Kanjur and Tanjur started to take shape. Therefore, Peter Skilling is probably
justified in saying that the Old Narthang was not so much the “textual

28. For a recent study of the Tib. version of the Vajradhvajaparinamana which takes the
Bhutan group into account, see Harrison 2018: 157-175. These manuscripts are also utilized
by Shayne Clarke in a recent philological disquisition on the Bhiksuni-vinayavibhanga of
the Mulasarvastivada-Vinaya, in which he argues for the existence of a distinct Bhutanese
recension; see Clarke 2018: 199—292.

29. For the history of the compilation of the Old Narthang manuscript Kanjur, see Eimer
1988: 65f., Imaeda 1989: 329, and Harrison 1996: 74—78.
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archetype” as the “conceptual prototype” of the later Kanjurs.*> Only decades
thereafter, a second attempt at revision was made at Tshal Gung thang
monastery in dBus during the years 1347-1351 at the behest of the local ruler,
Tshal pa Si tu dGe ba’i blo gros (aka Tshal pa Kun dga’ rdo rje, 1309-1364). The
result of the large-scale project was the Tshal pa Kanjur, which continued to
be subject to further revisions, and formed the basis for several block-print
editions of the Tibetan canon in the following centuries.* On the other hand,
a manuscript Kanjur was made in 1431 under the sponsorship of the ruler of
Gyantse (rGyal rtse), Rab brtan Kun bzang 'phags pa (1389-1442). This was
the famous Them spangs ma, which became the fountainhead of various
extant manuscript Kanjurs.** This manuscript Kanjur was supposedly a
descendant of the lost *Zha lu ma, a hypothetical copy of the Old Narthang
revised by Bu ston Rin chen grub at Zha lu in gTsang,*® and incorporated a
small number of revisions by bKra shis dbang phyug.** But the derivation of
the Them spangs ma from the Old Narthang through the *Zha lu ma is not
borne out by adequate evidence, and thus cannot be postulated for all parts
of the Them spangs ma, to say the least.*> Be that as it may, the textbook
account of the history of Kanjur consists in the bifurcation of a single
archetype, i.e., the Old Narthang. So what textual criticism strives to achieve
is the reconstruction of the Old Narthang text as far as possible. The picture
has now been drastically changed by the coming to light of independent
Kanjurs (e.g. Phug brag, Newark/Bathang), which seem to be unrelated to
either of the two lines, and ‘proto-canonical’ manuscripts (e.g. Tabo,
Gondhla), which consist of translations that have not yet been organized in
such a manner as Kanjurs and Tanjurs.*® The cataloguing of some of the

30. See Skilling 1997: 100.

31. For the Tshal pa Kanjur in general, see Eimer 1988: 66f., Imaeda 1989: 329, Harrison
1992a: xvi—xvii, and 1996: 78, 81f.. For the reassignment of the present text to Tanjur in the
Tshal pa group, see below.

32. For the Them spangs ma Kanjur in general, see Eimer 1988: 67f., Imaeda 1989: 329,
Harrison 1992a: xviii—xix, and 1996: 8of. For the various interpretations of the meaning of
Them spangs ma, see Bethlenfalvy 1982: 6, and 9, n. 4. This name became prevalent
probably during the reign of the fifth Dalai Lama (1642-1682), when over a hundred copies
of the Kanjur were produced. See Skilling 1997: 101, n. 103; Harrison 1992a: xviii.

33. See Harrison 1996: 78—81.
34. See Eimer 1983: vol. I, 115.

35. The genealogical relationship between the Them spangs ma and the Old Narthang has
been a complicated issue of scholarly dispute. Against Eimer (1992: xviii) and Harrison
who assert a derivation of the Them spangs ma from the Old Narthang through an
intermediate copy such as the *Zha lu ma, Peter Skilling argues for the independence of
the Thems spangs ma, proposing a stemma in which the Tshal pa is the only descendant of
the Old Narthang. See Skilling 1997: 101, 107 and 1994-1997: vol. I, x1-xlvi. Taking into
account newly discovered manuscripts from Tabo etc., Michael Zimmermann takes issue
with a direct derivation of the Them spangs ma from the Old Narthang, but considers
influences from the latter as possible. See Zimmermann 2002: 203—206.

36. I owe the terms ‘proto-canonical’ and ‘proto-Kanjur’ to Tauscher 2015a: 366.
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collections is still work in progress, and more new knowledge is to be
expected from philological studies of texts contained therein in comparison
with their counterparts in the extant Kanjurs or Tanjurs.

As far as the translation of the Nandimitravadana is concerned, a specific
group among those collections merits special attention, since two versions
collated below supposedly stem from that group.’” This is said of the Early
Mustang Kanjur, of which only the catalogue is now extant.*® According to
the prose part of the introductory passage in the catalogue, this “Golden
Kanjur” was prepared for the royal family of Mustang at the order of the local
ruler A ma dpal bzang po rgyal mtshan (1388—ca. 1445), who found that “at
that [time] no complete volume of the Kanjur existed in any one place” of
Mustang.** Despite the fact that no exact date of that event is attested in the
catalogue, Helmut Eimer quotes a reference provided by Michel Peissel to the
biography of the Sa skya pa master Ngor chen Kun dga’ bzang po (1382-1456),
which bears witness to the production of a new Kanjur during the years 1436—
1447.* In any case, it was probably no later than the mid-15th century that
this manuscript Kanjur was established. Whether the manuscript Kanjurs
discovered at Lo Manthang and Tsarang were copied from the Early Mustang
Kanjur is still open to be investigated.* Having examined some internal
evidence, Eimer emerges with the observation that the new Kanjur “had as its
basis ... manuscript material differing from that used in the other commonly
known traditions of the Kanjur” and contained peculiar versions which testify
to “a literary tradition of the Buddhist scriptures in westernmost Tibet which
has remained uninfluenced by other sources since early times.”* Although
this Kanjur is no more, its offspring is supposedly to be found among the
Ladakhi and Nepalese Kanjurs (e.g. Ba and Do in the present case), the value
of which for philological studies can hardly be overestimated.

In what follows, the eight versions of the Tibetan translation subsumed under
the three groups are listed with summaries of research results achieved so far
and brief remarks on noteworthy features of the individual versions.

(1) The Tshal pa group:

37. The theory of a Mustang group independent of both the Tshal pa and the Them spangs
ma is hypothetical and still awaits further verification. With the scope of the present study,
I accept the presumption of such a group as a working hypothesis. For the first elaboration
of this hypothesis, see Tauscher/Lainé 2015: 463—481 (esp. 474—476 for the affinity of the
Hemis-Basgo line with the Early Mustang Kanjur in reference to the arrangement of the
sttras of the mdo sde section).

38. The catalogue is now available in Eimer 1999. The Nandimitravadana is registered in
the catalogue under mdo mangs (zha), see Eimer 1999: 111, §640.

39. Tr. Eimer 1999: 11; for the Tibetan text cf. ibid. n. 24.
40. See Peissel apud Eimer 1999: 12.

41. At least the number of volumes contained in the respective collections seems to be
different; see Tauscher/Lainé 2015: 466f.

42. See Eimer 1999: 20.
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D : Derge (sDe dge) Tanjur (completed 1744 ), mdo ‘grel ("dul ba), su 240a4—
244b1: Tohoku no. 4146.

The history of the Derge canon goes back to 1729, when the ruler of Derge
bsTan pa tshe ring (1678-1738) commissoned the compilation of a new
Tibetan canon, with the Karma pa master Si tu Chos kyi 'byung gnas
(1699/1700-1774) appointed as the supervisor.”® This block-print edition of
the Derge Kanjur is based on the Jang Sa tham or Lithang edition (1609—1621),
which is in its turn based on a descendant of the Tshal pa.** But according to
the Tibetan tradition, another manuscript Kanjur descended from the Them
spangs ma was also consulted;* so the Derge Kanjur has a combined or
contaminated nature, which is borne out by previous philological studies.*
As far as the Tanjurs are concerned, previous studies have yielded a stemma
in which the Derge Tanjur (D) forms a separate branch of which the other
Tanjurs (i.e.,, CNQ) seem to be independent.* Another significant
characteristic of the Derge edition is that it has undergone a process of
scrupulous revision by the redactors and thus shows more often than not
standardized grammatical and orthographical forms.** In other words, this
edition is not only grammatically easier to read, but also bears precious
witness to the ways in which some learned Tibetan monks in the 18th century
chose from the variants that had come down to them. Since the late 1970s,
multiple (re)prints of the Derge edition have become available to the
scholarly community, e.g. the Karma pa edition (1976-1979), the Nyingma
edition (1980), and the Taipei edition (1991).* For the present study, I
utilized the Karma pa edition digitalized by the Tibetan Buddhist Resource
Center (henceforth TBRC), which is a reproduction of a print of the Derge
edition at one time preserved in Rumtek monastery, Sikkim.

N : Narthang (sNar thang) Tanjur (1741-1742), mdo ‘grel, u 270b3—275b1.

The Narthang edition of the Tibetan canon was the outcome of a massive
project commissioned by Pho lha nas bSod nams stobs rgyas (1689-1747),
who was the de facto ruler of Tibet when the seventh Dalai Lama was sent in
exile during the years 1729-1735. While the blocks for the Kanjur were
completed in 1732 and then deposited in Narthang monastery since 1733, the
project of the Tanjur was begun in the middle of 1741 and completed at the

43. For the life and works of the learned master, see the series of articles by Verhagen 2004,
2008, 2010, 2013, 2017.

44. For the latter, see Imaeda 1982, 1984; Jampa Samten 1987.
45. See Eimer 1983: vol. I, 93—97; Harrison 1992b: 79.

46. For so far the only exceptional case, in which the Derge version is reported to be
identical with the Tshal pa, see Braarvig 1993: x—xi.

47. The dependence of the Cone Tanjur on the Derge claimed by Vogel 1965: 26—33 does
not stand closer scrutiny; see Pasadika 1989b: xviii; Hartmann 1987: 45.

48. See Eimer 1983: 93ff., 1988: 39; and Harrison 1992b: 79.

49. For the reasons that the Nyingma edition, which turns out to be a massive conflation of
various prints of the Derge edition, cannot be used for establishing critical editions, see
Silk 1994: 63f.
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end of 1942, then the new edition was immediately presented to the Dalai
Lama, who ordered it to be preserved in the Kun dga’ ra ba of the 'Khrungs
rabs lha khang.>® The considerable gap of almost ten years between the
engravings of the Kanjur and the Tanjur indicates that those were virtually
two separate projects. Besides, the limited time (i.e., about one and a half
years) within which the work was executed makes it likely that the Narthang
Tanjur is a reproduction of another edition of Tanjur taken from elsewhere
with no substantial revision. Previous studies have demonstrated a close
genealogical relationship between the Narthang Tanjur (N) and the Tanjurs
of Peking and Cone (CQ), which suggests a probable Tshal pa origin.>* For
the present study, I utilized the TBRC digital version of a print from the
Narthang blocks preserved in the Library of Tibet House, New Delhi. With
regard to its orthographical features, yang is consistently carved as ‘ang,*
and bsdu yig (i.e., the contraction of the reduplicated consonants before
terminative particles such as ‘gyuro for ‘gyur ro) is sporadically attested.

Q : Peking (Qing) Tanjur (completed 1724), ‘dul ba’i ‘grel pa, u 299b6-305b5
(The Tibetan Tripitaka: Peking Edition, vol. 127, pp. 302—-304): Otani no. 5647.
Although all the later Peking Kanjurs are in fact reprints® of the Yongle
edition the blocks of which were engraved in 1410,* the Tanjur division of
the Peking canon was not printed until 1724.* According to the colophon
contained in its dkar chag, the Peking Tanjur was compiled from 1687 to 1688.
The dkar chag was attributed to the fifth Dalai Lama who, however, died in
1682. Therefore, Imaeda Yoshiro surmised the real supervisor of the project
was sDe srid Sangs rgyas rgya mtsho (1653-1705) who diffused his own work
under the name of the departed Dalai Lama so as to conceal the latter’s death
from the Qing court.”® It is not specified in the colophon on what sources
this Tanjur is based. However, previous studies have revealed the close
affinity of the Peking Tanjur (Q) with the Tanjurs of Narthang and Cone
(CN),” while a preliminary comparison with the Golden manuscript Tanjur
shows that the contents of the two Tanjurs are very similar to each other.?*
For the present study, I utilized the Peking Edition of Otani University, which
is a reproduction of the 1724 print. This edition is characterized by an

50. See Petech 1950: 144f.
51 See fn. 41, above.
52. See Zimmermann 2002: 170 for the Narthang Kanjur.

53. The historical connotations of this term are very sophisticated. For a meticulous
clarification of what ‘reprint’ exactly means in the present case, see Eimer 1988: 69.

54. For the Yongle edition of the Kanjur, see Silk 1996: 153—200.

55. Claus Vogel once argued that the Peking Tanjur must have been completed later than
the Narthang Tanjur, i.e. later than 1742; see Vogel 1965: 23—24 and 32, n. 2. But his opinion
does not seem to have been given approval by other scholars.

56. See Imaeda 1977: 33f.
57. See fn. 41, above.
58. See Skilling 1991: 139.
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extravagant space between a double shad or between a shad and the
following letter.®

(2) The Them spangs ma group:

L : London manuscript Kanjur (completed in 1712), mdo sde, ji 352a4—358a1:
no. 235 in Pagel/Gaffney 1996.

The manuscript Kanjur preserved in the British Library (London) is a copy of
the Shel dkar manuscript which is dated in 1472, as indicated by the so-called
dkar chag attached to the volume “ji” of the mdo sde section, to which the
present translation also belongs.”> Most of the previous studies have
assigned the London Kanjur (L), along with those of Stog Palace, Tokyo, and
Ulaanbaatar (STV), to the Them spangs ma group.” For the present study, I
utilized the microfilms published by the British Library. As Michael
Zimmermann points out, this manuscript Kanjur contains a relatively high
number of bsdu yig (contractions) and skung yig (abbreviations).”* The
symbol of deletion consisting of three dots placed above the letter (..) is
sporadically attested.

S : Stog (sTog) Palace manuscript Kanjur (ca. 1729), mdo sde, ji 357b3—363b2:
no. 319 in Skorupski 198s.

The manuscript Kanjur preserved in Stog Palace (Ladakh) was copied under
the ruler of Ladakh Nyi ma rnam rgyal (r. 1691-1729) from a Bhutanese
manuscript.®® Previous studies have unequivocally shown it to be descended
from the Them spangs ma, while the suspicion of a contamination with the
Tshal pa tradition has been cleared.** For the present study, I utilized the
TBRC digital version of an offset reprint produced in Leh during the years
1975-1980. Among the descendants of the Them spangs ma, this manuscript
distinguishes itself in its meticulous writing and standardized orthography;
almost no bsdu yig (contraction) attested. Just as in the Narthang edition,

59. See Zimmermann 2002: 171.
60. See Eimer 1981: 538.

61. Helmut Tauscher, in two recent papers, regards the Kanjurs of London and Shey (LZ) as
descendants of a hyparchetype independent of the Them spangs ma, taking into account
the idiosyncratic arrangement of saitras of the dkon brtsegs section testified to by no other
known Kanjurs than the London Kanjur, the Western Tibetan group (GoPhTa, though not
Th), and the Ladakhi group (BaHeZ). See Tauscher/Lainé 2008: 353—356 and Tauscher
2015a: 381. The generally close agreement between the offspring of the Them spangs ma
(i.e. STV) and the London Kanjur is, to his mind, the result of “a strong cross-relation
between these two lines, which can, at least at the present stage, not be explained”
(Tauscher/Lainé 2008: 355). This is a very keen observation. Yet, it is uncertain whether
the same holds true for the mdo sde section with which we are concerned here. Within the
scope of the present study, we stay with the prima facie reasonable hypothesis of a Them
spangs ma origin.

62. See Zimmermann 2002: 169.

63. See Skorupski 1985: xi—xii. For a historical survey of the reign of this ruler, see Petech
1977: 81—96.

64. See Harrison 1992a: xxviii; Habata 2013: x—xi.
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yang is consistently written as ‘ang.”

Z : Shey Palace (Shel mkhar) manuscript Kanjur (late 17th century), mdo sde,
ji 383a3—389b6: no. 329 in Lainé forthcoming.

The main temple in the Shey Palace (Ladakh) was founded in 1647 by sTag
tshang ras pa (1574-1651) at the behest of the dowager queen bsKal bzang,
whose funeral rites were performed there in 1650.°° The production of the
manuscript Kanjur could have started shortly after the construction of the
monastery, i.e., in the second half of the 17th century. The manuscript Kanjur
of the Shey Palace shows, by and large, a close affinity with that of the Stog
Palace, with which it is almost contemporaneous. Therefore, it can be
tentatively assigned to the Them spangs ma group. Nevertheless, it also
shows deviations from the other Kanjurs of the Them spangs ma group
except the London manuscript Kanjur, especially in light of its arrangement
of the siitras belonging to the dkon brtsegs section.”” For the present study, [
utilized the photos of the original manuscript obtained by the ‘Tibetan
Manuscript Project’ at University of Vienna (henceforth TMPV).*® In terms of
orthography, the Shey manuscript Kanjur also bears some resemblance to the
Stog manuscript Kanjur, for instance, yang is consistently written as ‘ang. The
symbol of deletion (..) is sporadically attested.

(3) The Mustang group:

Ba : Basgo manuscript Kanjur (early 17th century), mdo, zha 101b7-108b6.
The complete black-and-white Kanjur forms part of the hoard of manuscripts
preserved at gSer zangs lha khang in the village of Basgo (Ladakh). The vast
majority of the manuscripts, partly illuminated, probably date from the early
17th century and closely resemble those discovered at Tshoms lha khang in
Hemis. But the organization of them into a complete Kanjur as such did not
happen until the late 20th century.®® A preliminary survey of the mdo sde
section, to which the Nandimitravadana also belongs, has revealed that the
Basgo manuscript Kanjur, along with its next of kin from Hemis, is very
closely related to the the Early Mustang Kanjur, which may well represent a
tradition independent of both the Tshal pa and the Them spangs ma.”” This
conclusion has been corroborated by the investigation of the
Ajatasatrukaukrtyavinodana in the Kanjurs of the Mustang group by
Miyazaki Tensho, who has further suggested a relation between the Mustang
group and the Gondhla proto-Kanjur.” For the present study, I utilized the

65. See Miyazaki 2012: 254.
66. See Petech 1977: 58—59.
67. See Tauscher/Lainé 2008: 353—356; Tauscher 2015a: 381.

68. For the access to the TMPV photos of the manuscript Kanjurs of Shey, Basgo and Dolpo,
I am beholden to Prof. Helmut Tauscher.

69. See Tauscher/Lainé 2015: 471.
70. See Tauscher/Lainé 2015: 472—477.
71. See Miyazaki 2014.
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TMPV photos of the original manuscript. The nine folios from Basgo testify to
several cases of lapsus oculi which crept into the manuscript; so the copyist
inserted the omitted part either as interlinear minuscules or on the margin of
the paper. The symbol of deletion (..) is sporadically attested. The pagination
of the Basgo manuscript Kanjur is in such disorder that traces of
re-pagination by Tibetan copyists are found.” In the present case, we find
the numbers 2—8 on the left margin of eight rectos which are visible in the
photos. According to the system of arrangement shared between the Early
Mustang Kanjur and the Basgo Kanjur,” the Nandimitravadana is the
second text in the volume “zha” and preceded by the Suvarnavarnavadana
which is more than ten times longer than the fomer. Therefore, I assume that
brgya is omitted and the folio numbers are in fact 102—108. The abbreviated
title of the text dga’is written between the volume letter and the respective
folio numbers of the folios with the exception of fol. 102, which is mistakenly
attributed to the preceding text and thus marked gser.

Do : Dolpo manuscript Kanjur (the late 15th or early 16th century), mdo, pha
119bg-123b4.

The manuscripts kept at Nesar (gNas gsar) monastery in the village of Bicher
at Dolpo (northwest Nepal) consist of three collections: [I] manuscripts
which once belonged to Lang monastery; [II] manuscripts of Nesar
monastery; and [III] manuscripts from the abbot’s personal library.
According to the handlist drafted by Amy Heller, two copies of the volume
“pha” of the mdo section, beginning with the Punyabalavadana (bSod nams
stobs kyi rtogs brjod), are preserved, and both of them fall under the first
category.” Hence, this copy of the Nandimitravadana must have been part
of the old Kanjur of Lang monastery, probably founded in the late 14th
century.” As for the date of the manuscripts, they do not seem to have been
produced at exactly the same time period and might have not constituted
one and the same Kanjur at the outset. Therefore, it is impossible to reach a
unitary date for the whole set of manuscripts.”” Some prefactory dedications
attached to the volumes “dza” and “ra” of the mdo section mention that the
village of Bicher was under the sovereignty of bKra shis mgon, probably the
ruler of Mustang who died in 1489.”” Hence, the volume “pha” containing the

72. See Tauscher/Lainé 2015: 477—478.
73. See Tauscher/Lainé 2015: 476.

74. See Heller 2009: 226, L63&Lgz2.

75. See Mathes 2004: 100.

76. A preliminary study of the illuminated manuscripts, not all of which are from Lang
monastery to be sure, has shown on both codicologcal and art-historical grounds that they
were produced over the course of an extended chronological span ranging from the late
uth to early 16th century; see Heller 2014: 161-166. This is also in line with the result of
radiocarbon dating of several paper samples taken from the manuscripts which points to
1350-1500, see Heller 2009: 77.

77. For the prefactory notes, see Mathes 2004: 100, n. 72. For the dates of bKra shis mgon,
see Jackson 1984: 133.
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Nandimitravadana, the date of which should not be too far removed from
that of the two volumes belonging to the same section, was most probably
copied in the late 15th or early 16th century. Since the philological work on
the Dolpo collections is still at the incipient stage, very little if any is known
about the position of the Lang manuscripts within the stemma of various
Kanjurs. A preliminary text-critical study of the Tathagatagarbhasiitra (De
bzhin bshegs pa’i snying po’i mdo) from Lang monastery has suggested that
it is closely related to the three Phug brag versions, with the archetype of
which the Dolpo version shares errors.”® This observation, significant as it
may be, does not necessarily hold good for other texts included in the Kanjur
of Lang monastery. For the present study, I utilized the TMPV photos of the
original manuscript. The folios seem to have been copied in a relatively
casual manner, showing a considerable number of traces of corrections:
omitted letters or phrases are added to the text in the form of interlinear or
marginal amendments, while superfluous words, which not infrequently
occur, are removed by the addition of the symbol of deletion (..) above them.
The pagination of the folios is quite similar to that of the Basgo manuscript,
while units of the folio numbers are occasionally indicated by spelled-out
numbers instead of numerals. The occurrences of gi gu log (reversed -i,
transcribed below as -i) are not rare. Dittography is found twice, bearing
witness to the by and large unedited state of the manuscript.

Stemmatic Analyses

In what follows I discuss the stemmatic relations among the versions of the
Tibetan Nandimitravadana collated in my critical edition, on the basis of the
variant readings shown by the individual manuscripts and block-prints. As
stated and argued above, the distinction between recensional and
transmissional variants is not important for my analyses, and is substituted
by that between conjunctive and separative. Only among errors of the
conjunctive type, I consider it meaningful to distinguish “monogenetic”
errors from “polygenetic” ones, in order to steer clear of potential risks of
mistaking coincidental commonalities for family resemblence. As far as the
Kanjurs and Tanjurs are concerned, I count the following as “polygenetic”
variants: orthographical variants, grammatical variants (e.g. verb forms),
casual alternations (e.g. of pa/ba, nga/da etc.). These variants could concur
with each other by chance and thus are not taken into consideration in the
following stemmatic analyses. In addition, the punctuation (i.e., the insertion
of shad etc.) attested in the manuscripts and block-prints is not regarded as
significant in a text-critical sense. Although the ways in which the Tibetan
text is punctuated in the various versions, more often than not, seem to show
strong coherence within their respective groups, they cannot be taken as

78. See Zimmermann apud Mathes 2004: 104f.

110



INTRODUCTION (TIB.)

errors of the conjunctive type. This feature shared between the versions
belonging to the same group is not so much a reason as a result of their
similar textual shape, which allows for a very limited number of pausing
possibilities and results in a strong probability of agreement in punctuation.
Be that as it may, the reason I record the differences in punctuation along
with remarkable orthographical and codicological features is the invaluable
information that they provide us with as to how the scribes or redactors
might have syntactically parsed the text.

(1) Stemmatic relations within the Tshal pa group:

common errors among DNQ

[A2:1-2] dge slong gi dge 'dun 'dus pa rnams kyis 'di skad du / khyod Ita bu mya ngan
las 'das na sangs rgyas kyi bstan pa nub par mi 'gyur ram zhes smras pa dang / des de dag
la smras pa / nub par mi 'gyur te / bcom ldan 'das kyis lung bstan nas bshad do // DNQ
versus dge slong gi dge 'dun 'dus pa la(s) bcom Idan 'das kyis lung(or lus) bstan pa bshad
de / BaDoLSZ. (- p.168, fn. 11)

[C1: 6—7&C2:1-2] gnas brtan gser be’u zhes bya ba ni 'khor dgra bcom pa Inga stong
dang lhan cig shar gyi(or kyi) lus ‘phags po’i gling na gnas so // gnas brtan ba ra dwa dza
ni ’khor dgra bcom pa drug stong dang lhan cig byang phyogs kyi ka che’i yul na gnas so //
DNQ versus gnas brtan gser bu(r) zhes bya ba ni 'khor dgra bcom pa Inga stong dang lhan
cig byang phyogs kyi kha che(or phye)’i yul na gnas so // gnas brtan ba ra dwa tsa zhes
bya ba ni 'khor dgra bcom pa drug stong dang lhan cig shar gyi lus 'phags kyi gling na gnas
so // BaDoLSZ. (= The non-Tshal-pa reading [i.e., Kanakavatsa in Kashmir,
Kanaka-Bharadvaja in Purvavideha-dvipa] is in line with the Chin. and Khot. versions, and
thus may well be the primary reading.)

[C3: 5—7] gnas brtan klu sde ni ’khor dgra bcom pa stong phrag bcu gnyis dang lhan cig
ri bo skya bo na bzhugs so // DNQ versus gnas brtan klu'i sde zhes bya ba ni 'khor dgra
bcom pa stong phrag bcu gnyis(or bzhi) dang lhan cig ri (bo) skya bo na gnas so //
BaDoLSZ. (= The reason for using the honorific verb bzhAugs form within the Tshal pa
group is unclear; but it seems to be a secondary innovation in all likelihood.)

[C3: 7-8] gnas brtan zur gyis shes ni '’khor dgra bcom pa stong phrag gsum dang lhan
cig ri bo ngos yangs na gnas so // DNQ versus gnas brtan zur gyis shes zhes bya ba ni 'khor
dgra bcom pa stong phrag bcu gsum dang lhan cig ri bo('i) ngos yangs na gnas so //
BaDoLSZ. (- p.173, fn. 30)

[C4: 2—4] gnas brtan gtsug gi lam pa ni ’khor dgra bcom pa stong phrag drug cu dang
lhan cig ri bo gnya’ shing 'dzin na gnas so // DNQ versus gnas brtan gtsug(or rtsug) gi lam
zhes bya ba ni 'khor dgra bcom pa stong phrag bcu drug dang lhan cig ri bo gnya’(or gnyi’)
shing 'dzin na gnas so // BaDoLSZ. (- p. 174, fn. 32)

[C4: 7-8&F3.2:1] (gtsug lag khang gsar pa’i) rab gnas DNQ versus gandi'i rab gnas SZ,
ganti (dhe)’i rab gnas Ba, ghan the(or 'gan de)’i rab gnas, 'gan 'de’i rab gnas L. (- p. 174, fn.
35)

[D1: 2] lo brgyad cu thub pa na DNQ versus lo brgya thub pa na BaDoL, de Itar lo brgya
thub pa ni SZ. (- p. 175, fn. 37)

[E1: 6—7] lan cig sa bon btab pas lo bdun gyi bar du 'bras bu rnams skye bar 'gyur ro //
DNQ versus lan (g)cig sa bon btab pas lan bdun gyi bar du 'bru rnams skye bar 'gyur ro //
BaDoLSZ. (= The other parallels of this idiom clearly point to ‘sevenfold’ rather than
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‘seven years’, cf. p. 179, fn. 50. Hence the Tshal pa variant seems to be secondary.)

[F2.1.3: 4] lha'i bu mo legs pa’i mtshan gyis zhus pa dang DNQ versus lha'i bu legs pa’i
mtshans (or 'tshams) kyis zhus pa dang BaDoLSZ. (- p. 186f,, fn. 77)

[G:1—2] gnas brtan dga’ ba'i bshes gnyen gyis rnam par rgya cher bshad nas / DNQ
versus gnas brtan dga’ ba'i (b)shes gnyen gyi(s) rnam pa de dag rgya cher bshad nas /
BaDoLSZ. (- p.197, fn. 128)

[G: 2—4] dge slong de dag gi mdun du cho ’phrul ya ma zung sna tshogs bstan te DNQ
versus dge slong de dag gi mdun du rnam(s) pa sna tshogs pa’i cho 'phrul ya ma zung
dang ldan pa’i (cho) 'phrul bstan te BaDoLSZ. (- p. 197, fn. 130)

common errors among NQ (but not D)

[Az1: 8] sems kyi spyod pa zhig gnas te / NQ versus sems kyi spyod pa shes pa zhig gnas
te / BaDDoLSZ.

[B1:1—2] dge slong de dag gi 'di skad ces smras so // NQ versus dge slong rnams kyis 'di
skad ces smras so // D; de slong (de) dag gis 'di skad ces smras so // BaDoLSZ.

[D2: 3] sha kya thub pa la 'dud pas phyag 'tshal lo zhes brjod do // NQ versus sha kya
thub pa de la 'dud pas phyag 'tshal lo zhes brjod de / BaDDoLSZ.

[E1: 2—3] byams pa zhes bya ba ’jig rten du byung / NQ versus byams pa zhes bya ba 'jig
rten du ’byung ngo // BaDDoLSZ.

[F11:10] rus pa’i rang bzhin dang sa la sku gzugs sam mchod rten bzhengs su gsol zhing
/ NQ versus rus pa’i rang bzhin dang sa las sku gzugs sam mchod rten bzhengs su gsol
zhing / D; rus pa’i rang bzhin rnams las sku gzugs sam mchod rten bzhengs su gsol zhing /
BaDoLSZ.

[F1.1: 10-11] sor mo tsam gyis sku’i mchod rten bzhengs su gsol NQ versus sor mo tsam
gyi sku’am mchod rten bzhengs su gsol DLSZ, sor mo tsam gyi sku gzugs sam mchod rten
bzhengs su gsol BaDo.

[F1.2: 3] 'dus pa dang po la dang ba dad pa dang ldan pas rab tu byung nas NQ
versus 'dus pa dang po la dang ba rang dang pa dang ldan pas rab tu byung nas D; 'dus pa
dang po la dad pa dang ldan pas rab tu byung nas BaDoLSZ. (The variation is likely to stem
from the alternation of nga/da, which is not significant per se; but the extension of the
phrase in the Tshal-pa witnesses must be regarded as a shared innovation)

[F2.1.4:1] stag sna'i rtogs pa brjod pa NQ versus stag rna’i rtogs pa brjod pa DLSZ; rta
sna’i rtogs pa brjod pa Ba, rtag rna’i rtogs pa brjod pa Do. (- Cf. Skt. sardilakarna.)

[F2.1.5: 2] thams cad bsdegs las babs pa NQ versus thams cad sdegs las babs pa D; thams
cad stegs las babs pa BaDoLSZ. (- Cf. Skt. *sarvatirtha-avatara; p. 191, fn. 99)

[F2.1.5: 3] rin po che’i me tog NQ versus rin po che’i tog DDoLSZ. (- Cf. Skt. ratnaketu.)

Among the three Tanjur versions which share a considerable number of
innovative variants and apparently come from a common hyparchetype (B),
N and Q are more closely related, insofar as they share a certain number of
extra errors which are not found in D. This is also consistent with the result of
previous studies mentioned above that, in terms of the stemmatic relations
among the Tanjurs, NQ (most probably along with the Cone Tanjur) form a
subgroup (descended from a hyparchetype 8) independent of D.” That being

79. For the time being, it cannot be excluded that different Tanjur sections of N may relate
to the stemma differently, as is the case in the Narthang Kanjur. Hence it should be kept in
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said, the affinity of NQ with D is beyond doubt and borne out by the not
infrequently attested cases, in which NQ either err in the same direction with
D — when BaDoLSZ seem to have the superior reading — or deviate from D to
a lesser degree than do BaDoLSZ — when the reading of D is to be preferred.
What seems to underly all the three Tanjur versions of the Tshal pa group was
a deliberate revision of the received text, as is evident from the very first
common error among DNQ cited above, which consists in a thoroughgoing
adaptation of the passage in question with the addition of one more round of
conversation. Although we cannot account for every change that the Tshal pa
redactors opted for, the innovative character of the hypothetical recension
represented by DNQ is crystal clear.

(2) Stemmatic relations within the Them spangs ma group:
common errors among LSZ

[A1:1] 'di skad bdag cag gis thos te LSZ versus 'di skad bdag gis thos te BaADDoNQ. (- Cf.
Skt. evam maya srutam.)

[A1: 8] grog ma dang ku ta yi yang sems can spyod pa LSZ versus grog mo dang kun da’i
yang sems kyi spyod pa BaDo, grog mo dang ku ta’i sems kyi spyod pa DNQ. (- Cf. Skt.
cittacaritra.)

[A2: 3] yun ji snyed cig gi bar du LSZ versus yun ji srid cig gi bar du BaDNQ, yul ji srid
cig gi bar du Do.

[B2: 8-10] rdzu "phrul gyi stobs kyis tshe byin gyis brlabs te bsrungs nas LSZ versus
rdzu 'phrul gyi stobs kyis tshe byin gyis brlabs te bsrings (nas) BaDDoNQ.

[C4: 9] '’khor du bcas pa gzhan dang gzhan gyis der byon zhing(or shing) gnas te LSZ
versus 'khor du bcas pa’i gzhan dang gzhan gyi de dang der byon cing gnas te BaDo; '’khor
du ma dang bcas pa cha lugs gzhan dang gzhan gyis de dang der byon zhing gnas te DNQ.

[D1: 8-9] rin po che sna tshogs kyi mchod(or mchos) rten gcig byas te LSZ versus rin po
che sna bdun gyi mchod rten (g)cig byas te BaDDoNQ. (- This Them spangs ma reading is
obviously secondary in light of the majority reading also attested in the citation in Bu
ston’s Chos 'byung.)

[F2.3.2: 4] glegs bam kha dog sna tshogs pas glegs bam bcings par gyur pas LSZ versus
glegs thag kha dog sna tshogs pas glegs bam bcings par gyur pas BaDDoNQ.

[0:1] rtogs pa brjod pa’i ‘phags pa dga’ ba'i bshes gnyen gyis bshad do // LSZ versus
rtogs pa brjod pa’di 'phags pa dga’ ba'i bshes (g)nyen gyis bshad do BaDDoNQ.

common errors among SZ (but not L)

[C3:1—2] 'khor dgra bcom pa brgyad stong dang lhan cig ri bo spos kyi ngad ldan na
gnas so // SZ versus 'khor dgra bcom pa brgya(d) stong dang lhan cig ri bo spos kyi ngad
ldang na gnas so // BaDDoLNQ. (- Cf. Skt. gandhamadana. Cf. also Mvy no. 4137 spos kyi
ngad <ldan | *ldang PN> [ed. Fukuda/Ishihama 1989: 204])

[D1: 2—3] de Itar lo brgya thub pa na ston pa nyan thos de dag SZ versus lo brgya thub pa

na ston pa’i nyan thos de dag BaDoL; lo brgyad cu thub pa na ston pa’i nyan thos DNQ.
[F1.1: 6] 'khar ba’i dngos po SZ versus ’khor ba’i dngos po L; khar ba’i dngos po DDo,

mind that the stemmatic relations yielded by the present study only hold for the Tibetan
Nandimitravadana and must not be overgeneralized.
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mkhar ba’i dngos po NQ, khar bas dngos po Ba.

[F1.2: 2] mi'i lus thos par rab tu thob nas SZ versus mi’i lus thob pa rab tu thob nas L;
mi'i thob pa rab tu thob nas Ba, mi'i 'thob pa rab tu thob nas DDoNQ.

[F2.1: 3] bskyed du bcug cing SZ versus bskyod du bcug cing L; skyed du bcug pa dang
DNQ, bskyed du bcug pa dang BaDo.

[F2.1.4: 3] ma skyed dgra mi 'gyur ba SZ versus ma skyed dgra’i 'gyur ba BaDDoLNQ. (-
Cf. Skt. gjatasatruparivarta.)

[F2.1.5:1—-2] byang chub sems dpa’ dag par bsdus pa SZ versus byang chub sems dpa’ dag
pas bsdus pa DDoLNQ, byang chub sems dpa’ dag pa’i bsdus pa Ba.

[F2.1.5: 4-5] mdzes pa brcegs pa SZ versus mdzes pa (b)rtsegs pa BaDDoLNQ.

[F2.3.2: 9—10] tshe dang ldan pa de dag ni re zhig chos la dge ba'i rtsa ba bskrun pa yin
no // SZ versus tshe dang ldan pa dag ni re shig chos la dge ba'i rtsa ba (b)skrun pa yin(or
yon) no // BaDoL, tshe dang ldan pa dag de dag ni re zhig chos la dge ba’i rtsa ba bskrun
payin no // DNQ.

[F3.2: 3] ma thob pa rab tu thob nas SZ versus mi thob nas L; mi'i 'thob pa rab tu thob
nas DNQ, mi(’i) thob pa rab tu thob nas BaDo.

By and large, Z appears to be a faithful copy of the base manuscript of S (i.e.,
the hyparchetype y, probably in Bhutan), into which only a small number of
scribal errors have crept (e.g. ni for na, byi for phyi etc.). On the other hand, L
is a distant relative of the subgroup SZ, insofar as it does not share the
aforementioned common errors among SZ but shows a certain number of
peculiar errors which are not found in any other version, while a common
hyparchetype, from which both L and SZ are derived, can be theoretically
established. Whether this hyparchetype is to be identified with the Them
spangs ma can be better judged in the light of the Bhutan Kanjurs mentioned
above, which I am not yet able to collate. But it is not unlikely that it is not
substantially different from the Them spangs ma, given the antiquity of the
Shel dkar manuscript on which L is based.

(3) Stemmatic relations between the Mustang group and the other groups:
common errors among BaDo only

[C1: 2—3] gnas brtan bdag gis gnas brtan de (da)g gang na bzhugs pa yang mi 'tshal lo //
BaDo versus gnas brtan bdag cag gis gnas brtan de dag gang na bzhugs pa mi 'tshal lo //
DNQ, gnas brtan bdag cag gis gang na bzhugs pa ’ang mi 'tshal lo // LSZ.

[D1: 3—4] dam pa’i chos yang dag par ston par byed do // rab tu sbyin par byed / BaDo
versus dam pa’i chos yang dag par ston par byed cing / rab tu 'byin par byed de / LSZ, dam
pa’i chos yang dag par ston par byed cing rab tu 'byin par byed do // DNQ.

[F2.1.1:1-2] theg pa chen po’i mdo sde zab mo zab par gyur pa stong pa nyid dang ldan
pa BaDo versus theg pa chen po’i mdo sde zab par gyur pa stong pa nyid dang ldan pa LSZ,
theg pa chen po’i mdo sde zab pa zab par gyur pa stong pa nyid dang ldan pa DNQ. (- p.
184, fn. 66)

[F2.1.2: 5] drag shul byin gyis zhus pa dang / drag shul can gyi(s) zhus pa BaDo versus
drag shul can gyis zhus pa dang / dra ba can gyis (zhus) pa DLNQSZ. (- Cf. Skt.
ugra-pariprccha & [ratnaljali-pariprecha.)

[F2.1.3:1] bu mo rin chen mas zhus pa BaDo versus bu mo rin chen ldan gyis zhus pa
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DNQSZ, bu mo rin po cen ldan gyis zhus pa L.

[F2.1.3: 3—4] dge ba bzang pos zhus pa BaDo versus dge ba bzang pos gang gis zhus pa
LSZ, dge ba bzang po gang gis zhus pa DNQ. (- Cf. Skt. parnabhadra.)

[F3.1: 2—3] ji Itar spyan 'dren bsgrags pa dang / BaDo versus 'di Itar spyan 'dren pa
bsgrags pa dang / LSZ, 'di Itar 'di dge 'dun spyan 'dren pa (b)sgrags pa dang DNQ.

[F3.1: 7] mal stan stobs pa dang / BaDo versus mal stan 'dings pa dang / DLNQSZ.

[G: 2] nam mkha’i khams la mngon par phags nas BaDo versus nam mkha’ la (mngon
par) phags nas DLNQSZ.

common errors among BaDoLSZ

[C2: 7-8] gnas brtan nag po zhes bya ba ni 'khor dgra bcom pa stong dang lhan cig sing
ga'i gling na gnas so // BaDoLSZ versus gnas brtan nag po ni ’khor dgra bcom pa khri dang
lhan cig sing ga la’i gling na gnas so // DNQ. (- Cf. The non-Tshal pa variant [i.e., 1,000], if
taken as primary, seems out of place in light of the number of Arhats in the retinues
accompanying the two Elders before and after this one [i.e., 9,000 & 11,000].)

[E1: 6—7] lan (g)cig sa bon btab pas lan bdun gyi bar du 'bru rnams skye bar 'gyur ro //
BaDoLSZ versus lan cig sa bon btab pas lo bdun gyi bar du ’bras bu rnams skye bar 'gyur ro
/I DNQ.

[E2:1] de’i nyan thos 'dus pa lan gsum du 'gyur te BaDoLSZ versus de(or 'di)'i nyan
thos 'dus pa yang gsum du 'gyur te DNQ.

[F1.2: 3] 'dus pa dang po la dad pa dang ldan pas khyim nas byung nas BaDoLSZ
versus 'dus pa dang po la dang ba (rang) dad(or dang) pa dang ldan pas rab tu byung nas
DNQ. (» Cf. Skt. pravrajanti.)

[F2.1.2: 6—7] rgyas pas zhus pa BaDoLSZ versus drang srong rgyas pas zhus pa DNQ. (-
Cf. Skt. rsivyasapariprecha.)

[F2.2: 3] lung ring po dang / (g)cig las 'phros(or spros) pa’i lung BaDoLSZ versus lung
ring po dang / lung bar ma dang / gcig las 'phros pa’i lung DNQ. (- Cf. The non-Tshal pa
variant with the omission of the Madhyamagama, which is attested in the Chin.
counterpart, is in all likelihood secondary.)

[G: 6—7] de dag gis gnas brtan dga’ ba'i bshes (g)nyen gyi lus bsregs nas mchod rten byas
te BaDoLSZ versus de dag gis gnas brtan dga’ ba’i bshes gnyen la lus bsregs nas mchod rten
byas te DNQ.

[G:10-11] bcom ldan 'das kyi gsung rab yun ring du gnas par 'gyur ro // zhes dga’ ba rab
tu bskyed pa'i phyir / BaDoLSZ versus bcom ldan 'das kyi gsung rab yun ring du gnas par
gyur to(or 'gyur ro) snyam nas dga’ ba rab tu bskyed pa’i phyir DNQ.

common errors among BaDDoNQ

[D2: 4] phung po lhag ma med pa’i yongs su mya ngan las ’das pa’i dbyings su
BaDDoNQ versus phung po lhag ma med pa’i mya ngan las 'das pa’i dbyings su LSZ. (- Cf.
Skt. an-[nir-upadhisese nirvanadhatau. )

[F2.2: 8] ma mo’i "”dul ba BaDDoNQ versus ma mo’i phung po LSZ.
[F3.1: 6] stag res skor byed pa BaDDoNQ versus rtag re skor byed pa LSZ. (- Cf. Skt.
naityaka.)

Judging from the common errors, Do obviously belongs with Ba to the same
group which is, in all likelihood, descended from the Early Mustang
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manuscript Kanjur. This conclusion is also corroborated by the fact that a
certain number of volumes of the mdo section from Lang monastery were
produced during a time period when this region was under Mustang
hegemony, as the aforementioned prefactory notes indicate. In general, the
Mustang group shows a special affinity with the Them spangs ma group,
which is indicated by the errors shared between BaDo and LSZ. The political
barriers between Mustang («+ BaDo) and Gyantse/Shel dkar («+ LSZ)*, which
were governed by different rulers over the course of the 15th century,” were
not advantageous to religious exchange, and thus render the possibility of
‘cross infection’ unlikely. Therefore, a more probable way to account for those
common errors would be to regard them as the legacy from a common
hyparchetype («), which may well predate the Old Narthang. Viewed from
this perspective, the aforementioned, idiosyncratic arrangement of the dKon
brtsegs section shared between LZ (but not S) and some other
(proto-)Kanjurs (including BaDo), which has hitherto been considered a case
of “influences from a Western Tibetan tradition”,** could also be interpreted
as a feature peculiar to this hyparchetype, which may have been modified
and standardized on the Tshal pa arrangment in some Kanjurs descended
from the Them spangs ma (e.g. S). In addition, it is noteworthy that BaDo
share three errors with DNQ. There are at least two ways to interpret this
phenomenon: Either the errors result from a common hyparchetype which
must have been very early given the considerable extent to which the two
groups vary from each other, or the possibility of the contamination of the
Early Mustang Kanjur by a forebear of the Tshal pa line is to be kept in mind.
I personally prefer the second scenario over the first, not only because the
onus probandi of the former is significant lighter than that of the latter, but
also in light of some evidence for the possible diffusion of the Tshal pa in the
Mustang/Dolpo region before the making of the Early Mustang Kanjur.
According to the mNga’ ris rgyal rabs composed in the 15th century, the
Khasa ruler Punyamalla, who reigned over Dolpo during the years 1330-1340,
was a devout follower of Bu ston Rin chen grub and, in 1335 or soon after,
received a copy of the Kanjur and Tanjur from Zha lu monastery,** which, as
mentioned above, is a copy of the Old Narthang revised by Bu ston and may
well share some variants with the Tshal pa. Although no vestige of this *Zha
lu ma copy has yet come to light, it is not to be excluded that at least parts of
it might have been preserved in the Mustang/Dolpo region until the early
15th century and exerted some influence on the manuscript Kanjur

80. The Gyantse line was continued by its descendants in Bhutan, whence the two Ladakhi
manuscript Kanjurs (SZ) stemmed. This may well have had a strong connection with

the 'Brug pa dKa’ brgyud pa school which was in the ascendant among Ladakhi aristocrats
from the 16th to the 17th century. See Petech 1977: 169.

81. The Early Mustang manuscript Kanjur was produced in 1436-1447, the Shel dkar in 1472,
and the Them spangs ma in 1431

82. See Tauscher 2015a: 368—369, 381.
83. See Vitali 1996: 454.
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commissioned by the new king A ma dpal bzang po rgyal mtshan.

I round off this section with a stemma codicum summing up the preliminary
results of the stemmatic analyses above:

Old Narthang
_.- *Zha lu ma Tshal pa
Early Mustang Th} spangs ma
\ Shel dkar
Dolpo [Do]
Basgo [Ba] Bhutan
Shey [Z] \
London [L]
ondon [L] Stog [S] Pekmg [Q]
Narthang [N]

Derge [D]

Reassignment to Tanjur in the Tshal pa Group

Apart from the textual variants on which the preceding analyses are based, a
(if not the) para-textual difference between the Them spangs ma and the
Tshal pa groups is the classification of the present text within the frame of
the Tibetan canon. All the block-print editions belonging to the Tshal pa
group have assigned the Nandimitravadana to the Tanjur, while the same
text is found in the Kanjur manuscripts bearing witness to the Them spangs
ma. How to explain the difference is the first issue to be raised in our
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investigation into the history of its canonization in Tibet.

It is, first and foremost, to be noted that, when the present text, along with
some Abhidharmic and avadana(-type) works, were included in the
(proto-)Kanjurs, there existed no corresponding Tanjur in which they might
have been placed.* The bifurcation of the archaic bka’ bstan bcos into
bka’'gyur and bstan 'gyur did not take place until the establishment of the
Old Narthang manuscript Kanjur in the early 14th century. Only from that
time onward may one safely speak of separate Kanjurs and Tanjurs.® Since
the Old Narthang Kanjur, as some scholars have assumed, was not an edition
in the proper sense of the word, but rather a collection not free from
duplicates,” further work to edit the raw materials may well have been in
order. Such work was undertaken at Tshal Gung thang monastery in the
mid-14th century. The result of the project was the Tshal pa Kanjur
mentioned above, which was based on the Old Narthang Kanjur with
standardization of terminology and rearrangement of the order of texts. It
was, in all likelihood, during this process of redaction that such texts as the
Nandimitravadana were reassigned to the newly established category Tanjur,
inasmuch as they were not considered part of ‘the Buddha’s word’
(buddhavacana).¥ Some historical information about this process can be
gleaned from the colophons preserved in the 'Jang Sa tham or Lithang Kanjur,
the blocks of which were carved during the years 1608-1621 under the
supervision of the 6th Zhwa dmar pa, Gar dbang Chos kyi dbang phyug
(1584-1630).® The colophons were attributed to rGyal sras Byang chub dpal
(ldan) who was the abbot of the Tshal pa yangs dgon monastery around the

84. See Tauscher 2015b: 105,
85. See Skilling 1997: 100.
86. See Harrison 1994: 298.

87. This kind of disputes over the status of certain collections of Buddhist texts is, of course,
not peculiar to Tibet. In ancient Indian Buddhism, although the status of the Satras and
the Vinaya was not controversial, whether the Abhidharma should be venerated as
buddhavacana was subject to debate. For the standpoint of a mainstream school (i.e. the
Vaibhasikas) on this matter, cf. Abhidharmakosabhasya I 3: [ed. Pradhan 1975: 2—3] atas
taddhetos tasya dharmapravicayasyarthe sastra kila buddhenabhidharma uktah | na hi
vinabhidharmopadesena sisyah sakto dharman pravicetum iti [ sa tu prakirna ukto
bhagavata bhadanta-Katyayaniputraprabhytibhih pindikrtya sthapito bhadanta-
Dharmatratodanavargiyakaranavad ity ahur vaibhasikah | ‘Vaibhasikas assert: “For that
reason, on account of the discernment of the dharmas, the teacher, the Buddha, preached
the Abhidharma; because, without the teaching of the Abhidharma, the pupils are
incapable of discerning the dharmas. However, it was preached by the Blessed One
piecemeal, [but] the Reverend Katyayaniputra etc. collected and established it, as the
Reverend Dharmatrata did with the Udanavarga.””’ (cf. la Vallée-Poussin 1923: 6). This
Vaibhasika stance of including the Abhidharma and the Udanavarga in the category of
buddhavacana is not shared, for instance, by the Sautrantikas who were determined
‘sttra-fundamentalists’, so to speak.

88. Jampa Samten 1987: 17 gives 1609—1614; but after Imaeda 1982/84, the carving of the
blocks begun in 1608, the edition was consecrated in 1614, but not completed until 1621.
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mid-14th century.” In the colophon of the Siitra section (mdo sde), we read
the following statement:

[...] mdo dngos ma yin pa rgyud sder gtogs pa’i gzungs rnams ni rgyud bum gyi nang du
dris shing | gser mdog gi rtogs pa brjod pa dang | dge ba’i bshes gnyen gyi rtogs pa brjod

padang | ku na la’i rtogs pa brjod pa dang | dge dun ‘phel gyis lung bstan pa dang | li yul
lung bstan pa la sogs pa rnams ni bde bar gshegs pa mya ngan las 'das nas phyis ‘phags
pa rnams kyis mdzad pa yin zhing | gdags pa’i bstan bcos rnams kyang mdo sde pa la
sogs pa grub mtha’ smra ba kha gcig bkar mi ‘dod la | skyes rabs dang | sangs rgyas bcom
ldan 'das la bstod par bsngags par ‘os pa bsngags pa la sogs pa’i bstod pa rnams dang |
gzhon nu bdun gyi rtogs brjod la sogs pa rnams ni phyis slob dpon dpa’ bo la sogs pa bstan
bcos mkhan po rnams kyis mdzad pa yin pa’i phyir dang | thub pa drang srong gar ga’i
ltas kyi rnam pa bstan pa la sogs pa ‘ga’ zhig phyi rol pa’i rig byed kyi gzhung gi cha shas
su snang bas bstan bcos gyur ro cog gi nang du dris pas | ...] [ed. Jampa Samten 1987: 31]

“Dharanis which are not genuine Sutras and which belong to the Tantra class were
copied into the Tantra section (rgyud ’bum), while because works such as the
Suvarnavarnavadana, the Nandimitravadana, the Kunalavadana, the Prophecy of the

Arhat Sanghavardhana, the Prophecy of the Li Country (i.e., Khotan) were composed
by later holy ones after the Nirvana of the Sugata, because the various
prajiiapti-treatises [i.e., Abhidharma works] are also not accepted as sacred word (bka’)
by certain schools such as Sautrantikas, while the jatakas, hymns of praise such as the
Varnarhavarna Buddhastotra, the Saptakumarikavadana etc., were composed by later
scholastic writers such as the master Sara; and because certain works like the
[Maha]munigargarsyaksanimittakrtinirdesa appear to form part of the Vedic
literature of non-Buddhists, these were copied among the translated treatises (i.e., in
the Tanjur).” (tr. Harrison 1994: 299; with slight modifications)

Having carefully examined the classification of all the titles given above in
the catalogues of several Kanjurs which are considered descendants of the
Them spangs ma, Paul Harrison comes to the observation that most of the
texts, including the Nandimitravadana, are indeed assigned to the mdo (sde)
section in the Them spangs ma line, but to the Tanjur on the Tshal pa side.”
This probably lends support to the message conveyed by the colophon that
these texts were originally included in the Old Narthang Kanjur and excluded
from the Kanjur by the Tshal pa redactors. The case seems to be a bit more
complicated with the stotras and jatakas, which are also absent in the Them
spangs ma line, but those exceptions can be explained away through the
presumption that not all parts of the Them spangs ma were copied from the
Old Narthang, and thus do not contradict what the colophon says.

But the Tshal pa redactors were by no means those who made the first

89. See Jampa Samten 1987: 28, n. 21; the historicity of the colophons might be borne out by
the fact that the one of the Vinaya section (‘dul ba) is reproduced verbatim in the Peking
and Derge Kanjurs, although the latter lacks the panegyrical verses at the end of the
colophon (Jampa Samten 1987: 21).

90. See Harrison 1994: 299—301.
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attempt at the exclusion of those texts from the Kanjur. More than a decade
before the compilation of the Tshal pa Kanjur, the great Tibetan scholar Bu
ston Rin chen grub (1290-1364) revised the Tanjur part of the Old Narthang
and wrote a catalogue of this new Tanjur in 1335.” In that catalogue, there is
a specific section dealing with some avadana(-type) works, which Bu ston
seems to have moved from Kanjur to Tanjur:

rtogs brjod sna tshogs kyi skor la | [886] gser mdog gi rtogs pa brjod pa rin chen bzang
po’i ‘gyur | [887] slob dpon gsang ba byin gyis mdzad pa gshon nu ma bdun gyi rtogs pa
brjod pa | [888] dgra bcom pa dga’ ba’i bshes gnyen gyi rtogs brjod Sha kya ‘od kyi 'gyur |
[889] ku na la mig gi rtogs pa brjod pa rin chen bzang po’i ‘gyur | [890] dgra bcom pa

dge 'dun ‘phel gyi lung bstan pa 100 $L. | [891] li’i yul lung bstan pa | [892] chos rgyal mya
ngan med kyis klu btul ba’i le’u Sha kya 'od kyi 'gyur | [893] dpe’i phreng ba las sangs
rgyas kyi dpe’i phreng ba tshul khrims yon tan dang rin chen bzang po’i ‘gyur | [894] thub
pa chen po drang srong gar gas ltas kyi rnam pa bstan pa’i gtsug lag | [895] slob dpon
bha ba kan dha syas mdzad pa’i gnas brtan spyan drang ba 200 sl. ye shes sde’i ‘gyur |
skyes rabs dang rtogs brjod 'di dag phal cher mdo sde’i nang du bris mod kyi 'di dag bstan
beos yin pas bstan bcos su bri’o || [ed. Nishioka 1981: 63f.]

With regard to various avadanas, (there are) §886 the Suvarnavarnavadana translated
by Rin chen bzang po; §887 the Saptakumarikavadana composed by the master
Gopadatta; §888 the Arhan-Nandimitravadana translated by Sakvya ’od; §889 the
Kunalavadana translated by Rin chen bzang po; §890 the Prophecy of the Arhat

Sanghavardhana (consisting of) 100 $lokas; §891 the Prophecy of the Li Country; §892
the Dharmaraja-Aéoka[mukha]nagavinayapariccheda translated by Sakya 'od; §893
the Buddha section of the Drstantapankti (= the Kalpanamanditika) translated by
Tshul khrims yon tan and Rin chen bzang po; §894 the Mahamunigargarsyaksa-
nimittakrtinirdesa; §895 the Sthaviropanimantrana composed by the master
Bhavaskandhasya (consisting of) 200 $lokas, translated by Ye shes sde. Although these
jatakas and avadanas were usually copied in the Sutra section (mdo sde), they are
treatises and thus to be copied among the treatises (i.e., in the Tanjur).

Seven out of the ten titles (i.e., §§886—891, 894) given by Bu ston recur in the
Tshal pa colophon translated above. And the other three, if we examine the
catalogues of the Tshal pa descendents, are exclusively preserved in the
Tanjur as well; it is not far-fetched to assume that these are nothing but titles
omitted from the colophon with la sogs pa ‘etc.’. Even a brief comparison of
both passages suffices to reveal the Tshal pa redactors’ indebtedness to Bu
ston, whose revision of the Old Narthang might have set a precedent for the
work of those who were confronted with more or less the same raw material
at Tshal Gung thang monastery. On the other hand, what lay behind Bu ston’s
rearrangement was probably one of the tasks that he had undertaken since
the very beginning of his work on the Old Narthang with the compilation of
his first catalogue Chos kyi rnam grangs dkar chag, namely, sorting out texts
which were deemed by him or his predecessors as spurious (the tshom gyi

g1. Cf. Bu ston’s bsTan bcos "gyur ro 'tshal gyu dkar chag, edited with running numbers by
Nishioka 1981: 43—94.
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gzhi) or controversial (rtsod pa can). As a result, some of the texts seem to
have eventually passed his scrutiny and were included in the first catalogue,
while the other were either reassigned to the Tanjur or removed from the
canon right away.” As far as the aforementioned avadana(-type) works are
concerned, this process might become transparent from the following
recapitulation by sDe srid Sangs rgyas rgya mtsho (1653-1705) in his own
catalogue entitled mChod sdong 'dzam gling rgyan gcig gi dkar chag:

bskal bzang sangs rgyas bdun pa thub bstan spel ba’i byed por zhing 'dir phebs pa bu ston
kha ches chos kyi ’byung gnas gsung rab rin po che’i mdzod kyi bsgrigs rtsom dang | sangs
rgyas kyi bka’ rnam dag tu the tshom gyi gzhi yod pa rnams la dogs pa bkod [...] ‘ga’ zhig

gt bka’i grags su jog pa Jjig rten gdags pa | rgyu gdags pa | las gdags pa | gser mdog dang
| gzhon nu ma bdun | dgra bcom pa dga’ ba’i bshes gnyen | ku na la rnams kyi rtogs brjod

| dgra bcom pa dge 'dun ‘phel gyi lung bstan | li yul lung bstan pa | chos rgyal mya ngan
med pa’i klu btul ba’i le’u | sangs rgyas kyi dpe’i phreng ba | drang srong gar gas ltas kyi
rnam pa bstan pa’i gtsug lag | gnas brtan spyan drangs pa rnams mdo sde’i nang du bris
mod kyi’di dag bstan bcos yin pas der bgrang ngo | zhes dang [ stag rna’i rtogs brjod |
mig bcu gnyis pa | bcom ldan “das kyi gtsug tor chen po’i mdo | snang brgyad rnams klu
mes dbang phyug grags bka’ min par smra zhes dogs pa bkod | [...] [ed. Xining 1990: 434]

The Kashmiri Bu ston, who arrived in this realm as the promoter of the teachings of the
seven Buddhas of the Bhadrakalpa, cast doubt on those of spurious origin among the
works collected in (his) Chos kyi 'byung gnas gsung rab rin po che’i mdzod and the
authentic word of the Buddha: “... Some of (the texts) to which the prestige of ‘sacred
word’ was assigned — the Lokaprajiapti, the Karanaprajnapti, the Karmaprajnapti,

the Suvarpavarna-, the Saptakumarika-, the Arhan-Nandimitra-, the Kunala-avadana,
the Prophecy of the Arhat Sanghavardhana, the Prophecy of the Li Country, the
Dharmaraja-Asoka[mukha]nagavinayapariccheda, the Buddha-Drstantapankti, the
[Mahamuni]gargarsyaksanimittakrti- nirdesa, and the Sthaviropanimantrana — were
copied in the Sutra section, but these are treatises and thus to be included there (i.e., in
the Tanjur).” And also, “(as for) the Sardulakarnavadana, the Dvadasalocana, the Satra
on the Great Usnisa of the Blessed One (= the Da foding jing X f# THAS), and the
Eight Luminaries (= the Bayang jing /\[%#%%), Klu mes dBang phyug grags cast doubt
on (their authenticity) saying that (they) are not sacred word” ...

The second half of this passage is based on two sections of the Chos kyi rnam
grangs dkar chag, where more or less the same statements are found.”
Those statements are attributed to Klu mes dBang phyug grags, who is
credited with the compilation of one of the catalogues in the second diffusion
period. Bu ston used those catalogues for the purpose of compiling his own

catalogues.”* Although little is known about his life,” his skeptical attitude

92 For the modus operandi of Bu ston’s revision, see Herrmann-Pfandt 2009: 243—261.
93. Cf. Nishioka 1980: 68, §§80—81 and 75, §318.
94. See Herrmann-Pfandt 2009: 246, n. 23.

95. Skilling 1997: 99, esp. n. 92; possibly postdating Sa skya Pandita (1147-1216), since, at the
end of Bu ston’s first catalogue, he is named after the latter: sa skya pandi ta dang klu mes
la sogs pas ... [ed. Nishioka 1980: 78].
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towards some translated texts is discernible from the quotation by Bu ston.
The latter, however, included in his first catalogue those texts deemed by Klu
mes as suspect. The inclusion seems to suggest, as Herrmann-Pfandt argues,
Bu ston’s expectation that those texts, albeit questionable, should be proven
authentic in the end.”® Yet, what about those texts excluded from the Kanjur?
Could it be that Klu mes also sounded a note of caution as to the authenticity
of those texts that Bu ston simply accepted? To my mind, this possibility is at
least conceivable, all the more so since some of the texts reassigned to the
Tanjur are similar in character to those included in the Kanjur.”” If that is
true, the idea of reassigning such texts as the Nandimitravadana to the
Tanjur, as is attested in the Tshal pa group, could be traced back at least to
Klu mes dBang phyug grags.

Such controversy over the status of Buddhist texts is a matter of course in
Tibetan Buddhism, since, as Jonathan Silk infers from the case of the Heart
Suitra, “the proper classification of texts was of great import to the
Tibetans”.”® The present case provides us with some first-hand evidence for
the ways in which Tibetan scholars and writers negotiated the fluid standards
of canonicity over the course of time, and thus invites investigations of some
topics which, in Silk’s words, “strike right to the nerves of some deep-seated
issues in Tibetan Buddhist doctrinal history”. To be sure, such a systematic
survey is beyond the scope of the current thesis and must be left for
specialists in the field of Tibetan Studies. But with these preliminary notes on
the case of the Nandimitravadana and related texts, I hope to have laid a
cornerstone for future investigations into these topics.

The Translators

According the colophon preserved in all the extant versions, the
Nandimitravadana was translated by a duo consisting of an Indian pundit
Ajitasribhadra and a Tibetan monk Shakya 'od. We know next to nothing
about their floruit, not to mention their lives or beliefs. Therefore, we take as
a point of departure all the other translations traditionally ascribed to these
two, which may give us some clues as to what kinds of texts they produced. A
brief survey yields a list of nine translations, as follows:

1. Stag rna’i rtogs pa brjod pa (Skt. Sardilakarnavadana)
Kanjur: D 358, N 345, Q 1027, S 278, F 284. Cf. Nishioka 1980: 68, §8o.
Chin.: T1300, 1301 etc.

96. See Herrmann-Pfandt 2009: 256.

97. For instance, the Mahamunigargarsyaksanimittakrtinirdesa is a divination text
having an affinity with the Sardalakarnavadana and the Dvadasalocana in terms of genre
and functionality, such that the three texts are found copied in a single manuscript from a
Lahoul village library; see Khasdub Gyatso Shashin 1978.

98. See Silk 1994: 30.
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Skt.: Mukhopadhyaya 1954, Bongard-Levin/Vorob’éva-Desjatovskaja 1990: 39-156,
Miyazaki/Nagashima/Tamai/Zhou 2015: 1-84.

2. Sangs rgyas rjes su dran pa’i ‘grel pa (Skt. Buddhanusmrti-vrtti)
Tanjur, commentary (mdo ‘grel): D 3982, Q 5482.

Cf. Nishioka 1981: 54, §628: dkon mchog gsum rjes dran gyi ‘grel pa.

3. dGe 'dun rjes su dran pa’i bshad pa (Skt. Sanghanusmrti-vyakhya)
Tanjur, commentary (mdo ‘grel): D 3984, Q 5484.

4. Mi khom pa brgyad kyi gtam (Skt. Astaksanakatha)

Tanjur, letters (spring yig): D 4167 (also 4510), Q 5667 (also 5423).

Cf. Nishioka 1981: 60, §805.

5. 'Tsod pa’i 'dus kyi gtam (Skt. Kaliyugaparikatha)

Tanjur, letters (spring yig): D 4170 (also 4513), Q 5670 (also 5426).

Cf. Nishioka 1981: 60, §809. See Dietz 2000: 173-186.

6. Chos smra ba dang dam pa’i chos nyan pa la gus par bya ba’i gtam (Skt.
Dharmavacanasaddharmasravakasatyakrtyakatha)

Tanjur, letters (spring yig): D 4172, Q 5672.

Cf. Nishioka 1981: 60, §811.

7. Mya ngan bsal ba (Skt. Sokavinodana)

Tanjur, letters (spring yig): D 4177 (also 4505), Q 5677 (also 5418).

Cf. Nishioka 1981: 61, §828.

8. Mi dge ba bcu'’i las kyi lam bstan pa (Skt. Dasakusalakarmapatha-
nirdesa)

Tanjur, letters (spring yig): D 4178 (also 4503), Q 5678 (also 5416).

Cf. Nishioka 1981: 61, §829.

9. Mya ngan med pa’i sgo nas klu btul ba’i le’u (Skt. ASokamukhanaga-
vinayapariccheda)

Tanjur, letters (spring yig): D 4197, Q 5696.

Cf. Nishioka 1981: 63f., §892. See Mette 1985: 301ff.

With the sole exception of the Sardiilakarnavadana (which shall be
discussed below), all the other translated works are preserved in the Tanjur.
Viewed from their content, they are either Asanga’s commentaries on the
recollection (anusmrti) of the Three Jewels (nos. 2, 3), or some belles-lettres
attributed to Asvaghosa (nos. 4, 7, 8), Matrceta (no. 5) or Gopadatta (no. 6)
etc. Provided that the received attributions can be taken at face value, we
may set the 8th century, a date before which the youngest among the authors,
namely Gopadatta, should have lived,” as the terminus post quem for the
translation of those works into Tibetan. But the fact that none of their titles is
registered in the lHan kar ma or the 'Phang thang ma seems to suggest that
they were probably not products of the first diffusion period (snga dar).”””

99. See Hahn 1992: 28.

100. One of the works (i.e. no. 2) could possibly be identified with a text the title of which
is registered in IHan kar ma (i.e. [555C] after Herrmann-Pfandt 2008). Be that as it may,
that entry can at best be interpreted as an earlier translation of the same text in Tibetan;
see Herrmann-Pfandt 2008: 315. The only text without an authorship attribution (i.e. no. 9)
has been subject to a recent comparative study by Yamazaki Kazuho, who concludes her
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Dating the Tibetan translation of the Sardiilakarnavadana is bound to be a
controversial matter. In the editio princeps of the Sanskrit text, Sujitkumar
Mukhopadhyaya plainly dated the translation to 864 CE without adducing
any evidence for his dating.”” The self-assuredness of the learned editor
makes it difficult to follow his perhaps educated guess. The most recent
attempt at dating the translation is made by Zhou Liqun, who puts forth a
relative chronology placing the translation of the Sardiilakarnavadana before
the compilation of the IHan kar ma, which she, following Yoshimura Shuki,
dates to 824 CE, and thus counts the siitra among the earliest Buddhist texts
translated into Tibetan. Her only evidence is an obscure record in the "Phang
thang ma, which she, again following Yoshimura, considers prior to the lHan
kar ma.”” The record runs as follows:

12 gzungs che phra so so’i cho ga dang beas pa la | | ...] [304] ‘phags pa stag sna [ 2 bp. |
[...] [ed. Kawagoe 2005:18]

As is evident from the rubric, this section consists of long and short dharanis
as well as the liturgies (cho ga), among which a certain text entitled
‘Tiger-Snout’ (stag sna) is mentioned. The title, according to Zhou, is simply a
scribal error for stag rna, which in its turn stands for the Tibetan translation
of the Sardiilakarna[-avadana] in question. This identification is
questionable in two respects. First, it is highly unlikely, if not impossible, that
such a text as the Sardiilakarnavadana would have been categorized as a
dharani or liturgy, as Zhou seems to have taken for granted. 10 out of the total
of 13 titles registered in this section find parallels in the IHan kar ma, but
none of them is even tentatively identifiable with an avadana(-type) work."®
Second, even if, to consider the best-case scenario, a translation of the
Sardiillakarnavadana was somehow misconceived of by the cataloguer and
thus misplaced among dharanis, the record at best amounts to evidence for ‘a’
Tibetan translation of this stitra in the early gth century, but there is no
evidence whatsoever to identify it with that translated by Ajitasribhadra and

survey to the effect that it comes very close to the source text used by Ksemendra (ca.
990-1077) in the 73rd chapter of the Bodhisattvavadanakalpalata, see Yamazaki 2015:
1276fF. If this is true, the Vorlage of the Tib. version should not be much earlier than the
date of Ksemendra.

101. See Mukhopadhyaya 1954: xiii.

102 See Zhou 2013: 686-689. The dating of the IHan kar ma in 824 was mainly asserted by
Japanese scholars, see Yoshimura 1950: 11f,, and in much greater detail Yamaguchi 1985: 1—
61. For the most recent reappraisal of the state of the art, see Herrmann-Pfandt 2008: xviii—
xxii. The latter scholar dates the IHan kar ma to 812. As for the relative dates of the two
earliest catalogues that have come down to us, Georgios Halkias, on the basis of two
references in the manuscript of the 'Phang thang ma to the IHan kar ma, argues for the
chronological priority of the latter, see Halkias 2004: 55. This theory does not stand closer
scrutiny, since the two “references”, as Adelheid Herrmann-Pfandt rightly states, are
nothing but glosses added manu secunda to the manuscript; see Herrmann-Pfandt 2008:
xxiv—xxvi. The latter scholar dates the 'Phang thang ma to 806.

103. Cf. Herrmann-Pfandt 2008: 184ff,, , 336, 339, 340, 341, 347, 352, 370, and 378.
3 335, 339, 339, 340, 341, 347, 352, 37 37
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Shakya 'od, let alone to establish the date of the 'Phang thang ma as the
terminus ad quem for the two translators. On balance, their translation of the
Sardulakarnavadana, like those discussed above, should not date back to the
first diffusion period either.

The indistinct silhouette of the two translators is further blurred by the fact
that Shakya 'od (or -prabha) was a popular Tibetan name under which
multiple monks are known to us. Only one of the monks lived in the first
diffusion period. According to the dBa’ bzhed, one of the earliest Tibetan
sources concerning the transmission of Buddhism to Tibet in the imperial
period, there was a Sha/Shag kya (prabha), son of mChims A nu, among the
six sad mi, namely the first group of Tibetan young monks trained in the
language of India.””* The monk mChims Shakya (prabha) is also mentioned
in Pelliot tibétain 44, an Old Tibetan document from Dunhuang, to have
received instructions on the phur pa from Padmasambhava, and is believed
to have had special ties with the latter.” The translation activities of this
legendary lo tsa ba have become a mythical matter, since there is no
historical evidence for what he translated. Although the dBa’ bzhed credits
the six legendary monks with the translation of “all texts of Jam dpal kri ya
and U pa ya available in India”,*® it is anything but clear what those titles
actually refer to, not to mention what réle mChims Sha kya (prabha) exactly
played in the process of translating them.”” Hence, mChims Shakya (prabha)
is basically ruled out as a candidate for the Shakya 'od in question. This also
makes the possibility of dating all the translations of Shakya 'od to the first
diffusion period extremely weak.

In the second diffusion period, so many people once named Shakya 'od come
to our attention that we have to restrict the scope of examination to the time
period before Bu ston Rin chen grub. In the three catalogues compiled by Bu
ston, apart from those listed above, there are twelve titles whose translator is
explicitly noted as Shakya 'od (according to the order of Nishioka 1980-1982):

§505 Nyi khri rnam 'grel
=D 3788.
= Skt. Paficavims$atisahasrikaprajiiaparamitopadesasastra-

104. See Pasang Wangdu/Diemberger 2000: 69, n. 237 and 96, n. 379.

105. For the relevant passages in the Dunhuang document, see Bischoff/Hartman 1971: 19;
and most recently, Cantwell/Mayer 2008: 62.

106. See Pasang Wangdu/Diemberger 2000: 70.

107. Ren Xiaobo recently ascribes to this lo tsa ba the translation of the Saitra on the
Causes and Effects of Actions from Chinese (i.e. D 355, Q 1024; Bu ston §77), which, he
argues, might have influenced the renowned translator Chos grub in gth-century
Dunhuang; see Ren 2013: 33—35. However, his claim is based on a misreading of a section of
Bu ston’s first catalogue (Nishioka 1980: 68) by erroneously applying Bu ston’s remark on
the translator of §80 (i.e. the Sardalakarnavadana discussed above) also to the three
unattributed titles registered immediately before it (i.e. §§77-79). This mistake is so
obvious that no refutation is needed here.
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Abhisamayalamkarakarika-varttika of Bhadanta-Vimuktisena (Ruegg 1968: 305, n. 6).
Tr. with Santibhadra.

§518 sDus(-»sDud) 'grel rtogs par sla ba

=D 3792.

= Skt. Prajiaparamita-Ratnagunasamcayagatha-vyakhya or -paijika of Haribhadra
(Jiang 2000: 115-123)."®

Tr. with Santibhadra.

§589 gShung gi rab byed

~ D 3899 (also 4547).

~ Skt. Sugatamatavibhangakarika of Jitari (Shirasaki 1979: 119-124).
Tr. with Santibhadra.

§729—730 Sems tsam rgyan (root text and commentary)
=Dgo72, Q 5538 or D 4085, Q 5586.

= Madhyamakalamkaravrtti-Madhyamakapratipadasiddhi or
Madhyamakalamkaropadesa of Ratnakarasanti.'™

Tr. with Santibhadra.

§806 Rin po che za ma tog Ita bu’i gtam

=D 4168 (also 4511).

= Skt. Subhasitaratnakarandakatha of Arya Sira (Zimmermann 1975).
Tr. with Rudra.

§834 sGom rim

=D 3908.

= Skt. Bhavanakrama of Nagarjuna.

Tr. with Lota/Lota.

§1043 Nang gi khyab pa

=D 4260.

= Skt. Antarvyapti-samarthana of Ratnakarasanti (Kajiyama 1999).

Tr. with Kumarakalasa.

§1044 rGyu 'bras grub pa

Unidentied. But the author Jiianasr is undoubtedly Jianasrimitra (980-1030).
Tr. with Kumarakalasa.

§1048 gTan tshigs kyi de kho na nyid bstan pa

=D 4261.

= Skt. Hetutattvopadesa of Jitari (Chattopadhyaya 1939)

Tr. with Kumarakalasa.

§1054 rNam rig grub pa

=D 4259.

= Skt. Vijiiaptimatrasiddhi of Ratnakarasanti (Umino/Tsultrim Kelsang 1982).
Tr. with Shes rab brtsegs."™

§2703 De kho na nyid grub pa’i rab tu byed pa

=D 3708.

108. For the title of the commentary, see Yuyama 2001: 31-33.

109. For the identification, see Mimaki 1992: 2971, n. 1.

110. But according to the Kanjur colophons, Shes rab brtsegs was but one of the revisors
while the text was translated with Santibhadra.
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= Skt. Tattvasiddhiprakarana of Santaraksita.

Tr. with Rin chen bzang po.™

§2741 De kho na nyid theg chen nyi cu pa
=D 2250.

= Skt. Tattvamahayanavimsati of Maitripa.

Tr. with Dhiriérijiiana.

Among these titles, we find two groups of titles, in each of which the other
translator is the same (i.e., Santibhadra: §§505, 518, 589, 729—730;
Kumarakalasa: §§1043-1044, 1048). And we also find two groups of titles, in
each of which the author of the translated works is the same (i.e., Jitari: §§589,
1048; Ratnakarasanti: §§729—730, 1043, 1054). These commonalities at least
point to a strong likelihood that the vast majority of the translations (eight
out of twelve) listed above go back to 'Bro seng dkar Shakya 'od,” who must
have lived no earlier than the youngest of the authors, such as Jitari,
Jiianasrimitra, and Ratnakarakirti, dating from the late 10th to early 11th
century.” Among the remaning four titles, at least two are, in all likelihood,
to be attributed to 'Bro seng dkar Shakya 'od as well.”* However, it remains
uncertain whether this Shakya 'od is identical with the one who co-operated
with Ajitasribhadra.

Be that as it may, one of the last two translations (i.e., §806) was, at least in
the eyes of Bu ston, rendered into Tibetan by a Shakya 'od — whether he

was 'Bro seng dkar Shakya 'od or not — who translated the Astaksanakatha
(no. 4 above) together with Ajitasribhadra, exactly as they did with the
Nandimitravadana.” The work entitled Subhasitaratnakarandakatha,
traditionally attributed to Arya Siira, “is in fact a late compilation of poor
literary quality”, which, according to Michael Hahn, “basically consists of a
flowery appeal to Buddhist laypeople to donate various items to the members

111. But according to the Kanjur colophons, the text was translated by Dipamkarasrijiiana
and Rin chen bzang po, while Shakya 'od and Kumarakalasa served as the revisors.

112. The first component ’bro seng dkar is only given by Bu ston under the entry of §505
(Nishioka 1981: 50). But it is widely attested in the Kanjur colophons and thus seems to
form part of the genuine name of the translator, who was probably from the
prestigious 'Bro clan.

13. For the dates of Jitari (ca. 940-1000), see Dietz 1981: 46f.; of Jiianasrimitra (ca. 98o—
1030), see Kajiyama 1966: 9; though no precise date for Ratnakarakirti is available, he is
generally considered an elder contemporary of Jiidanasrimitra, see Mimaki 1976: 3.

114. Despite the variation between Bu ston’s catalogue and the Kanjur colophons, §2703
was translated or revised by Shakya 'od together with Kumarakalasa, a name which may
well indicate its connection with § §1043-1044, 1048. Both of the translators thus seem to
be contemporaries of Rin chen bzang po, who must have been part of the translation team
of this text. The author to whom §2741 is attributed, Maitripa, was probably active in the
first half of the 11th century. The fact that he was approximately contemporaneous with
the translator discussed above makes it probable that the same Shakya 'od is at issue here.
15. Cf. [805] slob spon rta dbyangs kyis mdzad pa’i mi khom pa brgyad spong ba’i gtam
dang | [806] slob spon dpa’ bos mdzad pa’i rin po che za ma tog lta bu’i gtam gnyis

shakya 'od kyi ‘gyur | [ed. Nishioka 1981: 60].
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of the Buddhist order. Both the items and the reward for donating them are
specified.”™® The Tibetan translation was subject to a meticulous study by
Heinz Zimmermann, who dated it to the gth century.”” His dating was, as J.W.
de Jong pointed out in a review of his book, based on a misconception of W.
Zinkgrif, who injudiciously dated both the Indian pundit Sakyaprabha and
the Tibetan monk Shakya ’od to the ninth century.” De Jong himself,
following a comment by Giuseppe Tucci, opted for the mid-11th century,
since he regarded the Tibetan monk Shakya 'od as a contemporary of Rin
chen bzang po (958-1055)."° In a lengthy review article of Zimmermann’s
book, Michael Hahn expressed more or less the same opinion.” Their keen
remarks notwithstanding, both de Jong and Hahn seem to have taken for
granted that the Shakya 'od translating the Subhasitaratnakarandakatha was
no other than 'Bro seng dkar Shakya 'od discussed above. This seems to me
not necessarily so obvious, taking into account that Shakya 'od was by no
means an uncommon name for monks in post-imperial Tibet. At any rate, we
may not fall foul of truth in claiming that it was the same Shakya 'od who
translated the Subhasitaratnakarandakatha and the Nandimitravadana,
albeit with different collaborators.

If the identification suggested above is approximately correct, it may not be
out of order to sound a note of caution for scholars interested in any of the
nine texts enumerated at the beginning of this section. If they approach those
translations with the expectation to gain a faithful reflection of a recension of
the Sanskrit original (as is the case with most Tibetan translations), they can
be no less disappointed than was Zimmermann who, in Hahn’s words, “must
have doubted the mental health of scholars praising the Tibetan translations
in an exaggerated manner.”” Zimmermann’s disappointment is not
unjustified, for the Tibetan version of the Subhasitaratnakarandakatha
deviates from the Sanskrit version to such a great extent that A.C. Banerjee,
to whom we owe the editio princeps of the text in Sanskrit, once wondered
that the Tibetan translators might have worked on a different text.”* Itis

116. See Hahn 2007: 123.

17. See Zimmermann 1975: 181f.

18. See Zinkgrif 1940: 61f,; de Jong 1976: 317.

119. See Tucci 1933: 50; de Jong 1972: 507, 1976: 318.

120. See Hahn 1978: 52 (emphasis added): “Sakya 'od, der die im 11. Jh. lebenden Autoren
Jetari, Jianasrimitra, Ratnakarasanti u.a. tibersetzte, kann aber bestenfalls gleichzeitig mit
ihnen ... angesetzt werden. Dieser Sakya 'od war nun an der Ubertragung der
S[ubhasita]r[atna]k[aranda]k[atha] beteiligt, nicht Sakya pra bha, so daf die obere
Grenze fiir die Entstehung der SRKK auf jeden Fall bis mindestens in das 11. Jh.
hinaufrutscht.”

121. See Hahn 2007: 124.

122. Banerjee 1959: 277 (emphasis added): “The Tibetan translations are, as a rule, very
faithful and almost verbatim. But the present text on collation with the Tibetan versions is
found to have more divergence than agreement. Further, there is slight difference between
the two Tibetan versions. It is, therefore, likely that the Tibetan renderings were made not
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thanks to the work of Zimmermann that the scholarly world came to realize
that Shakya 'od’s translation of the Subhasitaratnakarandakatha was not
made from a different text, but is “probably one of the worst Tibetan
translations in the whole of the Kanjur and Tanjur”, as was acknowledged by
de Jong;*® or to quote Hahn’s remark based on his own experience, it is “the
poorest translation of an Indian work that [he has] seen in more than forty
years of reading Tibetan canonical texts”.” In most cases, the various
translation problems, for which the Tibetan Subhasitaratnakarandakatha is
notorious, should be chalked up to the incapability of Shakya 'od whose
training in the Sanskrit language must have been sloppy. Therefore, there are
good reasons to doubt the quality of the other translations attributed to this
translator which may also contain similar types of problems, provided the
co-operation with Ajitasribhadra did not substantially better the outcomes of
the translation project. The reasonable doubt is at least verified in the case of
the Tibetan Nandimitravadana, in which, as my annotated translation below
shows, some expressions are rendered in an ill-advised manner, to say the
least. Nevertheless, this is not to say that the nine translations are doomed to
be useless for the study of their Sanskrit counterparts, but rather that they are
not to be taken at face value but to be elucidated and weighed against other
available testimonies. As a matter of fact, “even such a deplorable translation
as that of the S[ubhasita]r[atna]- k[aranda]k[atha] can be helpful in the
study of the Sanskrit original if it is examined carefully”,” as we learn from
Zimmermann’s exemplary study. Hence, the present note of caution must
not be taken as a deterrent to reading those Tibetan texts.

An Alternate List of the Sixteen Elders

A preliminary look into the Wirkungsgeschichte of the translation of the
Nandimitravadana turns out to be unrewarding. Despite its canonical status,
the translation does not appear to have had any significant impact on the cult
of the sixteen (or eighteen) Elders in post-imperial Tibet. With the sole
exception of Bu ston’s Chos 'byung,*® no later Tibetan work has been known
so far to have quoted from or alluded to the translation. Its otioseness is
further revealed by the fact that some later liturgies connected with the cult
of the Elders do not use the list of the Elders translated by Ajitasribhadra and
Shakya 'od, but are based on an alternate list, in which the Elders’ names are

from the present work but from some other, lost to us. In other words, there were texts
other than our present text that the Tibetan translators made use of.”

123. See de Jong 1976: 319.
124. Hahn 2007: 124. For some examples of the ways in which the Tibetan rendering is
removed from the Sanskrit text, see Hahn 2007: 124—-128.

125. See de Jong 1976: 319.
126. For the quotation in Bu ston’s Chos 'byung, see the sections [D1]—[E1] of my edition
below pp. 147-149.
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not only rendered differently, but also arranged in a different order and
sometimes accompanied by different dwelling places.

Sam van Schaik has translated a sample of those liturgies in his recent book.””
The translation is made from a Tibetan text compiled by the 19th-century
master Jam dbyangs mkhyen brtse’i dbang po (1820-1892),® but the prayer
around which the liturgy is centered must go back to a much earlier source
since, if we give credence to the introductory notes of the liturgy, it was
composed by the Kashmiri master Sakyasribhadra (1127/40s-1225), better
known to Tibetans as Kha che Pan chen, who came to Tibet at the beginning
of the 13th century.” It is in this prayer that the alternate list of the sixteen
Elders is attested.

An extremely close, if not totally identical, list is found in the so-called
Lebensbeschreibung studied by Anton Schiefner. The blocks engraved for
printing the text are unambiguously dated in the 4oth regnal year of
Qianlong (i.e., 1776), while the text itself, according to a colophon attached to
the copy, was composed by Rin chen chos kyi rgyal po in the Wood-Tiger year
(i.e., 1734) under the seventh Dalai Lama sKal bzang rgya mtsho (1708-
1757).*° In other words, the block-print version was produced within half a
century after the text was first drafted, and thus bears relatively reliable
witness to the primary shape of the text dating back to the early 18th century.
The list of the Elders occurs in the final section of the text, where they are
enumerated as the missionaries sent to different regions of the world after
the Nirvana of Mahakasyapa.” Apparently, the Tibetan author reinterpreted
the Elders’ dwelling places as their missionary dioceses, as it were. The source
of this list is unknown. To be sure, the author explicitly mentioned the three
pitakas as the sources he used;** but this remark must not be taken literally,
since, at least as far as the list of the Elders is concerned, he obviously did not
owe his information to the canonical translation of the Nandimitravadana,
but rather to a source which is very similar, if not identical, to

127. See van Schaik 2016: 141-153.

128. The Tib. text is entitled gNas brtan phyag mchod dang 'brel bar cho ga mdor bsdus
bya tshul [ed. Chengdu 2009: 335-344]. For the life and works of the Tibetan master, see
van Schaik 2016: 154-171.

129. For Tibetan sources concerning Sakyasribhadra’s life, see Jackson 1990, van der Kuijp
1994: 599—616. On the dates of his birth and death, see Jackson 1990: 18, n. 1.

130. Schiefner 1849: 1—2: “Denn zu Folge einer am Ende des Werkes Bl. 388 befindlichen
Notiz ist dasselbe unter dem Dalai-Lama sKal-bZang im Holz-Tiger Jahre (d.i. 1734) von
dem Lotsava Rin-khen-khos-kyi-rgyal-po ... verfasst ... Das Exemplar des Asiat. Museums
N. 285 ist mit den im g4osten Jahr der Regierung Kienlong’s (1776) geschnitten Holzplatten
gedruckt und enthalt in fiinf zierlich gebundenen Heften 391 Blitter.”

131. See Schiefner 1849: 78, and 91, n. 43.

132. Schiefner 1849: 2: “Der Verfasser fithrt aber Bl. 385 speziell als seine Quellen an: 1) die
vier Vinaja-Abteilungen; 2) Ratnakita; 3) Buddhavatarmsaka; 4) Lalitavistara[sic!]; 5)
Abhiniskramanastitra; 6) Mahaparinirvanasttra; 7) saimtliche Sttra’s, Tantra’s u.s.w.: der
Inhalt der drei Pitaka’s.”
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Sakyaéribhadra’s prayer mentioned above.

The list also left its traces in some artistic artifacts. In 1905, S.C. Vidyabhuisana
published several pieces of red sandalwood engraved with the Elders’ images,
which, according to him, were purchased from Gyantse in Central Tibet. The
images, as Vidyabhtuisana reported, “are not more than two hundred years old,
but they must have been copied from very old originals.”* What is of special
interest for us is that each of the images bears an inscription consisting of the
formula: ‘phags pa gnas brtan chen po + N.N. + la na mo ‘Homage to the noble
great Elder N.N.!I, in which the Elders’ names are exactly the same as those in
Sakyaéribhadra’s prayer.® To illuminate those names, Vidyabhiisana quoted
some passages in Tibetan script, the source of which I am not able to
identify."

133. See Vidyabhusana 1905: 1.

134. See Vidyabhusana 1905: 1-3.

135. He did give a reference to their source (“(g.ya’gse([sic!]) Compiled from
Sde-srid-sang-rgyas-rgya-mtsho. ...”, see Vidyabhuisana 1905: 6, n. 2), which I, however, fail
to decipher. To facilitate future research, I transliterate the relevant part from the lengthy
Tibetan quotation in Vidyabhusana 1905: 6—9 (with corrections and running nos. in
reference to the table below): mya ngan las mi 'da’ bar jjig rten na mngon sum du bzhugs
shing bka’ lung gi rjes su sgrub par ‘phags ba’i tshig nges pas zhal gyis bzhes pa | [10] yul ni
priyang ku yi gling na (/) ‘phags pa gnas brtan chen po (sgra gcan 'dzin |) phyag gnyis rin
po che’i prog zhu bsnams pa | ’khor dgra bcom pa stong dang chig brgyas bskor te bzhugs | 1]
gangs ri chen po te se la () ‘phags pa gnas brtan yag lag ’byung | phyag gnyis spos phor rnga
yab 'dzin | 'khor dgra bcom stong dang sum brgyas bskor te bzhugs | [2] drang srong riyi
ngos nags na (/) ‘phags pa gnas brtan ma pham pa | phyag gnyis mnyam gzhag phyag rgya
mdzad | ’khor dgra bcom pa brgya phrag gcig gis bskor te bzhugs | [3] ri nags kyi ngogs lo
ma bdun ba’i ri phug na (/) ‘phags pa gnas brtan nags na gnas zhes | phyag gnyis sdigs
mdzub rnga yab ‘dzin | ’khor dgra bcom stong dang bzhi brgyas bskor te bzhugs | [4] jam bu
gling gi zangs gling na | ‘phags pa gnas brtan dus ldan zer | phyag gnyis gser rgya rna

skor ‘dzin | ’khor dgra bcom stong dang chig brgyas bskor te bzhugs | [5] sing gha la yi gling
na ni [ gnas brtan rdo rje mo yi bu | phyag gnyis sdigs mdzub rnga yab 'dzin | khor dgra
bcom stong phrag gcig gis bskor te bzhugs | [6] chu bo ya mu na’i gling na [ ‘phags pa gnas
brtan bzang po | phyag gnyis chos ‘chad mnyam gzhag mdzad | ’khor dgra bcom stong dang
nyis brgyas bskor te bzhugs | [7] gnas mchog kha che’i yul na ni | ‘phags pa gnas brtan gser
be’u | phyag gnyis rin chen zhags pa 'dzin [ ’khor ni dgra bcom chen po Inga brgyas bskor te
bzhugs | 8] nub kyi ba lang spyod gling na | bha ra dwa dza gser can mchog (/) phyag gnyis
mnyan gzhag mdzad pa la | ’khor dgra bcom chen po bdun brgyas bskor te bzhugs [ [9]
byang gi sgra mi snyan na ni [ ‘phags pa gnas brtan ba ku (la) zhes | phyag gnyis ne’u

le 'dzin pa dang | ’khor ni dgra bcom dgu brgyas bskor te bzhugs | [11] bya rgod phung po’i ri
bo la | 'phags pa gnas brtan lam phran bstan | phyag gnyis mnyam (gzhag) mdzad pa dang
| dgra bcom stong dang drug brgyas bskor te bzhugs | [12] shar gyi lus ‘phags gling na ni |
bha ra dwa dza bsod snyoms len | phyag gnyis glegs bam lhung bzed 'dzin | dgra bcom stong
phrag gcig gis bskor te bzhugs | [13] lha’i gnas sum cu rtsa gsum na | phyag gnyis glegs bam
chos chad mdzad | dgra bcom chen po dgu brgyas bskor te bzhugs | [14] riyi rgyal po ngos
yangs la [ ‘phags pa gnas brtan klu’i sde (/) phyag gnyis bum pa 'khar gsil 'dzin | dgra bcom
stong dang nyis brgyas bskor te bzhugs | [15] riyirgyal po bi hu lar | ‘phags pa gnas brtan
sbed byed ni | phyags gnyis glegs bam 'dzin pa dang | dgra bcom stong dang bzhi brgyas
bskor te bzhugs | [16] gangs can riyirgyal po la | ‘phags pa gnas brtan mi phyed pa | phyag
gnyis byang chub mchod rten 'dzin pa dang | dgra bcom stong phrag gcig gis bskor te bzhugs
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Fifteen years earlier, Eugen Pander surveyed and described a manual of
Buddhist iconography compiled by the 3rd 1Cang skya Khutuktu Rol pa’i rdo
rje (1717-1786),*° whom the emperor Qianlong (171-1799) consulted about
the number and names of the Elders in 1757.%7 The manual contains
illustrations of 300 saints and divinities of Tibetan Buddhism; therefore it was
nicknamed by Pander “the pantheon”. On six leaves of the manual (fols. 65—
70), the sixteen Elders are figured with their respective names noted in both
Tibetan and Chinese. The Tibetan names and the order in which they are
arranged are after the alternate list. To add more details to his description,
Pander made use of another booklet printed in Narthang monastery, which
consists of images of 500 divinities. On the back of every Elder’s illustration in
the Narthang booklet, there are brief notes on the Elder, which Pander
quoted to the letter.®® In terms of their content, those notes, again, duplicate
the prayer translated by van Schaik and may well have derived from the same
origin. As for the origin in question, the emperor Qianlong, in his remarks on
an Arhat-painting, referred to the Biographie du lama Kia-lou-mei (= *Klu
me?) M8 AU AN {2 immediately after his quotation of the opinion of
Rol pa’i rdo rje,”® who might have drawn the emperor’s attention to this
Tibetan source. The so-called Lama *Klu me should be identified with Klu
mes 'Brom chung, a key figure in the introduction of the cult of the sixteen
Elders into Narthang monastery in the 1th century.*> Klu mes 'Brom chung
is also believed to have had strong ties with the temple of Yer pa, where some
thangkas of the sixteen Elders which he ordered to be painted are said to
have been preserved until the early 20th century.* It is thus not
inconceivable that both Rol pa’i rdo rje and the Narthang booklet were
indebted to Klu mes '‘Brom chung for their information about the sixteen
Elders.

The alternate list, as attested in the sources discussed above, is as follows:'**

/ [...] In terms of wording, it corresponds almost verbatim to the prayer translated by van
Schaik, only with the part dealing with Rahula transposed to the beginning of the list.

136. See Pander 1889, 1890; translated into English by Sushama Lohia, see Lohia 1994.
137. See Lévi/Chavannes 1916: 279—280, 283.

138. See Pander 1890: 8388, nos. 193—208.

139. See Lévi/Chavannes 1916: 283.

140. See Tucci 1949: 556—558. Tucci went so far as to surmise that he might have been the
brother of Klu mes Tshul khrims shes rab (late 1oth century), a crucial figure at the early
phase of the second diffusion period renowned for building many temples and
transmitting the ordination lineage.

141. See Hadano 1955: 43; van der Kuijp 2016: 261, n. 146 (with further references).

142. For a more or less identical list adapted from the first fascicle of the Rakanzu sanshi
ZE V8 [E] 5 4E  compiled by the Japanese monk Ugai Tetsujo #58f(E (1814-1891), see
Lévi/Chavannes 1916: 296ff. Its source of information must have been the counsel offered
by Rol pa'i rdo rje to the emperor Qianlong in 1757.
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No. Name (Tib. < Skt.) Place of residence | Retinue
1(13) yan lag ‘byung < Angaja Mt. Kailasa 1300
2(15) ma pham pa < Ajita Rsi-Mt. Usira 100
3(14) nags na gnas < Vanavasin Cave Saptaparni 1400
4(7) dus ldan < Kalika Tamradvipa 1100
5(8) rdo rje mo’i bu < Vajriputra Sirhhaladvipa 1000
6(6) bzang po < Bhadra Yamunadvipa 1200
7(2) gser be’u < Kanakavatsa Kashmir 500
8(3) bhi{?ijt;;ijisj\t;jzn ) Aparagodaniyadvipa 700
9(5) ba ku la < Bakula Uttarakurudvipa 900
10(11) sgra gcan 'dzin < Rahula Priyangudvipa 1100
11(16) lam phran bstan < Ksudrapanthaka Mt. Grdhrakata 1600
12(1) bha rapilggocﬁjgﬁzﬁgzgjoams len < Parvavidehadvipa 1000
13(10) lam bstan < Panthaka Trayastrimsa 900
14(12) klu’i sde < Nagasena Mt. Vipulaparsva 1200
15(9) sbed byed < Gopaka Mt. Bihula 1400
16(4) mi phyed pa < Abhedya Himalaya 1000

Even a cursory comparison with the list attested in the Tibetan
Nandimitravadana suffices to reveal many a difference, not all of which can
be elaborated upon here. In the remaining part of this section, I content
myself with elucidating two details which might shed new light on the

obscure pre-history of the alternate list.

First, the exaltation of Angaja (aka Ingada, Ingita etc.) to the first of the
sixteen Elders is remarkable. According to Hadano Hakuy, this idiosyncrasy
might have had something to do with the tradition of recognizing the
renowned bKa’ gdams pa master Po to ba Rin chen gsal (1027/31-1105) as a
manifestation of Angaja. As the tradition has it, Rin chen gsal once told one
of his disciples that he was one of the sixteen great Elders (i.e., Angaja) and
the encounter with him would yield great merits. This once led Hadano to
believe that the alternation of the Elders’ order with Angaja exalted to the top
of the list might have been done on the basis of this well-known episode from
Rin chen gsal’s life."* A similar tradition existed, from the 13th to the 16th
century, in the dGe 'dun sgang pa, one of the four monastic communities in
the Vinaya tradition of Sakyasribhadra, the abbots of which were more often

143. See Hadano 1955: 41—42.
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than not recognized as manifestations of the sixteen Elders.** Although the
mKhas pa’i dga’ ston compiled by dPa’ bo gTsug lag phreng ba (1504-1564/66)
traced this tradition back to a prophecy of Sakyaéribhadra,*s the precedent
set by Po to ba Rin chen gsal seems to suggest that the monks of the dGe 'dun
sgang community probably inherited a custom well established in Tibet
before the arrival of the Kashmiri master.

Second, a painting on paper (Ch. 00376, British Museum) from Cave 17 in
Dunhuang, dated to the early-to-mid-gth century, counts as one of the
earliest artistic representations of the Elders that have come down to us. In
the eyes of Roderick Whitfield, “[t]he subject [of the painting] is represented
as a Chinese traveling monk, seated on a mat, holding a small alms bowl, and
with his staff and leather traveling bag beside him.”*® But the Tibetan
inscription right below the image unambiguously identifies the monk as one
of the sixteen Elders. The inscription reads as follows:

left column middle right column
~er phags pa nyan tho(s) chen po’ do khong legs kyis bris ||
dus ldan || ’khor stong chig brgya ...0 bzhi
The noble great disciple (sravaka) Kalika. w4 Painted by Do khong
[His] retinue: 1,100 [arhats] legs.

The correspondence between the inscription and the list above is transparent:
Not only is the name of the Elder rendered in the same manner (Skt. kalika >
Tib. dus ldan ‘endowed with time’ instead of nag po ‘black’), but also his rank
among the Elders (the 4th instead of the 7th) and the number of arhats in his
entourage (1100 instead of10,000) are identical in the two bodies of material.
All the commonalities suggest a strong likelihood that a not substantially
different, if not identical, list must have been known to the painter in
Dunhuang. As for the ethnicity of the painter named Do khong legs, his name
does not look Chinese. Whether he was a Tibetan who had come to
Dunhuang, as Matsumoto Eiichi surmised, or a local inhabitant of a separate
ethnic background remains for the moment an open question.”” But it is
clear that he used Tibetan as his working language, through which some

144. See Heimbel 2013: 214—217. Some examples of dGe 'dun sgang abbots being Elders
incarnate: lHo brag pa Byang chub dpal (1183-1264) as a manifestation of [3] Vanavasin;
sNyag dbon bSod nams bzang po (1341-1433) as a manifestation of [g] Bakula; Rab 'byor
seng ge (1398-1480) as a manifestation of [1] Angaja; Chos grub seng ge (fl. early 16th cent.)
as a manifestation of [10] Rahula; etc.

145. See Beijing 1986: 504, 1l. 10-13.

146. See Whitfield 1985: PL. 49.

147. See Matsumoto 1937: 512ff. and Richardson apud Whitfield 1985: (vol. 2) 330, ad plate
49: “Do is the clan name of many persons named in documents from Dunhuang, often as
copyists of religious works. They were apparently all in a somewhat lowly position, never

officials but whether they were Tibetans proper or local people of one of the many
different tribes in the area who took Tibetan names, it is not possible to say.”
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Figure 5 A paper painting (Ch. 00376) of the Elder Kalika with Tibetan inscription,
Dunhuang (early-to-mid-9™ century). © British Museum. Photograph
courtesy of International Dunhuang Project.
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religious knowledge, including the list of the Elders, was at his disposal.

If the aforesaid observation is approximately correct, we may well conclude
that the alternate list must date back to the imperial period of Tibetan history,
in other words, earlier than both Sakyagéribhadra and Klu mes’Brom chung,
two figures with whom its introduction to Tibet was connected ex post facto.
The earliest evidence is discovered in Dunhuang; therefore, it is not to be
excluded that the tradition was incipiently established on the periphery of
the Tibetan empire under some influences from outside (e.g. China, or more
probably Khotan), while, in Central Tibet, it did not start gaining ground until
the beginning of the 11th century with the comeback of Buddhism in the
second diffusion period.

This hypothesis, to a certain extent, explains the noteworthy phenomenon
that Ajitasribhadra and Shakya 'od, while translating the Nandimitravadana
probably in the early 11th century, were seemingly not aware of the alternate
list at all. Once the latter was diffused into Central Tibet, along with the
whole set of liturgical paraphernalia well prepared, the new translation,
notwithstanding its incorporation in the Tibetan canon, was overshadowed,
especially in terms of its reception in religious practice. The symbiosis of the
two lists of the sixteen Elders presents a perfect example of how canonicity
was defined under the socio-religious circumstances of Tibetan Buddhism,
which is characterized by a highly syncretic and pluralistic ritual tradition.
Further investigations into this topic from the perspective of Religious
Studies will prove worthwhile scholarly endeavors in their own right, and are
best carried out by specialists of Tibetan Studies.

Notes on the English Translation

The last part of the present chapter consists of an annotated English
translation of the Tibetan version of the Nandimitravadana, or, to be exact,
the Tibetan text established by me as the hypothetical archetype of a number
of Tibetan versions of the Nandimitravadana which have come down to us in
either Kanjurs or Tanjurs. The original translation, to which the hypothetical
archetype is intended as an approximation, was probably made at the
beginning of the 11th century, on the basis of an Indian version or group of
versions (probably written in some form of Sanskrit). In all likelihood, it is
now lost for good.

It has already been argued above that the Nandimitravadana is not a single
text, but an ever-changing textual tradition. This tradition, to which the
Tibetan version belongs, is characterized inter alia by its fluidity. Therefore,
we must not presume that the Tibetan text would be based on one and the
same Sanskrit text which underlies the Chinese translation. Be that as it may,
the Tibetan version provides us with a unique access to the
Nandimitravadana at one time in its long history, all the more so, since the
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Tibetan translators are deservedly renowned (or notorious) for their slavish
adherence to the Sanskrit Vorlagen. This of course does not imply that they
always got it right, but on balance it is not far-fetched to say that, compared
with their craft brethren in China, the Tibetan translators seem to have
enjoyed a lesser degree of freedom. Viewed from this perspective, the present
Tibetan text, as one of the translations of this kind, not only gives clues about
an nth-century Tibetan understanding of the Sanskrit text at one time in its
history, but also serves as a more stable reference point for the reconstruction
of the meaning of the underlying Sanskrit text.

In order to fulfill the aforesaid potentialities of the Tibetan text, the English
translation is not restricted to the rendition of the Tibetan lens itself, but also
attempts to reveal the meaning of the Sanskrit beneath it. In the present case,
this is not supernumerary but necessary, for it turns out that, as mentioned
above, the translators did not understand the Sanskrit text correctly in all
respects. Sometimes, the Tibetan translation is so problematic that the
outcome would not be comprehensible at all had it been rendered literally
into English. To deal with these infelicities, some adjustments, based on
evidence and indicated in annotations, are indispensable for rendering the
text somewhat coherent and readable. Therefore, we must realize that, when
I speak of the English translation ‘of the Tibetan text’, it is meant cum grano
salis, since, in translating the text, I am inevitably oscillating between the
reconstructed Tibetan version and the lost Sanskrit Vorlage(n) beneath it.
Whether my translation, as Paul Harrison puts it, has thus “fallen between
two stools”,*® must be decided by the reader. But it should be adequately
emphasized that it is not my intention to reconstruct the Sanskrit text from
the Tibetan. Whenever the Sanskrit equivalent is ventured and given in
parentheses after the English rendering (for the first occurrences only),* it
should not be misunderstood as parts of an ersatz Sanskrit text produced by
me. As a historian of texts and ideas, I am not interested in adding to the
embarras de ricchesses in the existing materials of the tradition, but rather
adopting a probabilistic approach by using those well-attested Sanskrit
expressions as a heuristic device to arrive at a workable English rendering.
They are inevitably hypothetical, and should be examined against more
textual evidence as the opportunity arises.

When |, as a non-native speaker of English, speak of trying to make an
English translation ‘readable’, it must also be understood cum grano salis. Not
only because I have no intuitive feeling for the natural idiom of modern
English, but also due to the extreme length of the Tibetan sentence which,
more often than not, eludes any attempt at literal rendering within my
English competence. Under such circumstances, I cannot but split the

148. Harrison 1990: xxxv.

149. For proper names and text titles, the Sanskrit equivalent is adopted in the main text of
the translation right away, and is only discussed in annotations if the reconstruction is
uncertain and needs to be buttressed by more evidence.
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Tibetan sentence into several English sentences for the sake of clarity, an
approach which, of course, does no justice to the syntactical structure of the
Tibetan text. What is more, the translation of (semi-)technical terms is
conducted in a somewhat consistent and literal manner. In other words, I try
my best to employ standardized English renderings for Tibetan Buddhist
terminology, as the Tibetan translators did in their own work. This decision, I
believe, is justified from a historical and philological point of view, and is less
problematic than in many other examples, as the text itself is neither
doctrinal in nature nor abstruse in wording. Admittedly, there are a few cases
in which my adherence to the same renderings for the same Tibetan yields
awkward English formulations. In those cases, I might be somehow
exonerated from my clumsiness by the fact that the Tibetan translation, on
which my translation is based, is not much better.

As for the format, the translation is divided up into sections (indicated by the
Roman alphabet plus o and o’) in accordance with my critical edition of the
Tibetan text, in order that the reader can easily align individual passages in
the English version with their counterparts in the Tibetan. For convenience
of comparison and reference, lengthier sections are further divided up into
several subsections, each of which, plus the apparatus, is shorter than a page.
Although I try my best to avoid breaking down a subsection in the middle of a
sentence, still there are a few cases, in which I fail to do so due to the length
of the sentence. This may cause a (hopefully small) disturbance to the lectio
continua of the translation, for which I must apologize.

In my translation, I try to keep my own additions to the text to a minimum.
However, the reader is still presented with an English text containing a
considerable number of, if not riddled with, square brackets, within which,
following the normal convention, my explanatory additions or restorations
are inserted. For the reader, they may serve as a reminder of the extent to
which my translation deviates from a literal rendering of the Tibetan text. As
stated above, the Tibetan translation itself is not correct or legible in all
respects, so any reasonable attempt at translation must be coupled with
conjectures. At this point, it can hardly be overemphasized that the
translation is a different text with an inevitably hypothetical character. Fully
aware as I am that any hypothesis, sooner or later, must be subjected to
critical examination, I sincerely hope that the present translation, while
making the Nandimitravadana accessible to a wider public, can thus be
scrutinized on a larger scale. Whether it resolves more problems than it
creates, readers may best judge for themselves.
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[0] Sanskrit title, Tibetan title, and invocation

" rgya gar skad du /

arya nan di mi tra a ba dananama /

2 bod skad du /

"phags pa dga’ ba’i bshes gnyen gyi rtogs pa brjod pa zhes bya ba /

3) sangs rgyas dang® byang chub sems dpa’ thams cad la phyag 'tshal lo //

2a arya| arya Do. 2b nan di mi tra a ba da na] nan da mi tra a ba dha ra nam LSZ, na
dha ra nam BaDo; na mi dmi tra ba na Q, na mi dmi tra bana N. 2c nama] na ma Do.
3 skad du] skad skad du Do. 4 ... gyi rtogs pa brjod pa zhes bya ba] ... zhes bya ba’i
rtogs pa brjod pa BaDo.

a. Ba: sangs rgyas dang /
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[A1]

1

)’di skad bdag gis thos te / bcom ldan ’das mya ngan las 'das nas® lo brgyad
brgya lon par gyur pa na /  de’i tshe de’i dus na yul shi bi ka zhes bya ba na”
grong khyer byin gyis brlabs pa zhes bya ba yod de / ? de na rgyal po rig pa'i
sde zhes bya ba gnas so //° ¥ de’i tshe rgyal po rig pa’i sde’i yul na’ dge slong
dga’ ba’i bshes gnyen zhes bya ba *) rnam par® thar pa brgyad la bsam gtan pa'
mngon par shes pa drug dang ldan pa / rdzu 'phrul che ba /® mthu che ba /

) dpag tshad brgya stong phrag du ma na gnas pa’i sems can rnams las tha na

grog mo dang” “kun ta’i yang sems kyi spyod pa shes pa zhig gnas te /

1 bdag] bdag cag LSZ. 2 shi bi ka] shi ba ga LSZ. 3ayod de] yod do BaN. 3b
rig pa’i sde] BaDo; rigs pa’i sde DLNQSZ. 5 bsam gtan pa] bsam gtan dang LSZ. 7a
na gnas pa’i| pa LSZ. 7b las tha na] BaDoLSZ; las DNQ. 8a grog mo| grog ma LSZ.
8b kun ta’i yang sems kyi] kun da’i yang sems kyi BaDo; ku ta yi yang sems can LSZ; ku ta’i
sems kyi DNQ. 8c shes pa] om. NQ.

a. Ba: mya ngan las 'das nas /. b. Ba: \de’i tshe de’i dus na yul shi bi ka zhes bya ba na/

(added on the top margin); DoLSZ: zhes bya ba na /. c. Do: gnas so /. d. Ba:yul na
/. e. L: »rnam par.. rnam par. f. Do: bsam gtan pa /; LSZ: bsam gtan dang /. g.
Ba: om. h. LSZ: grog ma dang /.
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[A2]

" de yongs su mya ngan las ’da’ ba’i dus kyi tshe® dge slong gi dge ’dun 'dus pa
la bcom ldan 'das kyis lung bstan pa bshad de /* ’di Itar yang dge slong rnams
the tshom skyes nas dris pa / gnas brtan yun ji srid cig gi bar du® bcom

ldan ’das sha kya thub pa’i dam pa’i chos gnas par 'gyur / # des smras pa /
bzhin bzangs dag dogs pa med kyis® mya ngan dang smre sngags ma don cig*
/ ¥ de ci’i phyir zhe na / bcom ldan 'das yongs su mya ngan las ’das pa’i dus kyi
tshe /° gnas brtan chen po bcu drug gi lag tu dam pa’i chos gtad par gyur te /

sbyin bdag dang' sbyin pa po’i sbyin pa yongs su dag par bya ba’i phyir ro //

1-2 'dus pa la] BaDo; 'dus pa las LSZ; 'dus pa rnams kyis 'di skad du / khyod Ita bu mya
ngan las 'das na sangs rgyas kyi bstan pa nub par mi 'gyur ram zhes smras pa dang / des de
dag la smras pa / nub par mi 'gyur te / DNQ. 2a lung bstan pa bshad de /] lus bstan pa
bshad de / Ba; lung bstan nas bshad do // DNQ. 2b yang] om. BaDoLSZ. 3a the
tshom] tha tshom N. 3b yun] yul Do. 3c jisrid] ji snyed LSZ. 6 de] om. LSZ.
7a lag tu] lag du NQ. 7b chos] chos pa’i Q.

a. BaDoLSZ: dus kyi tshe /. b. L: bar du /. c. Ba: dogs pa med kyis /. d. Do:
smre sngags /ma)\ 'don cig. e. Do: dus kyi tshe //. f. Ba: dang /.
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[B1]

" de skad ces smras pa dang / gnas brtan dga’ ba’i bshes gnyen la* dge slong
rnams kyis 'di skad ces smras so // gnas brtan bdag cag gis gnas brtan de dag
gi mtshan yang mi 'tshal lo // ? gnas brtan gyis smras pa / tshe dang Idan pa
dag gnas brtan dang po’i mtshan ni” ba ra dwa dza bsod snyoms len zhes

bya o // gnas brtan gnyis pa’i mtshan ni gser be’u zhes bya’o // gnas brtan
gsum pa’i mtshan ni ba ra dwa dza "gser can zhes bya’o // gnas brtan bzhi pa’i
mtshan ni mi phyed pa zhes bya’o //° gnas brtan Inga pa’i mtshan ni shing
shun can zhes bya’o // gnas brtan drug pa’i mtshan ni bzang po zhes bya’o //
gnas brtan bdun pa’i mtshan ni nag po zhes bya’o? // gnas brtan brgyad pa’i

mtshan ni bad sa’i bu zhes bya’o //

2a rnams kyis| de dag gi NQ; de dag gis BaDo; dag gis LSZ. 2b so] om. L. 3 pa dag]
pa Do; bdag L. 4 baradwa dza] ba ra dwa tsa BaLSZ, ba ra dwa tsha Do. 5 gser
be’u] gser bu BaDoLSZ. 6 ba ra dwa dza gser can] ba ra dwa tsa ser sbyan Ba, bara
dwa tsa DoLSZ, ba ra dwa dza DNQ. 7a brtan] om. Ba. 7b mtshan] mchan D

a. SZ: dga’ ba bshes gnyen la /. b. Ba: dang po’i mtshan ni //. c. Do: gnas brtan bzhi
pa’i mtshan ni mi phyed pa zhes bya’o // ditto (with Inga pa instead of bzhi pa in the
duplicate). d. Ba: bdun pa’i mtshan ni /nag po\ zhes bya’o.
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[B2]

gnas brtan dgu pa’i mtshan ni ba lang skyong zhes bya’o // gnas brtan bcu pa’i
mtshan ni lam pa zhes bya’o // gnas brtan bcu gcig pa’i mtshan ni sgra

gcan 'dzin zhes bya’o // gnas brtan bcu gnyis pa’i mtshan ni klu sde zhes bya’o
// gnas brtan bcu gsum pa’i mtshan ni zur gyis shes zhes bya’o // gnas brtan
bcu bzhi pa’i mtshan ni nags na gnas zhes bya’o // gnas brtan bco Inga pa’i
mtshan ni mi pham pa zhes bya’o // gnas brtan bcu drug pa’i mtshan ni gtsug
gi lam pa zhes bya’o // V) gnas brtan de dag ni rig pa gsum dang Idan pa / sde
snod gsum pa /* khams gsum pa’i "dod chags® dang bral ba /* rdzu ’phrul gyi
stobs kyis tshe® byin gyis brlabs te bsrings nas® bcom ldan ’das kyi bkas® gnas
pa yin no // sbyin pa po dang' sbyin bdag rnams kyi sbyin pa yongs su dag par

byed do //

3 gnyis pa] gnyis kyi L. 4 zur gyis shes] zur gyis BaNQ. 5nags na gnas| nags na
gnas pa LSZ; nags gnas BaDo. 6 gtsug] rtsug Do. 7 lam pa] lam BaDoLSZ. 8
khams gsum pa’i] khams gsum pa las BaDo. ga tshe] tsho D. gb bsrings| bsrungs
LSZ. gc nas] om. Do. 9d kyi bkas] kyis bka’ NQLSZ, kyi bka’ Do. 10a kyi| kyis
NQ. 11 byed do] byaso Do.

a. BaDoNQ: om. b. Ba: /khams gsum pal las 'dod chags. c. Do: stobs kyis ~ma..
tshe. d. LSZ: bsrungs nas /. e. Do: bcom ldan 'das kyi bka’. f. LSZ: sbyin pa po
dang /.
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[C1]

" de skad ces smras pa dang / dge slong rnams kyis® gnas brtan dga’ ba’i bshes
gnyen la 'di skad ces smras so // gnas brtan bdag cag gis gnas brtan de dag
gang na bzhugs pa yang mi 'tshal lo” //  gnas brtan gyis® smras pa / tshe
dang ldan pa dag® (1) gnas brtan dang po ba ra dwa dza bsod snyoms len zhes
bya ba ni'’khor dgra bcom pa stong dang lhan cig® ba lang spyod kyi gling na
gnas so // (2) gnas brtan gser be’u zhes bya ba ni" ’khor dgra bcom pa Inga

stong dang lhan cig byang phyogs kyi kha che’i yul na gnas so //

1de skad] da skad N. 2a’di skad] 'id skad Ba. 2b smras so] smras se N. 2C
bdag cag gis] bdag gis BaDo. 2d gnas brtan de dag] om. LSZ; gnas brtan deg Ba.
3ayang| BaDo, 'ang LSZ; om. DNQ. 3b gyis] kyis D. 4a dag] om. LSZ. 4bbara
dwa dza] ba ra dwa tsa BaDoLSZ. 4c zhes bya ba] ces bya ba BaDo, om. DNQ. 5a
lhan cig] lhan cig tu LSZ. 5b balang] ba glang BaLSZ. 6a gser be'u] gser bu
BaDoSZ, gser bur L. 6b ’khor] om. Do. 7 byang phyogs kyi kha che’i yul] byang
phyogs kyi kha phye’i yul Do; shar gyi lus phags po'i gling NQ, shar kyi lus phags po'i gling
D.

a. LSZ: dge slong rmams kyis /. b. Do: /m\i 'tshal lo. c. Z: gnas brtan la.. gyis.
d. Q:smras pa//. e.Ba:dag /. f.ni /. g. BaDo: lhan cig /. h.LSZ:ni /.
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[C2]

(3) gnas brtan ba ra dwa dza zhes bya ba ni* ’khor dgra bcom pa drug stong
dang lhan cig shar gyi lus 'phags kyi gling na gnas so // (4) gnas brtan mi
phyed pa zhes bya ba ni® ’khor dgra bcom pa bdun stong dang Ihan cig®’dzam
bu'i gling na gnas so // (5) gnas brtan shing shun can zhes bya ba ni* ’khor
dgra bcom pa drug stong dang lhan cig byang gi sgra mi snyan gyi gling na
gnas so // (6) gnas brtan bzang po zhes bya ba ni° ’khor dgra bcom pa dgu
stong dang lhan cig' zangs gling na gnas so // (7) gnas brtan nag po zhes bya
ba ni# ’khor dgra bcom pa khri dang lhan cig" sing ga la’i gling na gnas so // (8)
gnas brtan bad sa’i bu zhes bya ba ni' ’khor dgra bcom pa khri chig stong dang

lhan cig pa na sa’i gling na gnas so //

1a bara dwa dza] ba ra dwa tsa BaLSZ, ba dwa tsa Do. 1b zhes bya ba] om. DNQ.

2 shar gyi lus "phags kyi gling] byang phyogs kyi ka che’i yul DNQ. 2—3 zhes bya ba]
om. DNQ. 3 lhan cig] lan cig Do. 4a shing shun can| shing shun BaDoLSZ.

4b zhes bya ba] om. DNQ. 5 sgra mi snyan| sgra ma snyin Ba. 6a zhes bya ba] om.
DNQ. 6b lhan cig] lhan cig tu BaDo. 7anag po] nags po N. 7b zhes bya ba]
om. DNQ. 8a khri] stong BaDoLSZ. 8b sing ga la’i gling] sing ga'i gling BaDoLSZ.
8c gnas so| gnaso DoL. ga bad] om. Ba. gb zhes bya ba] om. BaDDoLNQ.

gc ’khor] om. BaDo. 9d chig] cig BaDoL. 10a lhan cig] om. BaDo. 10b pana
sa’i gling] pa ni sa’i gling LSZ.

a. BaDoLSZ: ni /. b.Bal.SZ:ni /. c. L:lhan cig /. d. BalLSZ:ni /. e.LSZ:ni /.
f. L:lhan cig /. g.LSZ:ni /. h. Z: lhan cig /. i. LSZ:ni /.
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[C3]

(9) gnas brtan ba lang skyong zhes bya ba ni* ’khor dgra bcom pa brgyad
stong dang lhan cig ri bo spos kyi ngad ldang na gnas so // (10) gnas brtan lam
pa zhes bya ba ni” ’khor dgra bcom pa stong phrag bcu gsum® dang lhan cig
lha’i gnas sum cu rtsa gsum na gnas so // (11) gnas brtan sgra gcan 'dzin ces
bya ba ni* ’khor dgra bcom pa stong dang lhan cig pri yang ku'i gling na gnas
so // (12) gnas brtan klu sde zhes bya ba ni® '’khor dgra bcom pa stong phrag
bcu gnyis dang Ihan cig ri bo skya bo" na gnas so // (13) gnas brtan zur gyis
shes zhes bya ba ni® 'khor dgra bcom pa stong phrag bcu gsum dang lhan cig
ri bo ngos yangs na gnas so // (14) gnas brtan nags na gnas zhes bya ba

ni ’khor dgra bcom pa stong phrag bcu bzhi" dang lhan cig lus 'phags kyi ri la

gnas so //

1a zhes bya ba] om. DNQ. 1b brgyad stong] brgya stong Q. 2a ngad ldang] dad
ldang N; ngad ldan SZ; dang ldang Ba. 2b na] la DNQ. 3 lha’i gnas| lha rnams kyi
gnas LSZ; lha rnams kyi BaDo. 4ana] om. Ba. 4b ces bya ba] om. DNQ. 5a
lIhan cig] lhan cig tu LSZ. 5b pri yang ku'i gling] pri yarh ku'i gling LSZ; tri yang ku'i
kling Do. 6a klu sde] klu'i sde BaDoLSZ. 6b zhes bya ba] om. DNQ. 7a gnyis|
bzhi Do. 7b ri bo skya bo] ri skya bo LSZ. 7c gnas so | bzhugs so DNQ. 8a
zhes bya ba] om. DNQ. 8b stong phrag bcu gsum| stong phrag gsum DNQ. gari
bo ngos yangs| ri bo’i ngos yangs BaDo. gb nags na gnas| nags gnas BaDoLSZ. 9cC
zhes bya ba] om. DNQ.

a.L:ni /. b. LSZ: ni /. c. Do: ~khri gcig.. stong phrag bcu gsum. d. BaLSZ: ni /.
e. BaLSZ: ni /. f. Ba: ri /bo skya\ bo. g.BaLSZ:ni /. h. Do: stong phrag ..drug..
bcu /bzhi)\.
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[C4]

(15) gnas brtan mi pham pa zhes bya ba ni* ’khor dgra bcom pa stong phrag
bco Inga dang lhan cig rgyal po’i khab bya rgod phung po’i ri la gnas so // (16)
gnas brtan gtsug gi lam pa zhes bya ba ni® ’khor dgra bcom pa“ stong phrag
bcu drug dang lhan cig ri bo gnya’ shing ’dzin na gnas so // V' gnas brtan de dag
gis mi shes pa’am / ma mthong ba’am /* ma thos pa’am / mngon sum du ma
byas pa ni cung zad kyang med do // * dge 'dun gyi bzhes pa’am / spyan
drang ba’am / bco Inga ston nam / gtsug lag khang 'bul ba’am / gandt'i rab
gnas sam /° gang cung zad mi shes pa med do /¥ de dag tu gnas brtan bcu
drug po de dag la® ’khor du ma dang bcas pa cha lugs gzhan dang gzhan gyis

de dang der byon zhing gnas te / de Itar sbyin pa yongs su dag par byed do //"

1a mi pham pa] pham pa Ba. 1b zhes bya ba] om. BaDNQ. 2 bya rgod phung po'i]
bya rgod kyi phung po’i LSZ. 3a gtsug gi lam pa] gtsug gi lam BaLSZ, rtsug gi lam Do.
3b zhes bya ba] om. DNQ. 3¢ becu drug] drug cu DNQ. gqagnya’] gnyiDo.  4b
de dag gis| de dag gis ni DNQ. 6 ni] om. BaDoLSZ. 6 drang] drangs BaDoLSZ.

7a 'bul ba] dbul ba LSZ. 7b gand1'i] SZ, ganti'i Ba, ghan the’i Do, ’gan 'de’i L; om. DNQ.
8a gang] ga Do. 8b cung zad] cung zad kyang BaSZ. 8c med do] med de LSZ.

ga de dag la] de dag dang BaDoLSZ. gb ’khor du ma dang bcas pa] ’khor du bcas pa
LSZ, ’khor du bcas pa’i BaDo. gc cha lugs] om. BaDoLSZ. od gyis]| gyi BaDo.

ge de dang] om. LSZ. 10a zhing] cing BaDo, shing L. 10b byed do] byed de LSZ.

a. BaLSZ: ni /. b. BaLSZ: ni /. c. Do: .brgya stong.. dgra bcom pa. d. Do: om.
e. Ba: om. f. LSZ: med de /. g. BaDoLSZ: de dag dang /. H. LSZ: byed de /.
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[D1]

" ma’ongs pa na mtshon gyi bskal pa byung ba ’das nas® mi rnams dge ba bcu
dang” ldan pas tshe slar 'phel te / * lo brgya thub pa na ston pa’i nyan thos de
dag yang phyir la ’"dzam bu'i gling du byon nas® dam pa’i chos yang dag par
ston par byed cing? rab tu ’byin par byed do //°? ji srid skye dgu rnams kyi
tshe lo drug brgya par gyur pa ¥ de srid du bcom ldan ’das sha kya thub pa'i
bstan pa dam pa'’i chos gnas par gyur te / ¥ mi rnams kyi tshe lo bdun brgya
par gyur pa na' nyan thos de dag gis gang sa’i steng ’di na® bcom ldan ’das sha
kya thub pa’i bstan pa’i tshogs ji snyed pa de dag gcig tu bsdus nas rin po che

sna bdun gyi mchod rten gcig byas te /

1a gyi] gyis NQ. 1b bskal pa] skal pa DoL. 1c byung ba] 'byung ba BaDo, byung L.
1d 'das nas] 'das pa nas Do. 2a 'phel] 'phal D. 2b lo brgya thub pa na] de ltar lo
brgya thub pa ni SZ; lo brgyad cu thub pa na DNQ. 2c ston pa’i] ston pa SZ. 3ala]
om. Ba. 3b’dzam bu’i gling] '"dzam bu gling BaSZ. 4a cing] do BaDo. 4brab
tu 'byin par byed do] rab tu sbyin par byed BaDo; rab tu 'byin par byed de LSZ. 4¢ji]
de LSZ. 5 de srid du] de srid kyi bar du BaDo. 6a gyur te] ‘gyur te L. 6b gyur
pa] brgyur pa Ba. 7 gang| gang nga Do; om. LSZ. 8a bstan pa’i| om Ba. 8b
dag] om. BaDoLSZ. 8c gcig tu] gcig bu Do. 8-9 bdun gyi| tshogs kyi LSZ. 9a
mchod] mchos L. gb gcig] cig Ba.

6—9 cf. Bu ston’s Chos 'byung II: dga’ ba’i bshes gnyen gyi rtogs brjod las / 'dzam bu'i gling
pa’i mi rnams kyi tshe lo bdun brgya par gyur pa na / gnas brtan chen po bcu drug gis sa’'i.
steng na / sangs rgyas sha kya thub pa'i bstan pa'i chos kyi tshogs ji snyed bzhugs pa thams
cad gcig tu bsdus nas rin po che sna bdun gyi mchod rten byas te [ed. Lokesh Chandra 1971:
875 =122a46].

a. Bal.SZ:’das nas /. b. L: dang /. c. BaDoLSZ: byon nas /. d. BaDo: ston par
byed do //; L: ston par byed cing /. e. BaDo: sbyin par byed /; LSZ: 'byin par byed de /.
f. BaDoLSZ:na /. g.BalSZ:’dina /.
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[D2]

Ykun nas bskor nas skyil mo krung bcas te* ’dug nas® 'di skad ces bcom

ldan 'das de bzhin gshegs pa dgra bcom pa yang dag par rdzogs pa’i sangs
rgyas sha kya thub pa de la ’dud pas phyag ’tshal lo° zhes brjod de /* * phyag
byas nas® phung po lhag ma med pa’i mya ngan las 'das pa’i dbyings su yongs
su mya ngan las 'da’ bar 'gyur ro // ® rin po che sna bdun gyi mchod rten de
yang nub nas''og gi gser gyi sa gzhi gang yin pa de la gnas so // ¥ de nas bcom
ldan ’das® sha kya thub pa’i bstan pa dam pa'’i chos nub par 'gyur ro //" ¥ de

nas de'i rjes la rang sangs rgyas bye ba phrag bdun ’jig rten du 'byung ngo //

1a bskor] skor Do, bskon L. 1b skyil mo krung] dkyil mo dkrung Do, dkyil mo krung L,
skyil mo dkrung Q. 3a de] om. NQ. 3b zhes brjod de] zhes brjod do NQ. 3—4
phyag byas| phyag 'tshal L. 4a mya ngan las] LSZ; yongs su mya ngan las BaDDoNQ.
4b’das pa’i] 'da’ ba’i LSZ. 5alas] la L. 5b ‘gyur ro] gyur to BaDo. 5c de yang]
de ’ang SZ. 6a gyi sa] kyis D. 6b gzhi] bzhi L. 7 'gyur ro] gyur to BaDoLSZ.

8 ’byung] byung BaDo.

1-8 cf. Bu ston’s Chos 'byung II: der bzhugs pa la kun nas bskor te skyil krung bcas te 'dug
nas bcom ldan 'das de bzhin gshegs pa dgra bcom pa yang dag par rdzogs pa'’i sangs rgyas

sha kya thub pa la phyag 'tshal lo zhes brjod de phyag byas nas gnas brtan de dag kyang

lhag med du mya ngan las ’da’ la rin po che sna bdun gyi mchod rten de yang nub nas 'og gi

gser gyi sa gzhi la gnas par 'gyur zhing de nas bcom Idan 'das sha kya thub pa’i bstan pa

dam pa'’i chos nub par 'gyur ro // de nas de'i rjes la rang sangs rgyas bye ba phrag bdun 'jig

rten du 'byung bar 'gyur ro // [ed. Lokesh Chandra 1971: 875-876 = 122a6-b1]

a.L:bcas te /. b. DoSZ:’dug nas /. c. BaDoL: phyag 'tshal lo //. d. BaDoLSZ:
om.; NQ: zhes brjod do //. e. BaSZ: phyag byas nas /, L: phyag 'tshal nas /. f. BaLSZ:
nub nas /. g. Ba: bcom /Idan) 'das. h. Do: nub par gyur to /.
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[E1]

" de nas mi rnams kyi tshe lo brgyad khri bar gyur pa na® de bzhin gshegs pa
dgra bcom pa yang dag par rdzogs pa’i sangs rgyas byams pa zhes bya ba" ’jig
rten du ’byung ngo //°? de’i tshe 'dzam’ bu'i gling ni 'byor pa® rgyas pa / bde
ba /"lo legs pa / mi dang® skye bo mang pos yongs su gang zhing /" bya

gag 'phur ba tsam na'’ grong khyer dang /' grong dang /* grong rdal dang /
liongs dang / yul ’khor dang / rgyal po’i pho brang yod par 'gyur ro //¥ lan cig

sa bon btab pas lan bdun gyi bar du 'bras bu rnams skye bar 'gyur ro //'

1 gyur pa] 'gyur ba BaD. 2 dgra bcom pa yang dag par rdzogs pa’i sangs rgyas| om.
DNQ. 3a '’byung ngo| byung NQ. 3b ni] 'di Do; 'dir Ba. 3¢ 'byor pa] 'byor pa
dang BaDoLSZ. 3d rgyas pa] rgyas pa dang BaDoLSZ. 3e bde ba] bde ba dang
BaDoSZ; om. L. 4alo legs pa] logs pa Q; lo legs pa dang BaDoLSZ. 4b skye bo]
skye bos Q. 4c mang pos| mang po’i Ba. 5 grong khyer dang / grong dang] grong
dang / grong khyer dang Do. 6a’gyur ro] gyur to Do. 6b lan cig] lan gcig BaDo.
7alan] lo DNQ. 7b "bras bu] 'bru BaDoLSZ.

1-3 cf. Bu ston’s Chos 'byung II: de nas skye dgu rnams kyis tshe lo brgyad khri thub pa na

de bzhin gshegs pa byams pa 'jig rten du 'byung ngo zhes bshad do || [ed. Lokesh Chandra
1971: 876 = 122b1]

a. DoLSZ: gyur pa na /; Ba: 'gyur bana /. b. Ba: zhes bya /ba\. c. NQ: byung /.
d. Ba: /’\dzam. e. BaDoLSZ: 'byor pa dang /. f. DoNQ: om. g.SZ: mi dang /.
h. DoLSZ: om. i. SZ: tsam na /. j.-L:om. k. BaDo: om. . N:"gyurro /.
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[E2]

" de’i nyan thos ’dus pa yang gsum du ’gyur te /  'dus pa dang po la ni nyan
thos 'dus pa bye ba® phrag dgu bcu rtsa drug 'byung bar 'gyur ro // 'dus pa
gnyis pa la ni nyan thos 'dus pa bye ba phrag dgu bcu rtsa bzhi® 'byung

bar 'gyur ro // 'dus pa gsum pa la ni° nyan thos bye ba phrag dgu bcu rtsa

gnyis kyi 'dus pa chen po ’byung bar 'gyur ba yin te? /°

1ade’i] 'di'i N. 1b yang] lan BaDoLSZ. 1c 'gyur te] 'byung te Do. 2’dus pa bye
ba] bye ba BaDoLSZ. 3a'dus pa bye ba] bye ba BaDoLSZ. 3b dgu bcu] drug bcu
Do. 5a kyi] kyis NQ. 5b 'dus pa chen po] 'dus pa chen po 'ang SZ, 'dus pa chen po
yang L. 5c 'gyur bayin te] 'gyur ro LSZ, 'gyuro te Ba, 'gyur te Do.

a. Ba: bye /ba\. b. Do: dgu bcu rtsa bzhi .ba... c.Ba:lani/. d. Ba: 'byung bar
['gyuro) te. e. Do: om.; LSZ: ’gyurro //.
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[Fr1i]

Y gang®’di dag ni sbyin pa po dang” sbyin bdag yin te /° yang de dag® gis gzhan
du® bcom ldan 'das sha kya thub pa’i gsung rab la sangs rgyas la dge ba’i rtsa
ba bskrun zhing bya ba byas par gyur pa yin te / * di Ita ste /' gser gyi rang
bzhin dang / dngul gyi rang bzhin dang / bai dii rya’i rang bzhin dang / shel
gyi rang bzhin dang / rin po che’i rang bzhin dang / ra gan gyi dngos po dang /
khar ba’i dngos po dang / mu tig dang / lcags kyi rang bzhin dang / zangs kyi
dngos po dang / tsan dan gyi rang bzhin dang / a ka ru’i rang bzhin dang /
dung gi rang bzhin dang / rwa’i rang bzhin dang / ba so’i rang bzhin dang /®
sa'i rang bzhin dang / sna tshogs pa’i rang bzhin dang / rus pa’i rang bzhin
rnams las sku gzugs sam" mchod rten bzhengs su gsol zhing / ¥ tha na sor mo

tsam gyi sku ’am' mchod rten bzhengs su gsol bas' dge ba’i rtsa ba bskyed pa

1a’di] om. Ba. 1b gzhan] bzhin L. 2 sangs rgyas la] sangs rgyas las BaDoLSZ.

3a zhing]| cing BaDoLSZ. 3b gyur pa] 'gyur ba BaDo. 4 baidurya’i] bye du rya’i
Do. 5a rin po che'’i] rin po’i Do. 5b ra gan gyi dngos po] ra gan gyi rang bzhin LSZ.
6a khar ba’i] mkhar ba’i NQ, ’khar ba’i SZ, ’khor ba'’i L; khar bas Ba. 6b mu tig] mu tig
gi dngos po Do. 7a tsan dan gyi rang bzhin] tsanda gyi rang bzhin Ba; tsan dan gyi
dngos po LSZ.  7bakaru’i... dang] om. Ba. 8 rwa'’i| ra'i NQ. gasa'i] rtswa'i S,
rtsa’i LZ; rtswa dang sa’i BaDo. gb sna tshogs pa’i] sna tshogs kyi LSZ. gc rus pa'’i]
rus pas Ba. 10 rnams las] dang sa las D, dang sa la NQ. 1a gyi sku ’am] gyis sku'i
NQ; gyi sku gzugs sam BaDo. ub gsol bas] gsol zhing LSZ; gsol ba’i BaDo. 11C rtsa
ba] rtsa bas BaDo. 11d bskyed pa] om. BaDoNQLSZ.

a. Do: ditto. b. BaDoLSZ: sbyin pa po dang /. c. Do: om. d. Ba: de /da\g. e.
Ba: gzhan du /. f. BaDo: om. g. BaDoLSZ: ba so’i rang bzhin dang / rwa’i rang
bzhin dang /. h. LSZ: sku gzugs sam /. i. BaDoLSZ: tsam gyi sku ’am /, or tsam gyi
sku gzugs sam /. j- LSZ: gsol zhing /.
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[F1.2]

" de dag thams cad® bcom ldan 'das de bzhin gshegs pa dgra bcom pa yang
dag par rdzogs pa’i sangs rgyas byams pa’i gsung rab la” mi’i ’thob pa“rab tu
thob nas /**’dus pa dang po la dad pa dang ldan pas rab tu byung nas®? skra
dang kha spu bregs te’ chos gos bgos nas® khyim nas khyim med par rab tu
byung ste” / ¥ smon lam ji Ita ba bzhin du yongs su mya ngan las ’da’o //

5 tshe dang ldan pa dag de dag ni re zhig sangs rgyas la dge ba’i rtsa ba bskrun

payinno /[

2a gsung rab| gsung rabs Ba. 2b 'thob pa] thob pa Ba; lus thob pa L, lus thos par SZ.
3ala] la ni LSZ. 3b dad pa] dang ba rang dang pa D; dang ba dad pa NQ. 3crab tu]
khyim nas BaDoLSZ. 4a chos gos bgos] chos gos ni bgos LSZ; chos gos gyon Ba, chos
gos Do. 4b khyim nas] om. BaDoNQ. 4¢ byung ste] byung te NQ; byungo Ba.

5a bzhin du] zhin du Z. 5b las] om. L. 6 de dag ni re zhig]| de dag ni re shig
BaDoL; re zhig DNQ.

a. Ba: de dag thams cad /. b. Ba: gsung rabs la /. c. Do:mi’i .. pa (illegible traces of
letters being erased are vaguely visible). d. Do: om. e. L: rab ty byung nas /. f.
BaLS: bregs te /. g. Do: chos gos /nas)\. h. Do: rab tu ..ra.. byung ste. i. Do:yin

no /.
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[F2.1]

! yang gang dag snang ba chos kyi phung po brgyad khri po bcom ldan 'das
sha kya thub pa’i chos kyi bdud rtsi la dge ba'i rtsa ba bskyed par gyur cing /
?)*skyed du beug cing /* bris pa dang” /° drir bcug pa dang / bklags pa dang /

klog tu bcug pa dang /

1yang gang dag] gang yang dag Do. 2 bskyed] skyed LNQ. 3a skyed du bcug cing]
bskyed du bcug cing SZ, bskyod du bcug cing L; skyed du becug pa dang DNQ, bskyed du
bcug pa dang BaDo. 3b ’drir] 'dir N; 'brir Ba, brir Do. 3c bklags] klag NQ, klags
BaDoL. gatu] dulL.

a.SZ: om. b. Ba: /bris pa dang\. c. BaDo: om.
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[F2.1.1]

") gang dag theg pa chen po’i* mdo sde zab pa zab par gyur pa” stong pa nyid
dang ldan pa ni * 'di Ita ste /° (1) shes rab kyi pha rol tu phyin pa dang /? (2)
dam pa'’i chos® padma dkar po dang / (3) rgya cher rol pa dang /% (4) gser 'od
dam pa" dang / (5) yon tan 'od mchog dang / (6) stong pa nyid kyi 'od mchog
dang' / (7) phyag na rdo rje gsang ba la sogs pa dang /' (8) sgyu ma lta bu’i ting
nge 'dzin dang /* (9) cho "phrul chen po'i ting nge ’dzin dang / (10) bsod nams
thams cad bsdus pa’i ting nge 'dzin dang / (11) ‘phags pa zla ba sgron ma’i ting
nge 'dzin dang / (12) de bzhin gshegs pa'i ye shes kyi ting nge 'dzin dang / (13)
gzi brjid dang ldan pa’i ting nge 'dzin dang / (14) byang chub kyi ting

nge 'dzin' dang / (15) byang chub bsdus pa dang / (16) sangs rgyas thams cad

yongs su 'dzin pa dang /

1a dag] zhig BaDoLSZ. 1b zab pa] om. LSZ; zab mo BaDo. 1c zab par] zob par N.
2ni] om. BaDoLSZ. 3 rgya cher] rgya chen Do; rgya char N. 5a phyag na| phyag
niZ. 5b sgyu] rgyu Q. 6 cho] chos L. 7a thams cad] thams cad la D; thams
cad duN. 7b bsdus] 'dus BaDo. 7c sgron| bsgron Q. 8a kyi] gyi Do, kyis L.
g dang ldan pa’i] ldan pa’i LSZ. 10 bsdus] 'dus BaDo.

a. Do: chen po'i. b. LSZ: gyur pa /. c. BaDo: dang ldan pa /'di Ita ste. d. Do:
om. e. Do: .sgyu ma’i-. dam pa’i chos. f. Do: om. g.Do: om. h. Ba: gser
/’od\ dam pa. i. Do: \stong pa nyid kyi 'od mchog dang/ (added on the top margin,
with its location in the folio indicated by a specific symbol). j.-D:om. k. Do: om.
1. Do: byang chub /gyi\ ting nge 'dzin.
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[F2.1.2]

(17) glang po'i rtsal dang / (18) sprin chen po dang /* (19) sor mo’i phreng ba
dang / (20) lang kar gshegs pa dang /* (21) yongs su mya ngan las 'das pa chen
po dang / (22) zla ba’i snying po dang /° (23) nyi ma'’i snying po dang / (24)
nam mkha'’i snying po dang / (25) sa’i snying po dang /* (26) byams pas zhus
pa dang / (27) tshangs pas zhus pa dang /° (28) legs pa’i mtshan gyis zhus pa
dang / (29) drag shul can gyis zhus pa dang / (30) dra ba can gyis' zhus pa
dang® / (31) klu'i rgyal po rgya mtshos zhus pa dang / (32) drang srong rgyas
pas zhus pa dang / (33) brgya byin gyis zhus pa dang /" (34) lag na rin chen
gyis zhus pa dang / (35) mi 'am ci'i rgyal po ljon pas zhus pa dang / (36) dpa’

bo nam mkhas zhus pa dang / (37) bu mo 'od ldan mas zhus pa dang /

1a sprin chen po] sprin chen LSZ. 1b phreng ba] 'phreng ba BaLSZ. 2’das] om. Do.
4a sa’i snying po dang] om. L. 4b byams pas] byams pa’i Z, byams pa L. 5 legs

pa’i msthan gyis| legs pa’i tshams kyis DoS, legs pa’i mtshams kyis LZ, legs pas mtshams
kyis Ba. 6a drag shul can] drag shul byin BaDo. 5b dra ba can gyis| drag shul can
gyis Do, drag shul can gyi Ba. 6b dra ba can gyis zhus] dra ba can gyis N. 7argya
mtshos] rgya mtsho'i Ba. 7b drang srong] om. BaDoLSZ. 8a brgya byin gyis]
brgya byin gyes D; rgya byin gyis Do. 8b lag na rin chen gyis| lag na rin chen gyi Ba.

9a mi’am ci’i] mi’am cis Do. gb ljon pas] ljon pa'i Ba, Idon pas Do. 9-10 dpa’ bo]
dpa’ bo'i LSZ.  10aldan] dangS. 10b mas] pas L, bas SZ.

a. Do: om. b. Do: om. c.Do: om. d. Do: om. e. Do: om. f. Do: drag
shul /can) gyis. g. Ba: \drag shul can gyi zhus pa dang/. h. Do: om.
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[F2.1.3]

(38) bu mo rin chen ldan gyis zhus pa dang /* (39) bu mo gser gyi 'od mchog
gis zhus pa dang / (40) bad sa’i rgyal po 'char byed kyis zhus pa dang / (41)
dbang phyug chen pos zhus pa dang / (42) gzugs can snying pos zhus pa dang
/ (43) dge ba bzang pos gang gis zhus pa dang /° (44) lha’i bu legs pa’i
mtshans kyis zhus pa dang / (45) lha’i bu tsan dan gyis zhus pa dang / (46)
lha'i bu rang gi rgyan gyis zhus pa dang / (47) lag bzangs kyis zhus pa dang /*
(48) seng ges zhus pa dang” / (49) seng ge® rnam par rol pas zhus pa dang /
(50) dpas byin gyis zhus pa dang /* (51) gtsug na rin po ches zhus pa dang /

(52) zung gi mdo dang / (53) byang chub sems dpa’i zlos gar dang /®

1a rin chen ldan gyis] rin po cen ldan gyis L, rin chen mas BaDo. 1b gis] gi NQ. 2
kyis] gyis NQ; kyi Ba. 3 gzugs can snying pos] rgyal po gzugs can snying pos DNQ.

4a bzang pos gang gis| LSZ, bzang po gang gis DNQ; bzang pos BaDo. 4b bulegs] bu
mo legs DNQ. 5a mtshans kyis| "tshams kyis S, mtshan gyis DNQ. 5b tsan dan |
tsanda Ba. 6a rgyan| brgyan Do. 6b bzangs| zangs Do. 6¢ kyis] gyis Q.

7a seng ges zhus pa] seng ges zhes pa Q. 7b rnam par] rna par Do. 8a dpas byin]|
dpa’ sbyin BaDoLSZ. 8b gtsug] rtsug Do. 8c rin po ches] BaSZ, rin po ces L; rin
chen gyis DDoNQ. ga zung| bzung Do. gb zlos gar] bzlos gar Ba, slos kar Do.

a. Do: /bu mo rin chen mas zhus pa dang\ (added on the bottom margin, with its location
in the folio indicated by a specific symbol). b. Do: om. c. Do: om. d. Ba: seng
ges zhus /pa\ dang. e. Ba: se/ng\ ge. f. Do: om. g. Do: om.
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[F2.1.4]

(54) stag rna’i rtogs pa brjod pa dang /* (55) las rnam par” 'byed pa dang /° (56)
blo gros mi zad pas bstan pa dang / (57) blo gros rgya mtshos bstan pa dang /
(58) dri ma med par grags pas bstan pa dang /* (59) bden pa la jug pa dang /
(60) ma skyed dgra’i 'gyur ba dang / (61) sred med kyi bu’i ‘gyur ba dang / (62)
stong 'gyur ba' dang / (63) ’"dzam bu'i gling 'gyur ba dang / (64) 'dus par 'gyur
ba dang / (65) sangs rgyas kyi rgyan dang /% (66) thabs la mkhas pa dang /"
(67) lag na' u tpa la dang / (68) sangs rgyas bcu pa dang /' (69) chos bcu pa
dang / (70) sa bcu pa dang /* (71) 'od dpag med kyi bkod pa dang / (72) bde ba
can gyi bkod pa dang /' (73) dam pa'’i chos kyi™ yon tan bkod pa dang /" (74)

tshogs kyi bkod pa dang /

1a stag rna’i| stag sna’i NQ; rta sna’i Ba, rtag rna’i Do. 1b las] lam DNQ. 1c 'byed pa]
Do, 'byed Ba; bshad pa DLNQSZ. 2 rgya mtshos bstan| rgya mtshos stan Do.

3 ’jug] zhugs BaDo. 4a dgra’i 'gyur] dgra mi 'gyur SZ, dgra’i gyur Do. 4b bu’i] om.
SZ. 5a stong 'gyur ba] stong 'gyur D; stong par 'gyur ba DoLSZ. 5b’dzam

bu’i] 'dzam bu LSZ. 5c gling 'gyur ba] gling du 'gyur ba BaDo. 7utpala]udpala
BaDo. 10 tshogs kyi bkod] tshogs kyis kod N.

a. Do: om. b. Z:las »ma.. rnam par. c. Do: om. d. Do: om. f. Do: stong
[par\ 'gyur ba. g.Do: om. h. Do: om. i. Do: /lag na\ u tpa la. j-Do: om.
k. Do: om. 1. Do: om. m. Do: ky1. n. Do: om.
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[F2.1.5]

(75) rnam dag me tog bsdus pa dang / (76) 'jig rten dag pas bsdus pa® dang /
(77) byang chub sems dpa’ dag pas® bsdus pa dang /¢ (78) thams cad’ stegs las
babs pa dang / (79) de bzhin gshegs pa thams cad lha las babs pa dang / (80)
rin po che’i® tog dang /' (81) rin po che’i phung po dang / (82) rin po che'’i za
ma tog dang /® (83) mdzes pa brtsegs pa dang / (84) rin chen" skar mda’ dang
/' (85) rin chen sprin dang / (86) rin chen ljon pa dang / (87) rin chen gtsug
dang /' (88) rin chen ’byung gnas dang / (89) cod pan dra ba can dang / (90)
sdong po bkod pa dang /" 'di dag la sogs pa bye ba phrag brgya ni theg pa

chen po'i' sde snod yin no //

1-2 bsdus] sdus Do. 2a dag pas] dag par SZ, dag pa’i Ba. 2b stegs| sdegs D, bsdegs
NQ. 3a lha] om. SZ. 4 rin po che’i] rin po’i Ba. 5a tog] rtog Ba, me tog NQ.
5b brtsegs| brcegs SZ, rtsegs Do. 5c skar mda’| skar ma da’ N. 6 gtsug] rtsug Do.
g9 chen po'’i] chen pa'i Z.

a. Do: sdus pa .byed sgra.. dang. b. Ba: dag /pa’i\ . c. Do: om. d. Do: tharhd
(skung yig). e. Do: rin po che’l. f. Do: om. g. Do: om. h. Do: rin chen.
i. Do: om. j-Do: om. k. Do: om. 1. Do: po'i.
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[F2.2]

" de bzhin du nyan thos kyi sde snod de / mngon pa’i sde snod dang /* ‘dul
ba’i sde snod dang / mdo sde’i sde snod dang /° * mdo sde’i sde snod gang zhe
na /¥di lta ste / lung ring po dang /° lung bar ma dang /° gcig las "phros pa'i
lung dang / yang dag par ldan pa’i lung dang /* lung phra mo o // ¥ de dag la
ni mdo sde’i sde snod® ces bya’o // ¥ mngon pa’i sde snod gang zhe na / ® 'di
Ita ste /' dri ba drug dang yang dag par® sbyar ba bsdus pa la ni mngon pa'i sde
snod ces bya’o // ” de la’dul ba'i sde snod gang zhe na / ¥ 'di Ita ste /" dge
slong gi 'dul ba dang / dge slong ma’i 'dul ba dang / ma mo’i phung po dang
/"’dul ba’i ma mo ste /' ¥ tshe dang ldan pa dag /* de dag la ni’dul ba’i sde

snod ces bya'o //

1a sde snod de] sde snod ste Ba, sde snod yin te Do. 1b mngon pa’i| mdo sde’i D.

1—2 'dul ba’'i] mngon pa’i D. 2amdo sde’i ... dang] NQ, mdo ste'i ... dang Ba, mdo
sde’i ... ste Do, mdo sde’i ... do LSZ; ’dul ba'i ... dang D. 2b mdo sde’i sde snod] om.
BaDo. 2—3 gang zhe na] om. DNQ. 3 lung bar ma dang| om. BaDoLSZ. 3—4
gcig las "phros pa’i lung] cig las spros pa’i lung BaDo. 4a par] pa’i Do. 4b lung
phramo’o] phra mo’i lung ngo Ba, ‘phra mo'i lung ngo Do, phra mo'i lung dang do LSZ.
4b de dag ni| de dag la ni BaDoLSZ. 4cla] om. DNQ. 5a mdo sde’i] mdo ste’i Ba.
5b mngon pa’i] chos mngon pa’i BaDoLSZ. 6a dri ba drug] dri ba drug pa BaDoLSZ.
6b bsdus] sdus Do. 8 phung po] LSZ; 'dul ba BaDDoNQ. 9a ma mo ste| ma
mo'i ste LSZ. gb dag] om. BaLSZ. gc ni| om. BaDoLSZ.

a. Do: om. b. LSZ: mdo sde’i sde snod do //. c. BaDo: om. d. Do: om. e. Ba:
mdo sde’i /sde) snod. f. BaDo: om. g. BaDoLSZ: dri ba drug pa dang / yang dag par.
h. Do: om. i. Ba: dge slong ma’i 'dul ba dang / ma mo’i 'dul ba dang / ditto. j- Do:
om. k. DoL: om.
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[F2.3.1]

"di dag ni® skyes pa'i rabs te /° rtogs pa brjod pa’i rabs dang / rang sangs rgyas
kyi rabs® dang / sangs rgyas kyis gsungs pa dang / rang sangs rgyas kyis bstan
pa dang /* byang chub sems dpas bstan pa dang /° nyan thos kyis bstan pa
dang / Ihas bstan pa dang / * 'byung ba bsdus pa dang /' chos nye bar bsdus
pa dang / ¥ tha na tshig bzhi pa'’i tshigs su bcad pa gcig gsung bar 'gyur ba
yang® bklags par gyur pa dang / bzung bar gyur pa dang / glegs bam du bris
par gyur pa dang / chos smra ba la mchod par gyur pa dang / ¥ de dag dang /"

rang sangs rgyas la mchod par gyur pa dang /

1a te] ste Ba. 1b rtogs pa] rtogs par L. 2 sangs rgyas Kyis| sangs rgyas kyi NQ.

2—3 rang sangs rgyas Kyis bstan pa] DSZ; rang sangs rgyas kyi bstan pa LNQ, rang sangs
rgyas gyi bstan pa Ba, rang sangs rgyas kyi stan pa Do. 3a dpas bstan pa] dpas stan pa
Do, dpa’i bstan pa N, dpa’ bstan pa Ba. 3b nyan thos kyis] nyan thos kyi Ba. 4a
lhas bstan pa dang] lha bstan pa dang Ba; om. Do. 4b 'byung] byung DDo. 4d nye
bar| des par Ba, gnyes par Do. 5a tshig bzhi pa’i] om. BaDo. 5b gcig] cig Ba.

5—6 'gyur ba yang] gyur pa'ang SZ, gyur pa yang L; gyur pa dang BaDo. 6a bklags] klag
LNQ, klags BaDo. 6b bzung] bzang Z. 6¢ glegs] klegs Do. 6d du] om. LSZ.

8a rang sangs rgyas| nang pa sangs rgyas pa DNQ. 8b gyur pa] 'gyur ba NQ.

a. Do:’di dag ni. b. Do: om. c. Do: rang sangs rgyas .dang.. kyi rabs. d. Do: om.
e. Ba: om. f. Do: om. g. Ba: gyur pa dang /, SZ: gyur pa’ang /. h. BaDoLSZ: om.

160



CRITICAL EDITION (TIB.)
[F2.3.2]

dri dang /* phreng ba dang / byug pa dang / spos dang / mar me dang / gdugs
dang /* rgyal mtshan dang / ba dan dang /  glegs bam la kha dog sna tshogs
pa’i gos rnams g.yogs shing dkris pa dang / glegs shing mchog byas par gyur
pa dang / glegs thag kha dog sna tshogs pas® glegs bam bcings par gyur pas®

*) dge ba’i rtsa ba bskyed pa®? de dag thams cad ni’ bcom Idan 'das de bzhin
gshegs pa byams pa'’i gsung rab la mi’i ‘thob pa rab tu thob nas® ¥ dad pas
khyim spangs te / ¥ skra dang" kha spu bregs nas' chos gos bgos te’ khyim nas
khyim med par 'dus pa gnyis pa la rab tu byung ste / ® smon lam ji Ita ba
bzhin du yongs su mya ngan las 'da’ bar ’gyur ro // 7 tshe dang ldan pa dag de

dag ni re zhig chos la dge ba’i rtsa ba bskrun pa yin no //

1a phreng] 'phreng BaLSZ. 1b spos] sbos Ba. 2 ba dan dang /] ba dan BaDo, om.
DNQ. 3 glegs] legs Do. 4 glegs thag] glegs bam LSZ. 5a bskyed pa] bskyed
pas LSZ, skyed pa’i Ba, bskyed pa’i Do. 5b bcom] gcom N. 6a byams pa’i] byams
pas Ba. 6b gsung rab| gsung rab bas Do. 6c mi’i 'thob pa] mi'i thob ba Ba, mi
thob pa DoLSZ. 6d dad pas] dad pa’i Ba. 7a spangs te| spangs ste DoL, sbangs te
Ba. 7b bregs] brags N, gregs Ba. 7¢ khyim nas] om. Ba. 8 byung ste| byung te
NQ. ga’da’ bar] 'das par NQ. gb 'gyur ro] 'gyuro Do. 9-10 dag de dag] de dag
SZ, dag BaDoL. 10a zhig] shig BaDoL. 10b bskrun] skrun Ba. 10c yin] yon Ba.

a.L: om. b. Ba: om. c. BaDo: sna tshogs pas /. d. Do: bcings par gyur pas /.
e. Ba: dge ba'i rtsa /ba\ skyed pa'i. f. BaDoLSZ: thams cad ni /. g. BaDoL: rab tu
thob nas /. h. L: skra dang /. i. Ba: gregs nas /, Do: bregs nas /. j.- BaDoLSZ:
bgos te /.
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[F3.]

1

)’di Itar 'di dag ni sbyin pa po dang® sbyin bdag yin te / dge 'dun la dge ba’i
rtsa ba bskrun pa dang / skyed du bcug pa yin te /*’di Itar spyan 'dren pa
bsgrags pa dang / dge ba la ’dzud pa dang / brgyad ston byed pa dang / gso
sbyong byed pa dang / rab tu mgron du 'bod pa dang / dge 'dun la mchod ston
gsol ba dang / spyan 'dren pa dang / glo bur du spyan 'dren pa dang / zla ston
byed pa dang / rtag re skor byed pa dang / chos sgrogs pa spyan 'dren pa dang
/ lo Inga ston byed pa dang / gtsug lag khang 'bul ba dang / mal stan 'dings pa

dang /

1ni] om. BaDoLSZ. 2a bskrun] skrun Do. 2b skyed] bskyed L. 2c 'di Itar] ji
Itar BaDo. 2d spyan 'dren pa] LSZ, spyan 'dren BaDo; 'di dge 'dun spyan 'dren pa DNQ.
2e bsgrags| sgrags NQ. 3a brgyad ston byed pa] brgyad ston pa Do, brgya sbyon Ba.

3b gso] so Ba. 4a mgron du] SZ, ’gron du BaDoL; mgron tu D, 'gron tu NQ. 4b
mchod ston] chos ston DoLSZ, chos ston pa Ba. 5a glo] blo DoL. 5b du spyan] du
DoLSZ, om. Ba. 6 rtag re| LSZ; stag res BaDDoNQ. 7a gtsug] rtsug Do. 7b "bul]
dbul DNQZ. 7¢ 'dings] stobs BaDo.

a. LSZ: sbyin pa po dang /.
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[F3.2]

chos gos 'bul ba dang / gandT'i rab gnas byed pa dang / sman 'bul ba dang / yo
byad 'bul bas® " dge ba'i rtsa ba bskyed pa * de dag thams cad ni” bcom

ldan 'das de bzhin gshegs pa byams pa’i gsung rab la® mi’i 'thob pa rab tu thob
nas" ¥ ’dus pa gsum pa la dad pas khyim spangs te / ¥ skra dang kha spu phyi
nas chos gos® bgos te / yang dag pa’i dad pas khyim nas khyim med par' rab tu
byung ste / ¥ smon lam ji Ita ba bzhin du yongs su mya ngan las ’da’ bar 'gyur
ro // ® tshe dang ldan pa dag de dag ni re zhig® dge ’dun la dge ba'i rtsa ba

bskyed pa yin no //

1a gand1'i] SZ, ganti dhe’i Ba, 'gan de’i Do, 'gan 'de’i L; gtsug lag khang gsar pa'i DNQ.

1b byed pa dang /] om. Do. 2 'bul bas] phul bas BaDoLSZ. 3 mi’i thob parab tu]
mi'i thob pa rab tu Ba, mi thob pa rab tu Do, ma thob pa rab tu SZ; mi L. 4a spangs te|]
spangs ste Ba, spangs de Do. 4bphyi| byiZ. 5agos] om. Do. 5b yang dag pa'i]
yang dag par BaDo. 5c dad pas] om. DNQ. 5d khyim med par]| med par Do.

6a byung ste| byung te NQ. 6b 'da’] 'das Ba. 7a dag de dag] de dag SZ, dag de
BaDo. 7b zhig] shig BaDoL. 8 bskyed] skyed Do.

a. Ba: phul bas /. b. BaDoLSZ: de dag thams cad ni /. c. DoL: gsungrab la /. d.
BaDoSZ: rab tu thob nas /; L: mi thob nas /. e. Ba: phyi <<nas>>(added on the right
margin) .dang.. chos gos. f. Ba: dad pas /khyim nas\ khyim med par. g. Do: re shig
/.
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[G]

" de nas gnas brtan dga’ ba’i bshes gnyen gyis rnam pa de dag rgya cher bshad
nas / shing ta la bdun srid tsam du® nam mkha’ la "phags nas” dge slong de dag
gi mdun du rnam pa sna tshogs pa’i cho 'phrul ya ma zung dang ldan pa’i

cho 'phrul® bstan te /*? steng gi nam mkha’ la’dug nas® tshe’i ’du byed dang'
srog gi’du byed btang ste / yongs su mya ngan las 'das so // ® de nas dge slong
de dag gis gnas brtan dga’ ba’i bshes gnyen la lus bsregs nas® mchod rten byas
te / dri dang /" me tog dang /' spos dang / mar me dang / gdugs dang / rgyal
mtshan dang / ba dan rnams kyis mchod par byas so // ¥ rnam pa 'di

dag 'phags pa nas "phags par brgyud nas bshad do // ¥ de ci’i phyir zhe na /
sbyin pa po dang / sbyin bdag gang yin pa rnams bcom ldan 'das kyi gsung

rab yun ring du gnas par gyur to* snyam nas dga’ ba rab tu bskyed pa’i phyir’

1a dga’ ba’i bshes gnyen| dka’ ba’i shes gnyen Ba. 1b gyis rnam pa de dag] BaDoL, gyi
rnam pa de dag SZ; gyis rnam par DNQ. 2a shing ta la] shing rta la LZ. 2b tsam du]

tsam SZ, rtsam du Ba. 2c nam mkha’] nam mkha’i khams BaDo. 2d "phags nas]
mngon par 'phags nas BaDoLSZ. 2e dge slong] DoLSZ, dge sbyong Ba; dge '"dun DNQ.
3 mdun du] 'dun du L. 3—4 rnam pa sna tshogs pa’i cho 'phrul ya ma zung dang ldan

pa’i cho 'phrul] DoLSZ, rnams pa sna tshogs pa'’i cho 'phrul ya ma zung dang ldan

pa’i ‘phrul Ba; cho "phrul ya ma zung sna tshogs DNQ 4 steng] stong L. 5 dge
slong] om. BaDo. 6a gnyen| nyen Do. 6b la] gyi BaDoLSZ. 8 mchod par]
mchod pa BaDoLSZ. ga pa nas| pa Ba, nas / Do. gb brgyud] gyur Do. 9c
bshad do] bshad de BaDoLSZ. 10 dang] da de N. 11 gyur to snyam nas| ‘gyur ro
snyam nas NQ, 'gyur ro zhes BaDoLSZ.

a. Ba: rtsam du /. b. BaDo: nam mkha’i khams la phags nas /. c. L: cho ..sa.. 'phrul.
d. Do: om. e. BaDoLSZ: 'dug nas /. f. DoLSZ: tshe’i ’du byed dang /. g. DoL:
bsregs nas /. h. Ba: om. i. Ba: om. j.- BaDoLSZ: bshad de /. k. BaDoL: 'gyur
ro //. 1. BaDoLS: bskyed pa’i phyir / (Z: shad + --?).
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[0’] End title and colophon

Y rtogs pa brjod pa'di ‘phags pa dga’ ba’i bshes gnyen gyis bshad do //*
*)’phags pa dga’ ba'i bshes gnyen gyi rtogs pa brjod pa zhes bya ba rdzogs so //
/| ¥ rgya gar gyi mkhan po” a dzi ta shri bha dra dang /° dge slong sha kya 'od

kyis bsgyur //

1a rtogs pa| rtogs par Do. 1b 'di] i LSZ. 1c gnyen| nyen Do. 2a gnyen| nyen
Do. 2b gyi] gyis NQ. 2c rtogs pa] rtogs par L. 2d zhes bya ba] om. BaDoLSZ.
2e so] s.hyo(sic!) Ba, s.ho(sic!) DoL. 3a a dzi ta shribha dra] a dze te shribhatra Q, a
dze ta shri bha tra N, dge slong a dzi ta shi ra bha tra LSZ, dge slong a tsi ta shri bha dra Ba,
dge slong a tsi ta shra bha tra Do. 3b sha kya 'od] sha kya 'ed N, shag kya 'od Do.

3c kyis] kyi Ba. 4 bsgyur| bsgyur pa’o Ba, bsgur ba Do.

a. Ba: om. b. Do: mkhan po //. c.Do: om.
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[0] Sanskrit title, Tibetan title, and invocation

" In Sanskrit: Arya-Nandimitra-avadana nama
* In Tibetan: [A text] called The Edifying Narrative of the Saint Nandimitra'
3) Homage to all Buddhas and Bodhisattvas (namah

sarvabuddhabodhisatvebhyah)!

[A1]

" Thus have I heard:* 8oo years had elapsed since the Blessed One passed
into Nirvana. ® At that time, in a country called Sibika, there was a city called

Adhisthana? ¥ There a king by the name of Vidyasena* dwelt.* At that time,

1. For the sophisticated semantics and historical complexity of the term ‘avadana’ in the
present context, see above pp. 24—26. The title of this text was registered in Bu ston’s
catalog as ‘The Edifying Narrative of the Arhat Nandimitra’ (dgra bcom pa dga ba’i bshes
gnyen gyi rtogs brjod [Nishioka 1981: 63, §888]). The word ‘edifying narrative’ is not so
much a translation of Skt. avadana as of Tib. rtogs (par) brjod (pa). For the unusual
understanding that arya (‘phags pa) qualifies Nandimitra, see below the last footnote of
this section.

2. For the problematics of the opening formula, see above pp. 25f.

3. Sibika, aka Sibi, is well-known in the Buddhist tradition as the name of a king (believed
to be the Bodhisattva in one of his previous lives) who gave his flesh to ransom a dove or
his eyes to a brahmin. Different versions of the stories are preserved in a variety of Indian
and Buddhist literary traditions; for a list of texts in which they are found, see Emeneau
1947: 9, n. 37, Ohnuma 2007: 274f. However, the term is also used to designate an ancient
Indian tribe which was known to Megasthenés and Arrian as Sibae/Sibae (see Dahlquist
1962: 143f,, Wirth and von Hiniiber 1985: 625; for a skeptical remark on this connection, see
Chantraine 1927: 30, n.1). According to the Macedonians, the Sibis were probably
proto-Pasupata-practitioners, who observed the govrata and worshipped Indra (identified
with Heraclés through Interpretatio Graeca). A similar kind of observance was performed
by the king of Sibis (saibyo raja), as we know from a passage of the Jaiminiya-Brahmana
IL.113, see Diwakar 2013: 116—122. Moreover, Sibi is counted as one of the 16 countriess in the
Mabhavastu, cf. Sivi-dasarnam [ed. Senart 1.34]. The only occurrence in Chinese sources, in
which Sibi is referred to as a country (Chin. shipi gué /= E2[), is found in the Dasheng
bensheng xindiguan jing KIFEAALHIERAS (cf. Tisg, 3.295c1), a text allegedly
translated by Prajiia in 790 AD, which is probably not a genuine translation. For a
discussion of this text with references, see Yoritomi 1976: 15—31. Would it be conceivable
that Sibi(ka) was originally the name of the tribe/country and later on transferred to the
king of the same lineage? As to the whereabouts of the Sibis’ country, there is almost no
textual evidence. According to three Chinese and Korean pilgrims who traveled to India
from the 5th to the early 8th century (Kuwayama 1992: 124f.), a pilgrimage site located
somewhere between Gandhara and Uddiyana was believed to be the place where King Sibi
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in the realm of the king Vidyasena, a monk by the name of Nandimitra dwelt
— %) [He was] absorbed in the eight emancipations (astavimoksadhyayin),’
endowed with the six extraordinary faculties (sadabhijfia),’ great in power
[and] might (maharddhiko mahanubhavah).” ** [He] knew the mental

behavior (cittacarita)® of sentient beings — even of ants and small insects

saved the dove, therefore a stiipa was erected there. If Kuwayama Shoshin’s identification
is correct, the site is to be found in present-day Buner, Pakistan. Although it cannot be
overemphasized that legends and hearsay are not always reliable as historical evidence,
the records at least indicate that, in the collective memory of a significant number of
Indian Buddhists over these centuries, King Sibi and his country were related to the
northwestern borderlands of Pakistan.

The capital of King Sibi is mentioned in some sources related to the (Milla)sarvastivada
school as gibighosé/ Sivaghosé, see BHSD s.v.; but, according to some Chinese sources, the
city where he resided is called tip6di $2%)i5 (MChin. dej-ba-tej < Deva(va)ti [T160,
3.333b12f.]) or tipobati $EZEHRIE (MChin. dej-ba-bat-dej < Devavati [T202, 4.351c7]); for
the reconstruction of the Sanskrit form, see Akanuma 1931: 157. The tentatively
reconstructed name Adhisthana is based on Tib. byin gyis brlabs pa, and is by no means
certain, since, to the best of my knowledge, no Indian city under a similar name is ever
attested. It could have been a misunderstanding of the translators to render Skt.
adhisthana as a typonym, given that the word is also a technical term meaning ‘city’ where
the headquarters of local administration were located, as it was used in some seal
inscriptions dating from the Gupta period; see Gupta 1989: 98.

4.1 adopt the reading in the minority texts rig pa’i sde which should go back to Skt.
Vidyasena, rather than that of the majority rigs pa’i sde which could presuppose Skt.
Yuktisena, a proper name which is otherwise unattested. The decision is based on my
theory of the original name of the king, see above p. 21. The two words (vidya : vijita) are
very similar in their Gandhari forms (vija : vijida), all the more so, as the latter was later
adopted as the surname of the Khotanese royal house Visa’ /wi(d)ze/ (< Skt. vijita/vijaya
[Brough 1962: 91, n. 2]), which is phonetically almost identical to the former.

5. See Mvy 1510-1518. For Skt. astavimoksadhyayin in collocation with sadabhijiia, cf.
Saddharmapundarika VII: sarve ca te traividyah sadabhijiia astavimoksadhyayinah
samvrttah [ed. Kern-Nanjio 1912: 179f.] >> sentient beings under the preaching of the
Buddha Mahabhijiajianabhibha; Larger Sukhavativyuha: sadabhijiiair vasibhutair
astavimoksadhyayibhir balapraptair abhijianabhijiiataih sthavirair mahasravakaih [ed.
Fujita 2011: 4] >> disciples accompanying the Buddha Sakyamuni. With maharddhika and
mahanubhava, cf. Saddharmapundarika VIII: gananasamatikrantas casya sravaka
bhavisyanti maharddhika mahanubhava astavimoksadhyayinah [ed. Kern-Nanjio 1912:
202] >> disciples of the Buddha Dharmaprabhasa.

6. See Mvy 201-209.

7. This set phrase not infrequently occurs in the Mahavastu together with
caturdhyanalabhin and pamcabhijiia (15x, as attributes to Rsi[s]), which are similar in
nature to astavimoksadhyayin and sadabhijiia in the present text, only the numbers of
dogmatic items in corresponding concept series vary from each other.

8. The compound cittacarita is analyzed by Tibetan translators either as a dvandva (sems
dang spyod pa ‘thought and deed’) or as a tatpurusa (sems kyi spyod pa ‘mental behavior).
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(antatah kuntapipilikanam api)® — living within [a distance of] many

hundred thousand leagues (yojana).”

[Az]
" When he was about to pass into complete Nirvana, [he] taught to the
assembled community of monks the Blessed One’s prophecy [about the

m 2

decline of his teachings]." * Thus the monks felt misgivings and asked: “For
how long, Elder (sthavira), will the true teachings (saddharma) of the Blessed

One Sakyamuni endure?” ® He said: “Good people (bhadramukha),” be

The latter applies to the present occurrence. There are curious cases in which both
renderings occur in the same text alternately, e.g. Gaganagafjapariprccha etc.

9. For the set phrase (antatah) kuntapipilika- + api, often used to emphasize that the
assertion in the main clause applies to ‘all’ sentient beings (pranin/sattva), see BHSD s.v.
kunta-pipilika, SWTF s.v. kunta-pipilika, "-pipilika. Although the compound is normally
construed as karmadharaya, i.e., ‘a kind of small ant, a small insect’, the Tibetan translators
here clearly analyzed it as dvandva, which is grammatically possible. According to the
standard translation idiom, Skt. kunta is to be rendered as Tib. srin bu phre’u (Mvy 4851).
But in the present text, it is not translated but transcribed.

10. Hakamaya argues that the whole clause ending in gnas pa’i (‘which] live ... leagues’) is
not related to sems can rnams but rather juxtaposed with shes pa and thus understood as
an act of Nandimitra, see Hakamaya 2007: 75, n. 7. But his rendering (p. 64): “[He] dwelt in
many 8000 leagues with great power and might” (2 { O\ T3 —¥ v + & O K
& KB ) & 124E L T)isnot only flawed by a misreading (brgya > brgyad) but also

awkward from the perspective of classical Tibetan syntax.

11. An extended version of the opening is found in the Tshal pa witnesses (i.e., DNQ):
‘When (he) was about to pass into complete Nirvana, the assembled community of monks
said [to him]: “If anyone like your honor passes away into Nirvana, will the Buddha’s
teachings not disappear?” He said to them: “No, they will not disappear, [as] the Blessed
One taught through prophecy.” Despite that, the monks felt misgivings and asked ...’ I
regard it as the result of secondary expansion for the following reasons: First, it is a
continuity error in this narrative if Nandimitra claims that the Buddha’s teachings will not
disappear, since what follows does talk about the decline (cf. bcom ldan “das sha kya thub
pa’i bstan pa dam pa’i chos nub par ‘gyur ro [D2: 6£.]). Even if just in order to console his
monks, an Elder like Nandimitra was not supposed to lie, especially when he quoted the
Buddha here as his source of authority. There is no such prophecy of the Buddha, as far as I
am aware. Second, the embedded structure of the monks’ first question ('di skad du ... zhes
smras pa), albeit abundantly attested in Tibetan translations, is an isolated case in this
text.

12. The term bhadramukha, literally ‘of gracious countenance’, is used in the Sanskrit
drama to address the other princes of the blood, but also common people, and is,
according to the Natyasastra, “designed to conciliate by attributing to those addressed the
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without fear and do not lament nor wail! ¥ Why? Because when the Blessed
One was about to pass into complete Nirvana, he entrusted the true teachings
to the hands of the sixteen Great Elders (mahasthavira), for the purpose of

fully purifying the gifts of patrons and donors (dayakadanapati).”

[B1]

Y When that was said, the monks said to the Elder Nandimitra thus: “Elder, we
do not know those Elders’ names!” The Elder said: “Venerable Ones
(ayusmat)! (1) The first Elder’'s name is Pindola Bharadvaja. (2) The second

Elder’s name is Kanakavatsa. (3) The third Elder’s name is Kanaka

qualities they are desired to show”; see Lévi 1890: 129, Keith 1924: 314. Exactly the same
usage of the term is attested in some inscriptions of western Ksatrapas dating from the 2nd
century AD. On the basis of this evidence, Sylvain Lévi argued that the rise of the Indian
drama is to be attributed to the Sakas; see Lévi 1902: g5ff. For critical reviews of Lévi’s
hypothesis, see Keith 1924: 69ft., and most recently Bronkhorst 2003: 793ft.

13. For the BHSkt. compound dayakadanapati (plurale tantum), see Karashima 2012: 291
(vol. 3). It is derived from an appositional syntagm of two synonyms (dayako danapati)
which is attested in early Pali prose, cf. Suttanipata III 5: 87, Digha-Nikaya I: 137 etc.
However, the Tibetan translators interpreted it here as dvandva.

The idea of the purification of gifts (Skt. daksinavisodhana, Pali dakkhinavisuddhi) is
archaic and already attested in canonical sources of Mainstream Buddhism, cf. e.g.
Majjhima-Nikaya III: 256, where the purport of the passage is that an offering which
generates a great result should be purified in terms of both the donor and the recipient —
in other words, the efficacy of the gift is contingent on two factors: virtuous donor and
worthy recipient. In this context, ‘to purify gifts’ obviously means ‘to make gifts fruitful’, cf.
Papaiicasuidani VI: 226 dayakato visujjhatiti mahapphalabhavena visujjhati, mahapphala
hotiti attho “It is purified in terms of the donor” means “it is purified through the existence
of a great fruit”, [to wit,] “there is a great fruit”.’. For the Skt. version of the fourfold
purification, see the Sangitisuitra IV 27 [ed. Stache-Rosen 1968: 107-108]. Cf. Zambasta
22.96: tto ttd bissd ggatha ysinita kye mamd ssasiiia ssadda. ka ni ttramu daksino ssuha ta ku
parsindi dukhyau jsa “(The Buddha said to the sixteen Elders:) Thus have all these
householders who are faithful in my sasana been entrusted to you. May you provide for
them such favour that they may escape from woes.” [ed. and tr. Emmerick 1968: 302—-303;
underline mine]. Emmerick’s interpretation of daksino $siih- ‘to provide favor’ is not
superior to Leumann’s (“Ehrengabe (an den Orden) sich empfehlen” [Leumann 1933—-36:
252]).  have treated the multivalent Khot. verb root ssiih- in Chen/Loukota 2018: 164f., and
pinned down the meaning ‘to cleanse, purify’ as part of its semantic range. So the second
hemistich should rather be translated as follows: ‘May you so purify their gifts (i.e., those of
the faithful householders) that they may escape from woes.’
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Bharadvaja.* (4) The fourth Elder’s name is Abhedya. (5) The fifth Elder’s
name is Valkala.® (6) The sixth Elder’s name is Bhadra. (7) The seventh

Elder’s name is Kalika.”® (8) The eighth Elder’s name is Vatsiputra.”

[B2]
(9) The ninth Elder’s name is Gopaka.® (10) The tenth Elder's name is

Panthaka. (11) The eleventh Elder’s name is Rahula. (12) The twelfth Elder’s

name is Nagasena. (13) The thirteenth Elder’s name is Ingita.” (14) The

14. In almost all the witnesses, the Elder’s name is given as ba ra dwa dza/tsa (Skt.
bharadvaja), whilst only Ba testifies to a reading with ser sbyan, which, in light of the Chin.
and Khot. parallels both containing kanaka as part of the Elder's name and of the name by
which the Elder was known to later Tibetan Buddhists (i.e., bha ra dwa dza gser can),
should be regarded as the most conservative one among all the variants.

15. The Elder was known to later Tibetan Buddhists as ba ku la, which seems to be a
transcription of its Skt. counterpart. Tib. shing shun can ‘made of bark’ should go back to
Skt. valkala ‘id.’, which would give Middle Indic *va(k)kula after the labialization of the
middle syllable (cf. Khot. bakkuld, Skt. valkuta ‘bark’ [PW s.v.]).

16. The Elder’s name Skt. kalika is translated in Tibetan either as nag po ‘black’ [the present
text] or as dus ldan ‘having time’ [the alternate list]. The dichotomy has its root in the
ambiguity of post-Vedic Skt. kala, in which Ved. kald ‘time’ and non-Ved. kala ‘black’ (cf.
Liiders 1923: 300f. = 1940: 553f.) converged.

17. The Elder’s name is attested in the alternate list as rdo rje mo’i bu, which translates Skt.
vajriputra (cf. Pali vajjiputta) and comes closer to the Chin. and Khot. parallels. Since all
the witnesses available to us unanimously attest a reading bad sa’i bu, the so far
reconstructible archetype can only be vatsiputra, which is, in all likelihood, what the
Tibetan translators read from their Vorlage. The variation vajji-/vatsi- seems to have
occurred quite early in the textual transmission of Mainstream canonical sources, and may
well have originated in the archaic collocation of the synonymous pair vrdjya ‘belonging to
a cattle-shed’ [Vajasaneyi-Samhita XVI 44]/vatsd ‘calf, cf. e.g. Atharvaveda [Saunakiya]
IV 38,7 aydm vrajd ihd vatsam ni badhnimah ‘This is a cattle-shed, here do we bind the calf.

18. The Elder’s name Skt. gopaka is analyzed by Tibetan translators differently: ba lang
skyong ‘cowherd’ [the present text] is based on a tatpurusa-reading of the compound
(go-paka), whilst sbed byed ‘shelterer’ [the alternate list] shows that the compound is
understood as a nomen agentis of the root GopP ‘to conceal, protect’ [Rgveda-+].

19. The Elder was better known to later Tibetan Buddhists, especially through the alternate
text, under the name yan lag ’byung ‘born from limbs’ (Skt. arigaja). In the present text,
however, he is named zur gyis shes ‘knowing indirectly, by hints’ (Skt. inigita). Taking into
account the various forms attested in all the three languages, I tend to conclude that the
Elder’s name seems to be protean and can only be tentatively described as *engaeXa (X =,
d/t, [; for the sound changes : d, -d- > -[- in Middle Indic, see von Hiniiber 2001: 149, 168).
For the possible archetype of this proper name, i.e., arigada/angaja, see Akanuma 1931: 38.
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fourteenth Elder’s name is Vanavasin. (15) The fifteenth Elder’s name is Ajita.

20 1

(16) The sixteenth Elder’s name is Ciidapanthaka.” " Those Elders possess
the three knowledges (traividya),” know the three Baskets [of the teachings]
(traipitaka), [and] are detached from the passions of the triple universe
(traidhatukavitardaga).”* » Having preserved and prolonged [their] life
through magical power (rddhibalenayur adhisthaya),” they stay [in this
world] by order of the Blessed One,* and fully purify the gifts of patrons and

donors.”

20. The first component of the Elder’s name is rendered in Tibetan either as gtsug ‘crest’
(Skt. cada) [the present text] or as phran ‘small’ (Skt. ksudra, Pali cila/culla) [the alternate
list]. For the variation -d- : -/-/-[-, see von Hiniiber 2001: 166f. The curious Pali form
presupposes an intermediate stage *chulla (< pre-Ved. *ksud-ld), the loss of its initial
aspiration was explained by Hermann Berger through the word’s expressivity which more
often than not results in this kind of sound change, see Berger 1955: 73.

21. See BHSD s.v. traivedya.

22. The compound is abundantly attested in the set phrase arhant- samvrtta-
traidhatukavitaraga- samalostakariicana- akasapanitalasamacitta- vasicandanakalpa-
vidyabhijiiapratisamvitprapta- bhavalabhalobhasatkaraparanmukha- sendropendranam
devanam pujya- manya- abhivadya- ca samvrtta- (Avadanasataka, Divyavadana,
Sanghabhedavastu etc.) as an attribute to Arhats.

23. Here supernatural power undoubtedly refers to preserving power (adhisthaniki yddhi).
In Abhidharmakosabhasya VII 34 [ed. Pradhan 1975: 416], Vasubandhu mentions four
kinds of ‘perfection of supernatural power’ (prabhavasampad) of Buddhas, the second of
which refers to the abandonment and preservation of one’s own life
(ayurutsargadhisthanavasitasampad), cf. 1a Vallée Poussin 1925: 83. In that context, as in
ours, the verb adhi-sTHA apparently means ‘to preserve, prolong’, as was explained by
Yasomitra, cf. Abhidharmakosavyakhya [ed. Wogihara 1932—-1936: 650] dirghakala-
avasthanam adhisthanam iti. It is noteworthy that this supernatural power, which is one of
the six extraordinary faculties (abhijiia), is not a quality exclusive to Buddhas, but
common to Arhats, or even to worldlings (prthagjana), see Abhidharmakosabhasya VII 41
[ed. Pradhan 1975: 421] (cf. la Vallée Poussin 1925: 97). For very informed discussions of this
supernatural power in relation to Mahakasyapa’s lasting presence and to the efficacy of
mantras from a Dharmakirtian perspective, see Tournier 2014: 5-18, Eltschinger 2001: 62—
74. Hakamaya'’s translation (2007: 65): “Having sustained and abandoned [their] life ...”
(75 % 4EFF U % #E L C) is based on a reading of Tib. bsrings nas as Skt. vyapakrsya
‘abandoned’, which is problematic in this context and is not attested in the Chin.
translation (p. 76, n. 15). Hakamaya is probably misled by the second prabhavasampad of
Vasubandhu quoted above (cf. -utsarga-). Tib. bsrings pa also translates Skt. dirghi-KAR ‘to
prolong, extend’ (Negi s.v.), which makes better sense here.

24. For this phrase as the ‘ritual kernel’ of the present text, see above pp. 29—31.
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[C1]

" When that was said, the monks spoke to the Elder Nandimitra thus: “Elder,
we also do not know where those Elders dwell.” ? The Elder said: “Venerable
Ones! (1) The first Elder called Pindola Bharadvaja dwells in Godaniyadvipa,
together with a retinue of 1,000 Arhats. (2) The Elder called Kanakavatsa

dwells in the country Kasmira of the North, together with a retinue of 5,000

Arhats.

[C2]

(3) The Elder called [Kanaka] Bharadvaja® dwells in Parvavidehadvipa,
together with a retinue of 6,000 Arhats. (4) The Elder called Abhedya dwells
in Jambudvipa, together with a retinue of 7,000 Arhats. (5) The Elder called
Valkala dwells in Uttarakurudvipa, together with a retinue of 6,000 Arhats.*

(6) The Elder called Bhadra dwells in Tamradvipa,” together with a retinue

25. No witness testifies to any counterpart of Skt. kanaka, which we would expect in the
archetype of the Tibetan text in light of the lectio difficilior ser shyan [Bi1: 6] in Ba, see
above p. 170, fn. 14. A restoration might be ‘hypercorrect’, inasmuch as kanaka might have
been missing in the Vorlage of the Tibetan translators. Therefore I do not emend the text
in my edition, but only restore it in my translation for the sake of consistency.

26. This number is unexpected here. The arithmatic relationship between numbers of
Arhats in the sixteen Elders’ retinues is unclear, although there seems to have been a
certain sequence originally, which became nebulous in the course of textual transmission
and thus cannot be reconstructed with certitude. Viewed from the Tibetan version, the
most economical theory of a sequence entails at least three emendations (including the
present one) and thus has a huge burden of proof: (5) 6,000 - 8,000, (9) 8,000 - 12,000,
(11) 1,000 - 11,000. In that case, the sequence could be described as follows (y = number of
retinue, x = serial number of Elder):

{moox

y=

1000(X+3) <= 2<X<10

27. Skt. tamradvipa (cf. BHSD s.v.) is often attested as a name for Sri Lanka, later replaced
by simhaladvipa. The name was probably derived from earlier forms such as Skt.
tamraparni, MInd. tambapa(m)ni [ ASokan inscriptions]. For Gk. taprobdné ‘Sri Lanka’ and
its various accounts in Hellenistic sources, see Weerakkody 1997, Karttunen 1997: 338-344;
for the etymology of the name and its possible connection with metallurgy, see Yuyama
2004: 744-746. Although the same word also refers to a river of Tamilnadu in South India
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of 9,000 Arhats. (7) The Elder called Kalika dwells in Sirhhaladvipa, together
with a retinue of 10,000 Arhats. (8) The Elder called Vatsiputra dwells in

Panasadvipa,”® together with a retinue of 11,000 Arhats.

[C3]

(9) The Elder called Gopaka dwells on Mount Gandhamadana, together with
a retinue of 8,000 Arhats.” (10) The Elder called Panthaka dwells in the
abode of the Devas of the Thirty-three [inhabiting the realm of desire]
(trayastrimsa|deva)bhavane), together with a retinue of 13,000 Arhats. (11)
The Elder called Rahula dwells in Priyangudvipa, together with a retinue of
1,000 Arhats. (12) The Elder called Nagasena dwells on Mount Pandava,
together with a retinue of 12,000 Arhats. (13) The Elder called Ingita dwells on
Mount Vipulaparsva, together with a retinue of 13,000 Arhats.** (14) The
Elder called Vanavasin dwells on Mount Vaidehaka, together with a retinue

of 14,000 Arhats.

[C4]

(present-day Tambraparni), one of the nine divisions of Bharata-varsa etc., when it comes
to tamra(parni)dvipa, there is no unambiguous evidence in support of the idea that it
refers to somewhere other than Sri Lanka; see Cousins 2013: 21—46. It is thus perplexing
that, in this context, tamradvipa (where Bhadra dwells) is followed by simhaladvipa
(where Kalika dwells), as if they designate two different localities. Instead of simhala-, the
Chin. version seems to read *samghata- (after Lévi/Chavannes 1916: 10), but
*samghatadvipa is, to the best of my knowledge, not attested elsewhere.

28. A dvipa named after Skt. panasa ‘bread fruit’ (Artocarpus heterophylla, cf. Syed 1990:
420ff.) is unknown to me. The Chinese version testifies to a reading which Lévi and
Chavannes traced back to Skt. parana (1916: 10), which is, however, not attested elsewhere.

29. The isolated reading ‘100,000’ (Tib. brgya stong) in Q must be an error.

30. The Tshal-pa variant ‘3,000’ (Tib. stong phrag gsum [DNQ]) must be an error, which
was already corrected by Hakamaya 2007: 77, n. 26. His conjecture is now borne out by the
reading shared by the non-Tshal-pa witnesses.
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(15) The Elder called Ajita dwells in Rajagrha on Mount Grdhrakata,*
together with a retinue of 15,000 Arhats. (16) The Elder called Cadapanthaka
dwells on Mount Yugamdhara, together with a retinue of 16,000 Arhats.*

" There is not even the slightest thing which is not known (jiidta), or seen
(drsta), or heard of (sruta), or intellectually realized (asaksatkrta) by those
Elders. ? [Whenever] the monastic community has food,®® or an invitation to
a meal, or the festival on the fifteenth [lunar day],** or the endowment of a

temple, or the consecration of the gong (gandi),*> there is not even the

31. According to the geographical catalogue of the Yaksas in the Mahamayuri, this is where
Vajrapani is stated to dwell, cf. vajrapani rajagrhe grdhrakute krtalayah [ed. Lévi 1915: 30,
§3]. Rajagrha (present-day Rajgir) was dominated by this legendary mountain, situated to
the northeast of the city, see Lévi 1915: 61.

32. The Tshal-pa variant ‘60 000’ (Tib. stong phrag drug cu [DNQ]) must be an error, which
was already corrected by Hakamaya 2007: 77, n. 29. His conjecture is now borne out by the
reading shared by the non-Tshal-pa witnesses.

33. Tib. bzhes pa translates both ‘eaten; food, boiled rice etc.’ (~ Skt. jagdhi, bhojana, ahara,
didivi, asita, grasta) and ‘taken’ (~ Skt. [prati]grhita), see Negi s.v. Hakamaya’s translation
“control of the monastic community” (ff D Z§& [p. 67]) is obviously based on the latter.
To my mind, the meaning intended by the translator is rather the former.

34. Hakamaya'’s translation “quindecennial festival (*pasicadasavarsika-maha)’ (- F.5
743 [p.67]) is an attempt at bringing the obscure Tib. term bco Inga ston into line with
the Chin. counterpart that mentions the famous quinquennial festival of Buddhism (cf.
Chin. T4 ik )it & ~ Skt. pasicavarsika, OKhot. pamjavassi, TochB. paiicwarsik, Uighur
pancvrsik). Alternatively, he suggests an emendation of bco to lo (p. 77, n. 30), which is,
however, not (yet) borne out by any variant reading. Nonetheless, the term lo [nga ston in
clear reference to the quinquennial festival occurs later in this text [F3.1: 7]. Therefore, the
possibility suggested by Hakamaya is at least not to be excluded. Here I translate the
Tibetan text as it stands (‘festival on the fifteenth lunar day’, cf. brgyad ston ‘festival on the
eighth lunar day’), rather than as Hakamaya does, since a quindecennial festival
(*paricadasavarsika) is completely unheard-of and thus too bold a conjecture.

35. The gong (Skt. gandi), the striking of which calls the monks to assemblies such as
monastic repasts, the posadha ceremony, meditation, the recitation of satras, debate etc.;
see Hu-von Hiniiber 1991: 740-749; and 1994: 291 (esp. n. 4, with further references). It is
nowadays still used in the Tibetan monastic traditions in Mongolia to signify the
beginning of the posadha ritual; for fieldwork reports and anthropological analyses from
the perspective of material culture, see Sobkobvyak 2015: 685—722. The significance of the
gandiresulted in the emergence of the rites of gandr consecration (Skt. pratistha, Tib. rab
gnas), exemplified by the Gandisutra translated into Tibetan (Otani no. 964/T6hoku no.
298), according to which the consecration mainly consists in the recitation of three lines of
verse identifying the gandi with the dharmakaya; see Bentor 1992: 2—3. A more or less
similar procedure is inherited later in Grags pa rgyal mtshan’s manual on the same topic,
while the Kriyasamgraha attests to a more elaborate, and tantricized variant of gandr
consecration, see Sobkobvyak 2015: 709-712. In the absence of any other clear reference to
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slightest thing unkown [to those Elders]. ® On those [occasions], the group of
the sixteen Elders, accompanied by their many retinues, goes to those
[locations where the rituals take place] in different guises, and stays [there].

Thus [they] fully purify the gifts.

[D1]

" In the future, after having passed the advent of an intermediate period
[which ends in] warfare (Sastrantarakalpa),®® people will be endowed with
ten good [ways of action] (dasakusala[karmapathal), so the [human]
lifespan will be prolonged again. ” When it reaches one hundred years,*

those disciples of the Teacher [i.e., the Buddha] will come back to

consecration in the siitras, the gandi consecration prescribed by the Gandisiitra presents a
so far singular and idiosyncratic case, as it is free of tantric elements abounding in later
Tibetan consecration literature (Bentor 1996: 29o—311). Therefore, as Yael Bentor has
pointed out, some Rnying ma and Bka’ brgyud writers considered it “a source or origin of
consecration;” see Bentor 1992: 3. The scarcity, if not sheer absence, of the so-called
“sutra-style consecration” may well point to the antiquity of the non-Tshal-pa variant
gandirab gnas. The omission of gandi in DNQ may well have been ascribed to the
Tshal-pa redactor(s) who could have had the later types of consecration in mind, which,
albeit found in abundance in the tantras, should have not yet come into being when the
present text was composed.

36. This interpretation of Tib. mtshon gyi bskal pa, the Skt. counterpart of which should be
Sastrantarakalpa (Negi s.v. mtshon gyi bskal pa bar ma, cf. Pali satthantarakappa) rather
than Sastrakalpa (pace Hakamaya 2007: 67), is based on Abhidharmakos$abhasya III g9
[ed. Pradhan 1975:187] kalpasya sastrarogabhyam durbhiksena ca nirgamah ‘The period
(kalpa) has come to an end through warfare, diseases, and famine’ (cf. la Vallée Poussin
1926: 207). Towards the end of the period, the human lifespan will diminish up to ten years
due to the proliferation of bad ways of action (karmapathadhikyad); and the havoc
accompanying mutual killing will last for seven days; see Digha-Nikaya III: 73, and
Abhidharmakos$abhasya III 98—99 [ed. Pradhan 1975: 187-188] (cf. la Vallée Poussin 1926:
206—209). Cf. also Vimalakirtinirdesa VII 6, verse 26: Sastra-antarakalpesu maitryadhyayt
bhavanti te | avyapade niyojenti satvakotisatan bahin || [ed. Taisho Univ. 2006: 82] ‘During
the intermediate periods ending in warfare, they (i.e., the true Bodhisattvas) are
meditating on benevolence, [and] direct towards freedom from malevolence many
hundreds of crores of sentient beings.’

37. The Tshal-pa variant gives ‘eighty years’, which is to be corrected against the Chinese
parallel that clearly testifies to ‘one hundred years’, cf. “la longévité des hommes
graduellement augmente et arrive jusqu’a cent ans”, tr. Lévi/Chavannes 1916: 12.
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Jambudvipa, preach the true teachings, and ordain [monks].?**  The lifespan
of all mankind will become six hundred years. ¢ Up to that point, the true
teachings of the Blessed One Sakyamuni will endure. ¥ When the lifespan of
people becomes seven hundred years, those disciples will bring together
collections of the teachings of the Blessed One Sakyamuni — so many as there

are on the earth,* and build a stiipa of seven precious substances.*

[D2]

Y Having completely surrounded* [the stiipa, they] will sit down in
cross-legged posture (paryarnkam abhujya) and make the following utterance:
‘(We] bow down and pay homage to the Blessed One, Tathagata, Arhat, and

Perfectly Awakened One [by the name of] Sakyamuni!** * Having paid

38. Tib. rab tu ’byin par byed is rendered as “to present, proclaim” by Hakamaya (‘& 1fi 9
% ; [p. 67]), who traces the verb form back to the Skt. root pra-vam ‘to set forth, present’.
Actually, Tib. rab tu ’byin pa translates both nis-cAr ‘to go forth, be ordained (as a monk)’
and pra-vr4J ‘id., but not pra-vAmM; see Negi s.v. The meaning ‘to ordain (monks)’ is also in
accord with the Chinese parallel and thus to be preferred, cf. “ils sauvent la multitude

innombrable et la font sortir du monde”, tr. Lévi/Chavannes 1916: 12.

39. This passage is quoted in a slightly different form in Bu ston’s Chos 'byung, which
Obermiller translates: “When the age of men will have the duration of 700 years, the 16
great Elders (Sthaviras) will assemble together all the collections of sacred books
belonging to the Doctrine of Cakyamuni wherever they might be”, tr. Obermiller 1932: 179.
The underlined part does not seem to be an accurate translation of ji snyed bzhugs pa,
while sa’i steng na remains untranslated.

g0. For the seven precious substances of which a stiipa etc. are made (different from the
seven precious possessions of a cakravartin), see BHSD s.v. ratna (2).

41. The quotation in Bu ston’s Chos 'byung specifies the object(s) surrounded by the Elders:
der bzhugs pa la kun nas bskor te ‘having completely surrounded [the teachings] deposited
there’. Obermiller 1932: 179 rendered kun nas bskor as “circuamambulate”, which might
make sense in light of the Chin. version; cf. Lévi/Chavannes 1916: 13 (emphasis added): “A
ces moment ces seize grands Arhats avec leur entourage font le tour du stapa avec les
parfums, les fleurs, et les offrandes habituelles, ils honorent et ils louent. Ils tournent tout
autour des centaines et des milliers de fois.” But this is not necessarily so obvious in the
Tibetan context. For Tib. kun nas bskor = Skt. (anu)pari-VAR/KSIP, see Negi s.v.

42. Hakamaya'’s construal of the part of direct speech in my translation is different: “As
follows, [they] worship and pay homage to the Blessed One, Tathagata, Arhat, and
Perfectly Awakened One Sakyamuni, saying: ‘After having paid homage, [we] shall pass
into Nirvana in the realm of ...".” (XD & D12\ D ¥ v —F v 4 = HEHRIGAL I
SERA L THEFEL Ted L T, (R B Jadr U 724810 R IRTIE SR 5 12
ANBT2TH?9.] &R 2D TT;[p.67]). His treatment of the set phrase ‘di skad
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homage, [they] will pass into complete Nirvana in the realm of quenching
without any substratum remaining (an-/nir-upadhisese nirvanadhatau).*

3) The stiipa of seven precious substances will also disappear and come to rest
on the [place] that is the subterranean golden layer of earth (karicanamayt
mahi).* ¥ Then the true teachings [and] instructions of the Blessed One
Sakyamuni will disappear. ® Thereafter, seventy million Pratyekabuddhas will

emerge in the world.

ces ... zhes brjod de is syntactically awkward, inasmuch as direct speech is normally
embedded in the phrase rather than introduced by its second half. As far as this passage is
concerned, the quotation in Bu ston’s Chos 'byung is almost identical with the transmitted
text; Obermiller’s translation is in accord with my understanding: “They, having seated
themselves down cross-legged, they[sic!] will say — Praise be to the Lord, the Tathagata,
the Arhat, the Perfect Supreme Buddha Cakyamuni! — Having made this salutation, the
Elders will pass away into the final Nirvana”, tr. Obermiller 1932: 179.

43. For the semantics of Tib. dbyings (Skt. dhatu) ‘realm, sphere’, see BHSD s.v. dhatu (5)
and SWTF s.v. dhatu 4, nirvana-dhatu. The idea of ‘the realm of quenching’ (nirvanadhatu)
without a remainder of subtratum (Skt. an-/nir-upadhisesa, Pali an-upadisesa), as opposed
to that with such a remainder (Skt. sa-upadhisesa, Pali sa-upadisesa), originated in the
canonical sources of Mainstream Buddhism. I intentionally avoid translating the
compound as ‘the realm of Nirvana’ here, following a theory of Watanabe Fumimaro that
nirvana(dhatu), in its primitive sense, does not refer to the attainment of Nirvana but
simply signifies the death of two kinds of Buddhist practitioners: (1) those who get rid of all
substratum of continued existence, i.e., the five Aggregates, and will attain Arhatship after
death, (2) those who still have a remainder of substratum and will become a Non-Returner
(anagamin) after death; see Watanabe 1961: 537. For Skt. upadhi/Pali upadi, quite often
equated with the five Aggregates (Skt. skandha/Pali khanda), see BHSD s.v. upadhi, CPD
s.v. upadi; for the conflation of these two terms, especially compounded in attributes to
nirvanadhatu, see Hayashi 1938: 586—587. Steven Collins’s interpretation (Collins 2010: 39—
41 of the nirvanadhatu) without a remainder of substratum as “nirvana after death”, as
opposed to “nirvana in life” (i.e., that with such a remainder), is an oversimplified view, if
not a misconception, of the state of affairs.

44. For Tib. gser gyi sa gzhi (Skt. karicanamayt mahi) ‘the golden layer of earth’, see
Abhidharmakosabhasya III 46—49 [ed. Pradhan 1975: 158-159] (cf. la Vallée Poussin 1926:
140-141). As the upper part of the circle of water and gold (jalakaricanamandala) resting
upon the circle of wind (vayumandala) and space (akasa), the golden layer of earth, also
known as ‘the wheel of gold’ (karicanacakra, Chin. jinlin ji &#[%), is 320 000 leagues in
height and 1 203 450 leagues in diameter. It supports the earth (prthivi), nine great
mountains etc. The Diamond Seat (vajrasana) is resting on no other place than the golden
layer, see Abhidharmakosabhasya III 53 [ed. Pradhan 1975: 161] (cf. la Vallée Poussin 1926:
145-146); for the bodhimanda surrounding the Diamond Seat in Bodhgay3, record in
Xuanzang's travelogue, and related archeological evidence, see Lamotte 1987: 199f., n. 1.
Apparently, the underlying idea is that the golden layer has greater capacity to support
things than any other place in the world, therefore, when the stiipa built by the sixteen
Elders can no longer be supported by the earth, it can only plunge into the earth and rest
upon the golden layer.
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[E1]

" Then, when the lifespan of people becomes eighty thousand years, the
Tathagata, Arhat, Perfectly Awakened One by the name of Maitreya will
emerge in the world. * At that time, the Jambudvipa will become prosperous
(rddha), thriving (sphita), secure (ksema), abundantly provided with food
(subhiksa), and crowded with a great multitude of people and human beings®
(akirnabahujanamanusya).®® ¥ There will be cities (nagara), villages (grama),
towns (nigama),*” countries (janapada), kingdoms (rastra), and royal
capitals (rajadhani), [which are so close together that] a cock [can] fly [from

one to another] in a mere single flight** (kukkutasampatamatra).*® * A

45. I am aware how redundant such an expression ‘people and human beings’ may sound
in English. But this is the standardized Tibetan rendering of the compound in question:
the Tibetan translators apparently analyzed bahujanamanusya into bahu- and
-janamanusya with the latter understood as a dvandva (mi dang skye bo mang pos, cf. Mvy
6417 skye bo dang mi mang pos gang ba). This reading, albeit not impossible, is not
necessarily plausible from the perspective of Sanskrit philology, since bahujana ‘many
people, a multitude’ as a compound is well attested, see BHSD s.v. bahujana, bahujanya,
bahu®. Moreover, bahujanamanusya is attested in the Mahavastu as a bahuvrthi referring
to a city, cf. nagaram ... bahujanamanusyam [ed. Senart 1.36], the meaning of which
should be, as Edgerton suggested, “whose men [or people] constitute a great multitude”.

46. The formulaic set phrase (rddha- sphita- ksema- subhiksa- akirnabahujanamanusya-) is
abundantly attested in Buddhist literature (cf. Divyavadana [30x], Avadanasataka [21x],
Sanghabhedavastu [20x], Lalitavistara [6x] etc.) as attributes of kingdoms (rajya),
continents (dvipa), countries (janapada), cities (nagara) etc. under the reign of a
law-abiding king; see Hakamaya 2002: 340, n. 45.

47. The Skt. compound gramanigama- (Pali gamanigama-) was originally not a dvandva,
but a tatpurusa meaning ‘settling down of a group (of people)’, which was still correctly
understood by Buddhaghosa. But the reinterpretation of the compound as a dvandva (i.e.,
‘village and small town’) seems to have already permeated through the Anguttara-Nikaya.
See von Hiniiber 2015a: 369.

48. For this compound see BHSD s.v. kukuta-sampata-matra. It was originally a technical
term used in the Vinaya commentaries to set the boundaries between two villages (grama),
namely, how far a place from a village should be regarded as another village; cf.
Vlnayapltaka IV: 131 kukkutasampate game gamantare; Shisong lii / Sarvastivadavinaya:

A RTE R, AT X Bz [T1435, 23.32b5] etc. The term then turned into a
figurative expression for the extreme vicinity of inhabited places which are very close
together in a golden age when the population is so large. For its occurrences in other
versions of Maitreya’s legend, cf. Mile xiasheng chengfo jing 5% T 4= Bl &% 3 & X
b, ZRMAHL [Ta54,14.423c17]; Mile da chengfo jing 5H#) K &% W E bk, 2
HEAH A [T456, 14.429a23f.); Zambasta 22.115: baysgu bise avute s$ijiye naysdi naysdi
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single sowing of seeds will yield up to seven harvests.*

[E2]

Y He will have three assemblies of ‘disciples™ (asyapi sravakasannipatas

hdmare. samu hatdrra brahd kyngi ka sdtdria avuto’ histd “There will be many houses,
villages very close to one another. Only once would the cock rise up if it would come to a
second village.” [ed. and tr. Emmerick 1968: 306—307].

At least two variants of the compound seem to be attested in the Buddhist traditions:
(1) Pali kukkutasampada ‘no further than a cock can walk; a cock’s walking range’, see
Cone s.v. kukkuta'. (2) *kukkutasamvada ‘no further than a cock’s crowing (can be heard)’,
cf. Chang ahan jing / Dirghagama: A3, HERGAHE [T1, 1.41c28f.]; Zengyi ahan
jing / Ekottarikagama: & V& AHIT, FENGAHEE [Ti2s, 2.787c24f =T453, 14.421229];
Mile laishi jing S #N R IF4E: NRBFZRERE, HBIGEEME [Ta57,14.434b28];
Maitrisimit IV 29o2: //[-lar .. tagiyu tini i$tilgiicd yirda “[so nah, daf3] das Gackern des
Huhns gehort wird, ...” [ed. and tr. Geng/Klimkeit 1988: 220—221].

49. The description of the Jambudvipa in this paragraph is reminiscent of a canonical
passage of the Cakkavattisthanadasutta which ushers in an account of the righteous reign
of the cakravartin king Sankha whose rise to the throne heralds Metteya’s advent; cf.
Digha-Nikaya III: 75 asitivassasahassayukesu bhikkhave manussesu ayam Jambudipo iddho
c’eva bhavissati phito ca, kukkutasampatika gamanigamarajadhaniyo ‘Monks! When the
lifespan of people becomes eighty thousand years, the Jambudipa will become prosperous
and thriving, having settlements and royal capitals [which are so close together that] a
cock [can] fly [from one to another] in a single flight.". However, there is no mention of the
cakravartin king in the present text.

50. For similar portents mentioned in other versions of Maitreya’s legend, cf. Mile
xiasheng chengfo jing S T A BB AS: MVEERERE, FREK, AAEER, —fHtb
&, I, ik £ [Tas4, 14.424218ff]; Mile da chengfo jing 5% K A AE&E: W
FEbERY, RESCGAE SR, R, —E-OE, oD, iz, B
WK, WA TR [T456, 14.429c21f.]; Zambasta 22.125: hatdrra kerindi salye ttima
daso-gyumnau rrvittd. nasdraunjsa-jsera ni rrvittd. bari kdde baddna bedd “They will sow
seed once a year; it will grow tenfold. [Weeds] to be pulled out will not grow. The rain will
rain just at the right time.” [ed. and tr. Emmerick 1968: 306—307]. It is remarkable that the
Khot. version testifies to ‘tenfold’ instead of ‘sevenfold’. But on close scrutiny of the
microfilm (Vorob’év-Desjatovskij/Vorob'éva-Desjatovskaja 1965: 242), daso- ‘ten-’ does not
seem to be necessarily the primitive reading, since -so- was added small below the line
while merely da-gyamnau rrvitti was written in the space assigned to the second pada. It
would therefore be possible to restore <hau>da-gyiamnau ‘sevenfold’ and attribute the
restoration da/so\- to another scribe who proofread the copy and tried to make sense of
the obviously incomplete pada. To be sure, this hypothesis remains speculative in want of
further evidence; but, as far as  am aware, a tenfold harvest as a portent of the advent of
Maitreya is unheard-of in Buddhist literature. Kikuchi Noritaka has discussed the motif “a
sowing of seeds yields a severalfold harvest” extensively, drawing a parallel to some Daoist
scriptures and Chinese texts predating the Maitreya texts quoted above; see Kikuchi 2001:
204—206. He regards the idea as more at home in China, and sees in the motif a case of
Chinese influence on the reception of the Maitreya legend in Central Asia. His hypothesis
seems to me highly unlikely and should be critiqued on another occasion.

51. It should be noted that the ‘disciple’ here refers to a realized or advanced one, not an
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trayo bhavisyanti):>* * (1) In the first assembly, there will be 960,000,000
disciples assembled. (2) In the second assembly, there will be 940,000,000
disciples assembled. (3) In the third assembly, there will be a large

congregation (mahdasannipata) of 920,000,000 disciples.*

ordinary member of the congregation. That is to say, the numbers that follow relate to the
attainments of the audience.

52. The idea of three assemblies held by a Buddha, at which successively decreasing
numbers of his disciples attain Arhatship, is of canonical origin, see Mahapadanasutta 10
[Digha-Nikaya II: 5f.] for those by Vipassi, Sikhi, and Vessabhu; and see Mahavadanasutra
(of the Dirghagama of the [MiilaJsarvastivadins) 6 [ed. Fukita 2003: 40ff.], Daben jing X
AZL (of the Dirghagama of the Dharmaguptakas) [T1, 1.2b22fF.] for those by Vipadyin and
Sikhin (Vi¢vabhuj only held two assemblies). This paradigm was transferred to the future
Buddha Maitreya as his legend was in the making.

53. The three assemblies held by Maitreya, at which respectively 96, 94, and 92 kotis of
disciples will attain Arhatship, are mentioned twice in the Zengyi ahan jing
[*Ekottarikagama [T125, 2.757a18—20; 2.789a17—28=T453, 14.422b29—c12]; the scripture to
which the second occurrence belongs was in all likelihood translated by Zhu Fonian = {#
& (late 4™ century AD), despite the received attribution of the almost identical T453 to
Dharmaraksa; see Legittimo 2010: 251—293. This is a trope in various Maitreya-texts. For
those translated into Chinese, see Mile xiasheng chengfo jing %) T 4= AL [T454,
14.425b1-3], Mile da chengfo jing T4 K A4S [T456, 14.432b28—c12], and Mile laishi
jing JH#SRIGFAL [Ta57,14.435a15-19]. Cf. also Maitreyavyakarana 79-81: prathamah
sannipato 'sya sravakanam bhavisyati | purnah sannavatih kotyah sravakanam
bhavacchidam || dvitiyah sannipato ’sya sravakanam bhavisyati | parnas caturnavatih
kotyo muktanam klesabandhanat || trtiyah sannipato ’sya sravakanam bhavisyati | parna
dvanavatih kotyo muktanam santacetasam /| [ed. Liu 2005: 67-68] ‘He [i.e., Maitreya] will
have, as the first assembly of disciples, the whole 96 crores of disciples who prevent
transmigration. He will have, as the second assembly of disciples, the whole 94 crores of
disciples who are emancipated from the bond of afflictions. He will have, as the third
assembly of disciples, the whole g2 crores of disciples who are emancipated with a
tranquil mind.’; Zambasta 22.217—218: ksei’vardnotd kula hdmare ci arahandoriu buvare.
sdtdye samddvatd tcohordnotd kiila ce parsdndd dukhyau jsa. dédye dvavardnautd kiila ce
arahanda hdmare cd bissd jita puva’na samtsera tramnda ysamthinau vamu. “(At a first
gathering) [t]here will be [96 crores] who will realize Arhatship. At a second gathering
there will be [94 crores] who will escape from woes. At a third (gathering) there will be [92
crores| who will become Arhats, for whom all fears in samsara have been removed, (who)
have crossed the ocean of birth.” [ed. and tr. Emmerick 1968: 321-322].

At the end of this passage, the Tshal-pa recension attests yin (te), which is missing in all
the other witnesses. The phraseological construction FUT. (pa/ba) + yin is used in classical
Tibetan as an evidential marker denoting that, in the foregoing sentence, the speaker or
the author makes a judgement or surmise concerning the future of others, see Yamaguchi
1998: 308f. There is no need to translate it in English, not only since English, to my
knowledge, lacks a corresponding grammatical category, but also because it is unclear
whether the Tshal-pa reading precedes the other variants without yin. Nevertheless,
Hakamaya has made an attempt at translation (p. 68): “I think that it will definitely

become thus” (T ZF I %3 EREEH) OTH.
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[F11]

" [There are] those who are patrons and donors, and those who have
otherwise engendered wholesome potentialities (kusalamiila) with respect to
the Buddha and done [their| duty under the preaching (pravacana)** of the
Blessed One Sakyamuni®® — 2 To wit, [they] have humbly set up images or
stipas [made] from [things which are] made of gold (suvarnamaya), silver
(ripyamaya), beryl (vaidiiryamaya), crystal (sphatikamaya),”® jewels
(ratnamaya),” brass (raityamaya), bell-metal (kamsamaya), pearls (mukta),

iron (lohamaya), copper (tamramaya),”® sandalwood (candanamaya),

54. See BHSD s.v. pravacana (1).

55. Cf. Zambasta 22.219—-220: $§akyamund ssasiria balysd ttdte kussalamila yidanda. haura
hadanda vicittra balysé vite datd bilsamggd “In the $asana of the Buddha Sakyamuni you
performed these merit-roots. You gave various gifts to the Buddha, the Law, the
Biksusangha.” [ed. and tr. Emmerick 1968: 321-322]. To the best of my knowledge, the idea
that the rebirth in the three assemblies held by Maitreya is contingent on the wholesome
potentialities (with respect to the Buddha, the Dharma, the Sangha, respectively) created
by the disciples under Sakyamuni only occurs in the present text and Zambasta 22. This
may suggest a close tie between the two texts. In light of the parallel, the first hemistich
(i.e., 22.219cd) can be translated in a slightly different manner: ‘Under the instruction of
the Buddha Sakyamuni, you engendered these wholesome potentialities.’ For Khot. yan-
translating Skt. janaya- (~ Tib. skyed pa), see Skjaerve 2004: (vol. II) 328.

The concept of ‘wholesome potentialities’ (Skt. kusalamulani; literally ‘good roots’)
originated in the canonical sources of Mainstream Buddhism. The traditional Buddhist
understanding of kusalamiilas is a threefold one: non-greed (alobha), non-hatred (advesa),
and non-delusion (amoha), as opposed to three akusalamilas (i.e., greed, hatred, and
delusion). This threefold classification has undergone a considerable development in the
Vaibhasika texts which testify to a more systematic threefold typology of kusalamalas, see
Buswell 1992: 109-112. This development goes hand in hand with an extension of the
significance of giving as an act of merit-making, which stems from the fundamental faculty
of non-greed. In many strands of Buddhist literature, special soteriological value is
ascribed to giving, which is considered the kusalamaila par excellence; see Buswell 1992:
123-126. It is also the case in the present text and Zambasta 22; N.B. the Khot. verse quoted
above explicitly identifies the creation of kusalamiilas with the giving of gifts.

56. For Tib. rang bzhin = Skt. -maya, see Negi s.v. (esp. p. 6144). The first four adjs. ending
in -maya (i.e., suvarna-, rupya-, vaidurya-, sphatika-) are often attested in a quadruple
syntagm referring to e.g. the mountainsides of Mount Meru [Abhidharmakos$abhasya III
50], bricks of an altar, drinking-vessels, carriages [Divyavadana] etc. These four items form
the ‘hard core’, as it were, of the seven precious substances (sapta ratnani; cf. BHSD s.v.
ratna [2]), which are mentioned at the beginning of the Chin. counterpart: “s’ils emploient
les sept joyaux, l'or, 'argent ...”, tr. Lévi/Chavannes 1916: 15.

57. For Tib. rin po che’i rang bzhin = Skt. ratnamaya, see Negi s.v. and Mvy 6477.
58. For Tib. dngos po = Tib. rang bzhin = Skt. -maya, see Negi s.v. (esp. p. 995). It might be
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aloeswood (agarumaya),”® conch shells (Sartkhamaya), horns (srngamaya),

60

ivory (dantamaya), clay (mrnmaya), paintings (citramaya),”” and bones

(asthimaya);> ¥ [they] have created wholesome potentialities by humbly
setting up [such] images or stiipas even [of the size] of just a finger

(angulimatra).””

noteworthy that Skt. -maya is rendered as Tib. dngos po only in the case of copper and its
alloys (i.e., brass, bell metal). The two exceptional variants, i.e., mu tig gi dngos po [Do] and
tsan dan gyi dngos po [LSZ], could be explained away through the influence of the
immediately preceding words, i.e., khar ba’i dngos po and zangs kyi dngos po.

59. According to the Padmasamhita, a Vaisnava tantric text composed between the 12th
and 13th century, these two kinds of fragrant heartwood are materials of which images are
made; cf. Padmasambhita 32.14 patima candanamayi pujita sriyam avahet | patima
cagarumayi bhuktimuktiphalaprada /| [ed. Padmanabhan et al. 1974: (vol. I) 211].

60. Images made of clay and images in painted form are referred to as a pair in the
I$varasamhita, an important Vaisnava ritual text dated to the 8th or gth century; cf.
I$varasamhita 17.254—255 ... yat tu citramayam bimbam bhittikasthambarasrayam ||
karmabimbasamopetam nityadisnanakarmani [ yac capi mynmayam bimbam trividham
capi citrajam [/ “That idol which is made of pictures resting on the wall, wood or cloth, is
associated with the proxy-image of the main idol in the works of daily and other baths;
and that which is made of clay is also threefold and prepared with various substances.”
19.172 manusam mynmayam bimbam tatha citramayam dvijah | navikrtya yathapurvam
pratistham punar arabhet || “O Brahmins! Reviving thus the idol (installed by human
beings) made of clay or in painted figure, one shall restart the installation as before.” [ed.
and tr. Lakshmithathachar 2009: (vol. III) 964—965 and (vol. VI) 1118-1119]. For Tib. sna
tshogs (pa) = Skt. citra, see Negi s.v.; pace Hakamaya 2007: 68 (#: ‘twill’ ~ Skt. vicitra[?]).
The Chin. counterpart makes reference to some sort of paintings: “ou s'ils emploient des
étoffes de soie ou de fil ou des peintures sur soie ...” tr. Lévi/Chavannes 1916: 15.

61. Ivories, bones, and horns are enumerated as precious substances alongside gold, silver,
and jewels; one who has a needle-case made of these materials commits a Pacattika. Cf.
Pratimoksasutra (of the Mahasamghika-Lokottaravadins) yo puna bhiksu dantamayam va
asthimayam va syngamayam va suvarnamayam va riupyamayam va ratnamayam va
sucivigraham karapeya bhedana pacattikam [ed. Tatia 1976: 28 ~ T1425, 22.391b7{t. and
T1426, 22.553c22]. See also Harrison/Hartmann/Matsuda 2017: 289, n. 21.

62. This motif is also used in other siitras to emphasize the soteriological efficacy of the act
of setting up images and stapas. Cf. Mahaparinirvana-mahasatra (in Dharmaksema’s
version): 18 M (vIA) hIE, B RWE. HABE O, AAEAFIB. [T374,
12.491b7f.] {One who] makes the Buddha’s images and stiipas [even as small] as thumbs
will be perpetually blissful and reborn in the realm of Aksobhya.’ The section does not
belong to the part that finds parallels in the other Chin. and Tib. translations. And
Maitreyasimhanada-sutra: ‘od srung gis gsol ba | bcom ldan ‘das de bzhin gshegs pa’i sku
gzugs sor mo’i phyogs tsam zhig bgyid du stsal na yang bsod nams mang du skyed lags na /
de bzhin gshegs pa’i sku gzugs ri rab tsam du ma(om. D) bgyid(bgyis Q) du stsal(rtsal Q) pa
lta smos(lha mos Q) kyang ci ’tshal lags | [dKon-brtsegs: D Ca 108baf. = Q Zi104b6f. ~ T310,
1.512¢15ff. ] ‘Mahakasyapa said: O Blessed One! A lot of merits will be engendered if [one]
orders to make an image of the Tathagata [as small as] just a finger knuckle, not to
mention many images of the Tathagata [which form a pile as large as] Mount Meru.’

The Khot. parallel in Zambasta 22 mentions the making of the Buddha’s images alone.
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[F1.2]

" They all will obtain human accomplishment® under the preaching of the
Blessed One, Tathagata, Arhat, Perfectly Awakened One [by the name of]
Maitreya. ” With pure faith, [they] will be ordained in the first assembly [of
Maitreya].? Having shaven off [their] hair and beards, and having clothed
themselves in the religious clothes, [they] will go forth from the household
life into the homeless state (kesasmasrv avatarya civarany acchadyagarad
anagarikam pravrajya). ¥ In conformity with [their] earnest wish
(yathapranidhanam), [they] will pass into complete Nirvana. ¥ Venerable
Ones! Those, then, are the ones who have engendered wholesome

potentialities with respect to the Buddha.

Cf. Zambasta 22.221: ce ttd ce pratdibimba hatdro s$akyamuni balysd yddandd laksanyau
aysdta, vaysfia mamd vird harbdssa | ata] “Whoever once made images of the Buddha
Sakyamuni equipped with the laksanas have now all come to me”, i.e., to the Buddha
Maitreya [ed. and tr. Emmerick 1968: 320—321].

63. The phrase mi’i 'thob pa rab tu thob nas occurs thrice in the present text (cf. also F2.3.2:
6 and F3.2: 3f.). Therefore, the obscure word 'thob pa ‘accomplishment’, albeit not without
variants, cannot be simply dismissed as a casual error. In all likelihood, it goes back to the
archetype reconstructible from the witnesses that have come down to us. However, what
the context requires is rather such a phrase as mi’i lus rab tu thob nas (~ Skt. manusyakam
atmabhavam pratilabhya) ‘having obtained human body’, which is not infrequently
attested in Buddhist texts (cf. Astasahasrika Prajiiaparamita XXII 3 [ed. Mitra 1888: 402],
Sanghatasutra 86 [ed. Canevascini 1993: 38] etc.). The strong likelihood that the Indic
original has ‘body’ instead of ‘accomplishment’ is brought home by the Chin. counterpart
of this phrase: “lorsqu’arrivera le moment out Maitreya le Tathagata deviendra
Samyaksambuddha, excellemment ils obtiendront un corps d’homme”, tr. Lévi and
Chavannes 1916: 16. If it is the case, a possible scenario to derive ‘accomplishment’ from
‘body’ would be atmabhavam > bhavam > bhavanam (for Tib. thob pa = Skt. bhavana, see
Negi s.v. [esp. p. 2151]); but in want of more evidence it remains speculative. The
Them-spang-ma variants of the phrase (i.e., lus thob pa [L] and lus thos par [SZ]) seem to
result from an attempt at reading the meaning of ‘body’ into the text. Despite the fact that
LSZ attest the meaning ‘body’, it is unlikely to be the primary reading, because the same
expression occurs thrice in the present text (i.e., [F1.2: 2], [F2.3.2: 6], [F3.2: 3]), but lus is
only attested at the first occurrence in LSZ. Thus, a huge burden of proof rests on those
who are to argue that it dropped not only from all the other versions but also from the
other two occurrences in the same versions. Besides, lus thob pa rab tu thob nas seems to
me quite redundant and difficult to construe.
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[F2.a]

" Again, [there are] those who have created or made [others] create
wholesome potentialities with respect to the nectar of the teachings

% of the Blessed One Sakyamuni [having] 80 ooo doctrinal

(dharmamrta)
articles (asitir dharmaskandhasahasrani) as [their] appearance.® ? [They]
have copied, have made [others] copy, have recited, have made [others]

recite [the following scriptures]:

[F2.1.1]

Y Scriptures of the Great Vehicle which [are] profound, becoming profound,
[and] connected with emptiness (ye mahayanasitranta gambhira

% 2) This is to say:*

gambhirabhitah sunyatapratisamyuktah).
(1) Prajfiaparamita #*

(2) Saddharmapundarika #

64. Tib. chos kyi bdud rtsi ‘nectar of the teachings’ obviously translates the Skt. compound
as a tatpurusa; however, it is also possible to interpret dharmamyta as a kharmadharaya:
‘Law-nectar; i.e., the nectar-like teachings’.

65. For the 80 ooo doctrinal articles or items (Skt. dharmaskandha, literally ‘aggregate of
the Law’; according to some traditions, the number is 84 000), see Lamotte 1958: 162—-163.

66. Tib. zab par gyur pa (Skt. gambhirabhiita[?]) ‘become profound’ is otherwise not
attested in similar context, as far as [ am aware. For a very close parallel to the phrase, cf.
Samdhinirmocanasutra VII 19 mdo sde 'di dag ni ... zab pa zab par snang ba | stong pa nyid
dang ldan pa ... (~ Skt. *sutranta ete ... gambhira gambhiravabhasah
sunyatasamprayuktah ...) “Ces discours ... sont profonds et d’aspect profond, associés a la
vacuité ...” [ed. and tr. Lamotte 1935: 76 and 200], where we have snang ba (-avabhasa)
instead of gyur pa. All the three adjs. are well attested in Mainstream canonical sources as
attributes of dharma/dhamma or sitranta/suttanta in general and thus not exclusively
restricted to Mahayana scriptures, see Cone s.v. gambhira and SWTF s.v. gambhira,
gambhiravabhasa, §unyata-pratisamyukta. Given the formulaic nature of the phrase, it
may not be far-fetched to assume Tib. zab par gyur pa to be somehow derived from Skt.
gambhiravabhdasa. Since the reading gyur pa, which can hardly be a variant of snang ba, is
well established in the witnesses collated so far, the variation might have already occurred
on the Indic level in ways not yet clear to me.

67. T = stitra otherwise unknown; # = counterpart identified in the Chin. version of the
present text. In what follows, I give reconstructions of the Skt. titles (with purely
hypothetical ones indicated by asterisks).

68. This is not so much the title of a single sttra as the designation of a text-family.
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) Lalitavistara
4) Suvarnabhasottama #
5) *Gunabhasottama
) *Stinyatabhasottama +
7) Vajrapaniguhya etc. = Tathagataguhya(ka) #°
) Mayopamasamadhi #
9) Mahapratiharyasamadhi™ #
10) Sarvapunyasamuccayasamadhi #
11) Arya-Candrapradipasamadhi = Samadhiraja #
12) Tathagatajiiana[mudra]samadhi” #
13) Tejovatisamadhi f #™
14) *Bodhisamadhi t
15) Bodhisamuccaya  #7

(3
(
(
(6
(
(8
(
(
(
(
(
(
(
(

16) Sarvabuddhaparigraha  #™

69. The Chin. version attests to an otherwise unknown title which can be reconstructed as
*Vajrapanipitaka/garbha-sutra, see Lévi/Chavannes 1916: 16. The Chin. counterpart of the
underlined component & zang ‘storehouse, treasure’ or cang ‘to hide, conceal’ is
semantically not incompatible with Skt. guhya, but is, to my knowledge, not one of the
typical renderings of the latter. Paul Harrison suggests to me that this title might be the
Tathagataguhya(ka) His suggestlon seems to me qulte plau31ble insofar as thls sutra is

(&K (< *Guhyaka[va]rapar_n]sutra cf. Lamotte 1970: xxxv).

70.’Phang 105/Lhan 46 has a different title, i.e., Tib. Cho 'phrul chen po bstan pa (Skt.
Mahapratiharyanirdesa), see Herrmann-Phandt 2008: 28. To my knowledge, nowhere else
is the stitra referred to as -samadhi(sutra). The identification is thus tentative.

71. The component Skt. -mudra- (Tib. phyag rgya), albeit missing in the Tib. version, is
testified to by the entries in early catalogues as well as by the Chin. counterpart.

72. Although the satra is not yet identified, the name of the samadhi is attested in the
Pafncavims$atisahasrika Prajiaparamita I: asti tejovati nama samadhih [ed. Kimura 2007:
184], and translated by Xuanzang as ju weiguang FLJ&J%; ‘endowed with powerful light’, a
term also used by the same translator to render the sutra’s title in the Chin. version.

73. The title of its Chin. counterpart points to *Bodhisattvasamuccayasamadhi, which is
otherwise unattested in the Buddhist sources that have come down to us. Lévi/Chavannes
1916: 17 identified this siitra with T414 & 415, both containing bodhisattva and samadhi in
their titles; but this identification is anything but sure. Bodhi(sattva)samuccaya occurs in
the Suvarnaprabhasottama-satra as the name of a goddess, but there is no evidence
whatsoever to suggest the existence of a stitra named after the goddess.

74. Skt. sarvabuddhaparigraha “Possession-de-tous-les-buddhas” (tr. Fussman), which also
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[F2.1.2]

17) Hastikaksya

18) Mahamegha

19) Angulimaliya

20) Lankavatara

21) Mahaparinirvana
22) Candragarbha™

23) Suryagarbha

24) Akasagarbha

25) Ksitigarbha

26) Maitreyapariprccha
27) Brahmapariprccha #

(
(
(
(
(
(
(
(
(
(
(
(

28) Subhutipariprccha t #7

occurs as an attribute of the Saddharmapundarikasutra etc., is expressly attested as the
title of the smaller Sukhavativyuha; cf. pattiyatha yiayam idam acintyagunaparikirtanam
sarvabuddhaparigraham nama dharmaparyayam [ed. Fujita 2011: 9o, 91, 92] ‘You should
have faith in this religious discourse entitled “Possession of all Buddhas” [which]
proclaims the inconceivable qualities!. For a detailed discussion of this enigmatic title and
its possible original meaning, see Fussman 1999: 568-574. But the identification is
problematic, since both the Sukhavativyitha and the Amitabhavyiiha occur below in this
list (cf. [71] & [72]), which does not seem to contain various titles of the same text.

75. Lhan 145 registers a certain text entitled Zla ba’i snying pos zhus pa (Skt.
Candragarbhapariprccha), which is but one section of the original sttra; see
Herrmann-Phandt 2008: 79. The Candragarbha-sutra, as it stands in the Chin. version
(T397[15]), does not seem to have ever existed in Tibet.

76. Hakayama considers it possible to identify this satra with the
Ksitigarbhastottarasatakanamadharanimantrasahita (T6hoku no. 641), see Hakamaya
2007: 82, n. 59. In the Siksasamuccaya, Santideva quotes several times from a certain
Ksitigarbha-siitra, of which neither Tib. nor Chin. translation seems to be extant (Zieme
1990: 380 identifies the Ksitigarbha-siitra with the Chin. translation by Siksananda [T412],
without adducing any evidence to buttress this identification). Whether the quotations are
from the same suitra as that mentioned in the present text is still an open question. For a
useful survey of the Ksitigarbha literature, see de Visser 1913-14: 6-19.

77. Tib. legs pa’i mtshan is not the standard translation for Subhti (= Tib. rab ‘byor, cf. Mvy
1037), to be sure. But the Chin. counterpart shanji 3% 7% is well attested as the name of
Subhuti. Semantically, Tib. mtshan ‘sign, token, characteristic’ is not incompatible with Skt.
bhuti ‘(well)being; ornament’, so there is virtually no difficulty in deriving the former from
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29) Ugrapariprccha #
30) *Jalipariprccha ™
31) Sagaranagarajapariprccha #

32) Rsi-Vyasapariprccha

(

(

(

(

(33) Sakraparipyccha +
(34) *Ratnapanipariprccha #7°

(35) Drumakinnararajapariprccha #
(36) *Virakasapariprccha

(

37) *Prabhavatidarikapariprccha

[F2.1.3]
(38) *Ratnavatidarikapariprccha #*
(39) *Suvarnottamaprabha[$ri]darikapariprccha #*

(40) Udayanavatsarajapariprccha

the latter.

78.’Phang 139/Lhan 159 has a similar title, i.e., Tib. Rin chen dra ba can gyis zhus pa (Skt.
Ratnajalipariprccha), see Herrmann-Phandt 2008: 86f. In spite of the tantalizing affinity
between the two titles, there is no way to be sure about the identification.

79. This sutra is possibly to be identified with the *Ratnatalapariprccha in the Chin.
version (Lévi/Chavannes 1916: 18), where it occurs not before but after a certain
*Drumaketu-nagaraja-pariprccha, which should be no other text than the very next satra
(35) in our list — with -kinnara- somehow mistaken for -ketunaga-.

80. It is very likely that this sttra corresponds to the so-called “livre de la question de la
fille précieuse” in the Chin. version (Lévi/Chavannes 1916: 18). In the Chin. canon, a sutra
with almost the same title, i.e., T399, is found and identified with the Theg pa chen po’i
man ngag (Skt. Mahayanopadesa) in the Tib. canon. Despite the fact that the Tib.
counterpart has a completely different title which is registered in the early catalogues, Bu
ston seems to have recorded an alternate or subsidiary title of this stitra, namely Bu mo rin
chen gyis zhus pa, see Herrmann-Phandt 2008: 65.

81. This is obviously the counterpart of the *Suvarnaprabhapariprccha in the Chin.
version (Lévi/Chavannes 1916: 18). The female interlocutor of the Maiijusrivikridita has an
almost identical name, which Jens Braarvig reconstructs as *Suvarnottamaprabhasri (cf.
Tib. gser mchog ‘od dpal; Chin. shang jinguang shou 44/ shéng jinsé guangming dé
W5 4 10,6 B ?%) In the Chin. translation by Narendrayasas, an alternate title of the saitra
is glven as *Suvarnottamaprabhasri-darika-satra (cf. T818, 17.825a26: 7N 44 i & (L /6 H]
42 #5). It is under an abbreviated version of the same title that a passage and a verse
from the Maifjusrivikridita are quoted in the Chin. translation of the Prajiapradipa by
Bhaviveka/Bhavya (cf. T1566, 30.68b26: X W& Y5 L& F).
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41) Mahesvarapariprccha

42) Bimbisarapariprccha®

43) *Purnabhadrasresthipariprccha %
44) Susimadevaputrapariprccha 1

45) Candanadevaputrapariprccha %

(

(

(

(

(

(46) *Svalamkaradevaputrapariprccha
(47) Subahuparipyrccha #

(48) Simhapariprccha #

(49) Simhavikriditapariprccha = Puspakatadharani®
(50) Viradattapariprccha #

(

51) Ratnactuidapariprccha #

82. This same title was attributed by Bu ston to 'Phang 255/Lhan 245, a mahasutra entitled
Gzugs can snying pos bsu ba (Skt. Bimbisarapratyudgamana; for the Tib. text and
parallels see Skilling 1994: 58ff.), see Herrmann-Phandt 2008: 130. But such an
identification, as suggested by Helmut Eimer (Eimer 2007:178), is problematic, because
the Bimbisara-pratyudgamana is no Mahayana scripture at all. The coincidence between
the titles of the two texts is probably due to a transmissional error in Tibetan alone (i.e.,
bsu ba > zhus pa), since nowhere is an alternate title *Bimbisarapariprccha attested in
Indic or Chin. sources, see Skilling 1997: 276ff. The only Mahayana scripture known to me
that, according to its content, could be called the *Bimbisarapariprccha, is the
Bhavasamkranti ('Phang 204/Lhan 224), a short siitra in which Bimbisara goes to see the
Buddha and asks how karma can be effective if all conditioned things are empty. Be that as
it may, there is no evidence, to my knowledge, for any alternate title of this satra.

83. For the wealthy merchant Parnabhadra, who was prophesied by the Buddha to
become a future Buddha, see Akanuma 1931: 522, s.v. Purnabhadra’. But the sutra is
otherwise unknown. Here the majority reading represented by the Them spangs ma and
the Tshal pa group (i.e., LSZ & DNQ), namely bzang po(s) gang (Skt. purnabhadra), should
be regarded as primary, while bzang pos attested in the Mustang group (i.e., BaDo) seems
to be secondarily shortened from the former.

84. For this devaputra see Akanuma 1931: 672, s.v. Susima®. But the stra is otherwise
unknown, possibly a Mahayanized version of the Susimasutta (Samyutta-Nikaya 12.70)?
The Tshal-pa variant legs pa’i mtshan probably originated in some confusion between the
name of the devaputra and that of Subhiti in the siitra no.(28), see above p. 186, fn. 77.

85. For this devaputra see Akanuma 1931: 115, s.v. Candana’®. But the suitra is otherwise
unknown.

86. In all likelihood, this sttra should be identified with the Puspakuta-dharani, of which
four Chin. translations have come down to us (i.e., T1356-1359). In the text, Simhavikridita
serves as the Buddha'’s interlocutor, therefore, it comes as no surprise that one of the Chin.

versions bears exactly the same title as that attested in the present text (cf. T1357, 21.875b10:
Al 1B i fE T & < *Simhavikridita-[bodhisattva-]pariprccha).
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(52) Sarhghatasiitra

(53) Bodhisattvanataka (sic!) #*7

[F2.1.4]

54) Sardiilakarnavadana®
55) Karmavibhanga®

56) Aksayamatinirdesa #

58) Vimalakirtinirdesa #

(

(

(

(57) Sagaramatinirdesa = Sagaramatipariprccha®

(

(59) Satya[ka]parivarta = Bodhisattvagocaropayavisayavikurvananirdesa #*
(

60) Ajatasatruparivarta = Ajatasatrukaukrtyavinodana #%

87. In all the witnesses, the second component of the title is clearly attested as zlos gar (=
Skt. -nataka, cf. Negi s.v.). Probably an error for -pitaka?

88. This text (Otani no. 1027/Tohoku no. 358) was translated into Tibetan by the same
team of translators as the present text (i.e., Ajitasribhadra and Shakya 'od).

89. As for the second component of this title, most of the witnesses point to Tib. rnam par
bshad pa (= Skt. -vyakhya, -vibhasa etc.), but the lectio potior should rather be that of the
minority, i.e., rnam par 'byed (pa) [BaDo] (= Skt. -vibhanga), which is in accord with the
entries in Mvy and early catalogues.

go. Although this stitra is known in most sources as the Sagaramatipariprccha, the
alternate title ending in -nirdesa is attested in a number of quotations in some
Madhyamika philosophical works dated to the late 11th century, for instance, the
Munimatalamkara by Abhayakaragupta (cf. Skt. ms. [fol. 65r5]: sagaramatinirdese ca;
courtesy of Kano Kazuo), the Madhyamakavatara-tika by Jayananda (cf. Matsumoto 2014:
179, n. 32: rgya mtsho’i blo gros kyis bstan pa las).

91. The Chin. counterpart i B 4% Dishi jing is traced by Lévi and Chavannes back to
*Satyatattva “livre du réel de la Vérité” (p. 19). This is not quite convincing, inasmuch as
the bisyllabic word ## & dishi normally renders Skt. satya in Xuanzang’s translation
idiom. The standardized Tib. rendering of the title is bden pa po’i le’u, but in the present
section we seem to deal with titles ending in -parivarta which is variously interpreted in
the Tibetan version (for Tib. jug pa ~ Skt. pari-VART see Negi s.v.).

92. To be sure, it is highly aberrant to have Tib. 'gyur ba translate Skt. parivarta, which is
usually rendered as le’u. But the context seems to require this section (60—64) to consist of
sttra titles ending in -varta, in light of the only identified title being Sahasravarta (62). On
the other hand, ‘to change, turn into’ falls within the semantic range of parivarta(na),
which, apart from ‘chapter’, also means ‘resolving, (ex)change’. Ajatasatruparivarta is
attested as one of the alternate titles of the stitra usually known as
Ajatasatrukaukrtyavinodana. For a thorough survey of the textual sources attesting this
alternate title, see Miyazaki 2012: 31-33. According to Miyazaki Tensho, it is highly
probably that “-parivarta/-sutra had been the original title and was known as the
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(61) Narayanaparivarta #%
(62) Sahasravarta

(63) Jambudvipaparivarta
(64) *Samaja(pari/a)varta 1%

(65) Buddhavatarmsaka #

(66) Upayakausalya

(67) Padmapani 1 #

(68) Dasabuddhaka = Gunaratnasamkusumitapariprccha #%
(69) Dasadharmaka #

(70) Dasabhuimika

(71) Amitabhavytha #

(72) Sukhavativytuha #

(73) Saddharmagunavyiiha (sic!)*

(

74) Ghanavyuha®

[F2.1.5]

conventional title later on, while *-kaukrtyavinodana, which precisely reflects the content
of the suitra, became the formal title in the course of time (p. 33).

93. It remains open whether this siitra can be identified with the Narayanapariprccha
(Tohoku no. 684), a dharani or raksa text which also has narayana- in its title. The Skt. and
Tib. texts of the latter are edited in Banerjee 1941. The same title is quoted once by
Santideva in the Siksasamuccaya, but it turns out that the quoted passages actually hail
from the Sarvapunyasamuccayasamadhi, as identified by J.-U. Hartmann apud Harrison
2003: 125. That satra is already mentioned above, and thus cannot be identified with the
enigmatic Narayanaparivarta here.

94. Tib. ‘dus pa translates many Skt. terms such as samaja, samaya, samnipata, see Negi s.v.
The reconstruction here is very tentative.

95. A stitra under the same title is found in the Kanjur (cf. Tohoku no. 272/Otani no. 938),
and identified as another translation of the Gunaratnasamkusumitapariprccha, which is
part of the Maharatnakuta collection in both Chinese and Tibetan canons.

96. Probably this is what the Tibetan translators had in their Vorlage. The title is too well
attested to allow any emendation, but cannot be the genuine reading, as it is reminiscent
of the Sarvadharmagunavyuharajasitra (see Hartmann 1997: 135-140, von Criegern 2012).
It is at least possible to conceive of the present title as a corrupt form of the latter (through
the omission of -rva- and -r@ja and then the hypercorrection sa|d|dharma).

97. Paul Harrison has suggested to me this identification.
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75) ¥*Visuddhakusumasamcaya #**
76) *Lokasuddhasamcaya

77) *Bodhisattvasuddhasamcaya
78) Sarvatirthavatara  #%

79) Sarvatathagatadevavatara t
80) Ratnaketu #

81) Ratnarasi #

(

(

(

(

(

(

(

(82) Ratnakarandaka #
(83) *Citrakata  #*°°
(84) Ratnolka

(85) Ratnamegha
(86) Ratnavrksa t
(87) Ratnacuda - (51)*
(88) Ratnakara

(

89) *Usnisajalin  #*

98. Perhaps to be identified with the Kusumasamcaya translated into both Tibetan
(Tohoku no. 266/Otani no. 932) and Chinese (T434)? However, the title of the
Kusumasamcaya is usually rendered as me tog gi tshogs in Tibetan; on the other hand, the
foregoing rnam dag seems to suggest that the pertinent title in the Vorlage should have
contained Skt. visuddhi- or something similar.

99. The Chin. counterpart A—1VJIEAL Ruyigie dao jing should reflect, according to Lévi
and Chavannes, a Skt. title such as *Sarvamargavatara “livre de 'entrée dans toutes les
voies”, which corroborates my surmise that Tib. babs pa ‘falling, descent’ translates here
Skt. avatara ‘entrance; descent’. In the light of Tib. stegs [LSZ] which is to be preferred
over the Tshal-pa-variant (b)sdegs, I reconstruct -tirtha- instead of -marga-, because the
former not only means ‘way, road’ in some contexts, but also occurs among the few Skt.

counterparts of Tib. stegs (Negi s.v.) ‘ford, stairs for landing’.

100. The title is otherwise unknown, but apparently corresponds to the ¥ # &% Caihua

jing “hvre de la peinture multicolore” [Lévi/Chavannes 1916: 19] in the Chin. version. The
term F2 & cdihua renders Skt. citrakyta in Xuanzang s translation of the Yogacarabhami,
see Yokoyama/Hirosawa 1997: 330, s.v. i 2). Phonologically, it is quite possible that
-krta converges with -kita in Middle Indic.

101. This title occurs twice in this list. Since the first occurrence (i.e., [51]) is also testified to
by the Chin. version, the second one might be a later interpolation in an attempt to extend
the group of titles beginning with ratna- (cf. [84]-[88]).

102. The Tib. title does not seem to be in perfect agreement with its counterpart in the
Chin. version, i.e., 51THE4E Gao dingwang jing “livre du roi au crane élevé” (tr.

191



ANNOTATED TRANSLATION (T1B.)

(90) Gandavytuha
" These [siitras] and the like, one billion [in number], constitute the Basket of

the Great Vehicle (mahayanapitaka).

[F2.2]

! Likewise, Baskets of the Disciples (sravakapitakdh) [consisting of] the
Basket of dogmatics (abhidharmapitaka), the Basket of the discipline
(vinayapitaka), and the Basket of the scriptures (sitrapitaka).

2 What is the Basket of the scriptures? # This is to say: the Dirgha-Agama, the
Madhyama-Agama, the Ekottarika-Agama, the Samyukta-Agama, and the
Ksudraka-Agama.”® * Those are referred to as the Basket of scriptures.

5 What is the Basket of dogmatics? ® This is to say: the Satpranaka, and the

Samprayoga-Samgraha are referred to as the Basket of dogmatics."*

Lévi/Chavannes 1916: 19). The term gao dingwang 55 JH T also occurs in a number of Chin.
Tantric texts, in which it in all likelihood translates Skt. abhyudgata-usnisa, one of the
eight ‘monarchs of Usnisa’ (usnisardja) to be depicted in a rite, see BHSD s.v. usnisa (3).
103. For a thorough discussion on this list of five Agamas and its probable connection with
the Dharmaguptaka, see Lévi/Chavannes 1916: 32—37.

104. The idiosyncratic content of this Abhidharma corpus is reminiscent of the
Sariputrabhidharma, which consists of four or five parts, namely the Saprasnaka, the
Aprasnaka, the Samgraha-Samprayoga, and the Prasthana (no counterpart in the Tib.
version, yet clearly attested in the Chin. translation), see Frauwallner 1972: 133-152. That
this Abhidharma corpus is affiliated with the Dharmaguptaka is borne out by the mention
of an almost identical list in a section of the Dharmaguptaka-Vinaya which deals with the
council of Rajagrha, of. A%, ME¥E. HAHIE. {FME [T1428, 22.968b26f.]. Lévi and
Chavannes made reference to this list (p. 39), but were unable to identify it with the
Sariputrabhidharma; and their translation of 45 #f/#&# as “le (Non-)difficile” is insofar
unfortunate, as the character #f nan here should mean ‘interrogation, question’ if we take
into account the following parallel from the Pinimu jing/*Vinaya-Matrka, cf. A [ 4331
SRS Al AR AR E, R T [T1463, 24. 818a28f.]. Although the school affiliation of this
text is disputed (see Sasaki 2000: 368—370; Clarke 2004: 91, n. 62), the section dealing with
the council of Rajagrha, in which the list occurs, may well be of Dharmaguptaka origin.
The only remaining problem is that the present text, in both the Tib. and Chin. versions,
attests to the rubric of the first part as *Satprasnaka instead of Saprasnaka/Aprasnaka.
This may be explained through the hypothesis that the Abhidharma corpus referred to in
the present text represents an archaic phase of the Sariputrabhidharma, in which the
Aprasnaka has not yet come into being and the Saprasnaka merely dealt with the six sets
of dogmatic concepts (i.e., ayatana, dhatu, skandha, aryasatya, indriya, and
pratityasamutpada) corresponding to the first part of the old matrka in the style of the
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7 Moreover, what is the Basket of the discipline? ® This is to say: the Bhiksu-
Vinaya, the Bhiksuni-Vinaya, the Matrka-Skandhaka, and the Vinaya-

Matrka.”s 9 Venerable Ones! Those are referred to as the Basket of discipline.

[2.3.1]

106] 108

" As for these [scriptures, as well as®] the Jatakamala,”” the Avadanamala,

Panthapucchaka in Pali. For the identification of the old matrka in the Saprasnaka, see
Frauwallner 1972: 133—140. It was through the removal of pratityasamutpada from the
hypothetical *Satprasnaka and the creation of its counterpart without questions that the
Sariputrabhidharma started to assume its present shape.

105. Here the Tib. version is significantly different from its Chin. counterpart which
enumerates fives items (i.e., the Bhiksu-Pratimoksa, the Bhiksuni-Pratimoksa, the
Vibhanga, the Skandhaka, and the Ekottara, after Lévi/Chavannes 1916: 20), which
correspond closely to the content of the Dharmaguptaka-Vinaya, see Lévi/Chavannes
ibid.: 38 and Frauwallner 1956: 18off. A possible scenario is to identify the
Matrka-Skandhaka with the Skandhaka, and the Vinaya-Matrka with the Ekottara, but
there is no evidence in support of this identification, with the only exception of the
Pinimu jing/*Vinaya-Matrka, which mentions a certain ‘Mother of the Skandhas’ (& 4
FE BERE [T1463, 24, 818a19] ~ *Skandhaka-Matrka?). However, more text-critical work is
required to confirm this reading. For the probable existence of an old matrka which is
embedded in the Vinayas of several Sthavira schools and contains building blocks for the
so-called Skandhaka part of the Mahasamghika-Vinaya, see Clarke 2004: 77-120.

106. According to the syntactical structure of the Tib. passage, the three -malas are
juxtaposed with the compounds that follow, but not with ‘these’ ('di dag ni). But this does
not make sense, since the three genres whose names end in -mala are enumerated as parts
of the teachings in addition to the Mahayana sutras and the three Baskets rather than as
attributes to the latter. Therefore, I follow the syntax of the Chin. version: “En outre, il y

a ... Jataka-mala et ... Pratyekabuddha-mala. Dans les recueils de la Vraie Loi tels que
ceux-13, il y a [des textes] qui ont été prononcés par ...” (tr. Lévi/Chavannes 1916: 20).

107. For an introduction to jatakamala as a genre and the major works of this genre, see
Straube 2015: 500-502. The earliest Jatakamala known so far, i.e., that of Arya$ura,
probably dates from the late 4th century; see Hahn 2011: of. It is followed by that of
Haribhatta (early 5th cent., after Hahn 1981: 107-120) and that of Gopadatta (later than
Haribhatta but before the 8th cent., after Hahn 1992: 28). It is unclear which of the works
was known to the tradent(s) of the Nandimitravadana. The idiosyncratic use of Tib. rabs
‘succession, lineage’ to translate Skt. -mala ‘garland; a series, succession’ here is
corroborated by the Chin. version, which clearly attests the reading bénshéng man 4~/
& “guirlande des Naissances antérieures” (tr. Lévi/Chavannes 1916: 20).

108. For an introduction to the genre avadanamala and its stylistic and structural features,
see Straube 2015: 502—-503. According to some scholars, this belongs to a genuinely
Nepalese genre called ‘Garland literature’, since a substantial number of (if not all) the
works of this genre were produced around the 15th century in Nepal, see Tuladhar-Douglas
2006: 38—52. Should it be the case, it is too late for the author of the present text to have
ever known this genre. There is no counterpart in the Chin. version, so the mention of
avadanamala in the Tib. version might be a later interpolation.
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and the Pratyekabuddhamala,”® [they are] taught by the Buddha, or
expounded by the Pratyekabuddhas,” or by the Bodhisattvas, or by the
Disciples (§ravaka), or by the deities (devata).” [They are] composed of

m

elements (bhitasamghata),” verbal presentation of the teachings
(dharma-upasamhara).” ¥ [There are] those [who] have read [them], have
held [them], have copied [them] into books — even if only a verse of four lines
which is taught, have made offerings to preachers of the teachings

(dharmabhanaka). ¥ And [there are those who] have made offerings to

Pratyekabuddhas,™ [as follows:]

[F2.3.2]

perfume (gandha), garlands (malya), ointment (vilepa), incense (dhipa),

109. The title is also testified to by the Chin. version (cf. ddjué man %% “guirlande
des Individuellement-illuminés” [tr. Lévi/Chavannes 1916: 20]). But the genre is otherwise
unknown. Maybe it refers to works such as the REST AN 45 i Pizhifo yinyuan
lun/*Pratyekabuddha-nidana (T1650), which is a collection of stories telling of some

members of the nobility (e.g. kings, ministers, princes etc.) attaining to

Pratyekabuddhahood.

1. This phrase is theologically problematic, for, as is well known, the Pratyekabuddhas
have no teacher and do not teach themselves. There is no counterpart in the Chin. version.

111. This compound also occurs in the Abhidharmakosabhasya IV 6 [ed. Pradhan 1975: 200]
and the Bhagavad-Gita passim. In both texts, it refers to the body (kaya) or bodily being
(kayika), which is of a composite nature; see Ram-Prasad 2013: 84f. for a discussion of the
case of the Bhagavad-Gita. In the present context, it is used to describe the collection of
Buddhist scriptures enumerated above. This usage is reminiscient of Lat. corpus ‘body; a
collection of written texts’.

12. For Tib. nye bar bsdus pa = Skt. upasamhara or upasamhyta, see Negi s.v. For the
special meaning of the latter ‘production in words; presentation, statement’, see BHSD s.v.
upasamhara (3).

113. I consider the non-Tshal-pa reading rang sangs rgyas ‘Pratyekabuddha’ [BaDoLSZ]
anterior to the Tshal-pa one nang pa sangs rgyas pa ‘Buddhist’ [DNQ], since the latter may
be a secondary revision based on some kind of theological considerations that
Pratyekabuddhas do not teach themselves and thus should not be worshipped with
offerings alongside preachers of the teachings. At variance with the Tibetan version, the
Chinese version explicitly mentions ‘scriptures’ rather than a specific kind of people as the
object of worship here, cf. cf. “si aux exemplaires des livres sacrés on présente avec respect
des offrandes, c’est a savoir — avec toutes sortes de parfums et de fleurs, de drapeaux et de
dais, de danseuses et de musiciennes et d’illuminations ...” (tr. Lévi/Chavannes 1916: 21).
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lamps (pradipa), parasols (chattra), banners (dhvaja), and flags (pataka);"*

" have covered and wrapped variegated clothes around the books, have made
the best wooden covers, have tied up the books with variegated strings.

2 They have thus created wholesome potentialities.  They all will obtain
human accomplishment™ under the preaching of the Blessed One,
Tathagata [by the name of] Maitreya. ¥ With pure faith, they will abandon
the household life. ¥ Having shaven off [their] hair and beards, and having
clothed themselves in religious clothes, [they] will go forth from the
household life into the homeless state and be ordained in the second
assembly [of Maitreya]. ® In conformity with [their] earnest wish, [they] will
pass into complete Nirvana. ” Venerable Ones! Those, then, are the ones who

have engendered wholesome potentialities with respect to the teachings.

[F3.1]

" Likewise, [there are] those who are patrons and donors and have
engendered or made [others] create wholesome potentialities with respect to
the community (sarigha). ® To wit, [they] have uttered a bidding, have led

[others] to what is wholesome,”® have made a feast [on] the eighth day

u7

(astamika),"” have made a feast [on] the fasting day (posadha), have made

18

an invitation (upanimantrana),” have humbly given a festive meal

114. The syntactical structure of the Tib. translation of the present passage is a mess. In the
original Tib. text, these items are juxtaposed with the various acts of creating wholesome
potentialities with respect to the teachings, which makes no sense. In my translation, I
interpret them as a supplement to the preceding sentence enumerating the gifts offered to
Pratyekabuddhas (or the scriptures, after the Chinese version).

115. See above p. 183, fn. 63.

116. The meaning of this phrase is not quite clear to me. Hakamaya 2007: 73 gives a
somewhat abstruse rendering “guidance towards the wholesome” (¥ (Z % X ), which is
tentatively followed here.

117. See Mvy no. 5758, and BHSD s.v. astamika.
118. See Mvy no. 9357. For Tib. rab tu translating both Skt. upa- and ni-, see Negi s.v.
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(bhojana)™ to the community, have invited [monks] to a meal, have
incidentally”™ invited [monks] to a meal, have made a monthly feast

121

(masika),”™ have constantly offered food (naityaka),” have invited
preachers (dharmakathika) to a meal, have made a quinquennial feast
(paricavarsika),” have endowed a temple, have spread couches and seats

124

(Sayyasana),

[F3.2]

have offered religious clothes, have made a rite of consecrating the gong,"
have offered medical herbs, have offered [a monk’s] standard belongings
(pariskara).” V [In doing so, they] have created wholesome potentialities.

127

*) They all will obtain human accomplishment”” under the preaching of the
Blessed One, Tathagata [by the name of] Maitreya.® With pure faith, [they]

will abandon the household life in the third assembly [of Maitreya]. ¥ Having

119. See Bod Rgya tshig mdzod chen mo, s.v. mchod ston (Zhang et al. 1985: 855): mchod
pa’i dga’ston ‘a feast of offerings’.

120. The meaning of the adv. here (Tib. glo bur du = Skt. akasmika, agantuka etc. [Negi s.v.
glo bur]) is not totally clear to me. Would its Skt. couterpart rather be interpreted as an
adj.? Should it be the case, here the reference is probably made to the act of inviting guest
monks (agantuka), who visit the monastery incidentally, to a meal.

121. To my knowledge, such a feast is unknown elsewhere in Buddhist literature, although
a monthly oblation (i.e., a particular sraddha) to deceased ancestors is attested in
Brahmanical sources, see PW s.v. masika 2).

122. See Mvy no. 5762, and BHSD s.v. naityaka.

123. For the quinquennial feast’s origins and development from India to Central Asia and
China, see Deeg 1995: 67-90, 1997: 63—96. For the reception of this tradition in medieval
China, especially at the court of the Emperor Wu of the Liang dynasty (464-549 CE), see
Funayama 2002: 81f. and Chen 2006: 43-103.

124. Hakamaya seems to have construed Tib. ‘dings pa (Skt. starana) here as a noun
meaning ‘blanket’, which shares the same verb with ‘religious clothes’ at the beginning of
the next passage (cf. JRENEARER £ V5K % ZFHE L [2007: 73]). But neither Tib. ‘dings
pa nor Skt. starana is ever attested in this meaning. Both lexemes are nomina actionis
denoting the act of spreading or scattering.

125. For the reason that the Tshal-pa variant gtsug lag khang gsar pa’i ‘(the consecration) of
anew temple’ is rejected as secondary, see above p. 174, fn. 35.

126. See Mvy no. 5887, and BHSD s.v. pariskara.
127. See above p. 183, fn. 63.
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removed [their] hair and beards, and having clothed themselves in religious
clothes, [they], with genuine confidence, will go forth from the household life
into the homeless state. 5 In conformity with [their] earnest wish, [they] will
pass into complete Nirvana. ® Venerable Ones! Those, then, are the ones who

have created wholesome potentialities with respect to the community.”

[G]

Y Then, having extensively expounded those causes (dkara),”® the Elder
Nandimitra levitated in the air seven times as high as a palm tree (sapta
talamatrani),” and displayed multifarious miracles including the twin
miracle (yamakapratiharya)® in front of those monks. * While staying
above in the air, [he] renounced both the conditioned states of long life and

those of life force (ayuhsamskarari jivitasamskaran cotsrjya),” and passed

128. Here the Tshal-pa variant reads rnam par rgya cher bshad nas, in which rnam par
seems redundant and a syntactical object is missing. Therefore, I regard the non-Tshal-pa
reading rnam pa de dag rgya cher bshad nas as superior. For Skt./Pali akara (= Tib. rnam pa)
with the meaning ‘cause, reason, ground, account’, see CPD s.v. *a-kara (5).

129. See SWTF s.v. tala-matra.

130. Note here a discrepancy between the Tshal-pa line and the non-Tshal-pa witnesses.
The former attests to a variant cho ‘phrul ya ma zung sna tshogs, which Hakamaya renders
as “marvelous, manifold miracles” (¥ 52 [f'] % 5k ¥ % 735 [2007: 73]), whereby he
interprets ya ma zung as ‘marvelous’ (¥ 5&[)). This is problematic, as ya ma zung means
‘asymmetric, deformed; heterogeneous’ rather than ‘marvelous, incredible’. Hence, the
non-Tshal-pa reading rnam pa sna tshogs pa’i cho ‘phrul ya ma zung dang ldan pa’i

cho ‘phrul, according to the majority principle, is to be followed, despite the fact that it
brings an interpretative problem, namely, ya ma zung does not mean ‘asymmetric’, but
seems to refer to one of the miracles, that is, to my mind, the twin miracle consisting in the
appearance in pairs of phenomena opposite in character, e.g. fire and water
(yamakapratiharya; BHSD s.v. yamaka [1]). This hypothesis is corroborated by the Koryo
version of the Chin. translation, which attests to ZE #1535 ‘twin miracle’ [T2030,
49.14c10] instead of KAH3# 5 (in Song, Yuan, Ming versions; cf. “Il manifesta de grandes
transformations surnaturelles inconcevables” [Lévi/Chavannes 1916: 23]). If that is true, ya
ma zung here, unlike elsewhere in Tibetan, is a hendiadys rendering Skt. yamaka: the first
component ya ma restores the sound of the Skt. word, while the second one zung ‘pair,
couple’ renders its meaning. This is, to be sure, not the standard Tib. rendering of the Skt.
word, but is not unlikely in the case of the present translators.

131. For the difference between ayuhisamskara and jivitasamskara, and the reason they are
plural, cf. Abhidharmakosabhasya Il 10 [ed. Pradhan 1975: 44] siitra uktam: bhagavan
jwvitasamskaran adhisthayayuhsamskaran utsystavan | tesam ko visesah | na kascid ity eke |
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into complete Nirvana. * Then, for the Elder Nandimitra, those monks
cremated [his] body, built a stiipa, and made offerings [such as] perfume,
flowers, incense, lamps, parasols, banners, and flags. ¥ These causes are
expounded, having been passed on from one saint to another. ¥ Why?
Because, thinking that the preaching of the Blessed One will endure for a long

time, those who are patrons and donors [will] be very happy.

[o]
" This edifying narrative is related by the saint Nandimitra.*> » [The text]

called The Edifying Narrative of the Saint Nandimitra is concluded.

3 Translated by the Indian scholar Ajitasribhadra and the monk Sha kya "od.

tatha hy uktam: jivitendriyam katamat | traidhatukam ayur iti | parvakarmaphalam
ayuhsamskarah pratyutpannakarmaphalam jivitasamskara ity apare | yair va
nikayasabhagasthitis ta ayuhsamskarah | yais tu kalantaram jivati te jivitasamskara iti | ‘It
is said in the Satra [i.e.,, Mahaparinirvanasutra 16.14; for the source and parallels of this
citation, see Pasadika 1989a: 30 (53)]: “The Blessed One, after having preserved the
conditioned states (samskara) of life force (jivita), abandoned those of long life (ayus).”
What is the difference between them [i.e., the two kinds of conditioned states]? Some
[masters assert]: “[ There is] no [difference] at all, because it is said so: ‘Which is the organ
of life force? [That is] long life of the triple universe.’ [quot. Jianaprasthana 14.19 or
Prakaranapada fol. 14b6; see Pasadika 1989a: 30 (54), Imanishi 1977: 21]” Some other
[masters assert]: “The conditioned states of long life are the fruit of the deeds in a previous
[life]. The conditioned states of life force are the fruit of the deeds in the present [life].”
[Some other masters assert]: “The conditioned states of long life are those, by means of
which what is common to the category [of living beings] (nikayasabhaga) endures. But the
conditioned states of life force are those, by means of which one lives for a period of time.”
bahuvacanam bahunam ayurjivitasamskaraksananam utsarjanadhisthanat | na hy ekasya
ksanasyotsarjanam adhisthanam casti | na ca kalantarasthavaram ekam ayur dravyam iti
dyotanartham ity eke | bahusy eva samskaresv ayur akhya nasty ekam ayur dravyam |
anyathad naiva samskaragrahanam akarisyad ity apare | [...] ‘[ As for why the conditioned
states are plural,] some [masters assert]: “The plural number (bahuvacana) is because
multiple moments (ksana) as the conditioned states of long life or life force are abandoned
or preserved, for a single moment is neither abandoned nor preserved. [This is] for the
purpose of illuminating [the doctrine] that long life is not one substance lasting [only] for
a period of time.” Some other [masters assert]: “Long life only designates multiple
conditioned states. Long life is not one substance. Otherwise, [the Sttra] would not have

”

employed the expression ‘conditioned state’ (samskara)”.’ Cf. la Vallée Poussin 1923: 122f.

132. It is not until this point that a misunderstanding of the translators is finally betrayed,
namely, the word arya- in the title was mistakenly attributed to Nandimitra. This error,
however, is not transparent in their rendering of the title.
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The present chapter consists of a diplomatic edition of the Chinese
translation of the Nandimitravadana (= T2030) on the basis of the first Koryo
edition [Kr]. The translation is attributed to Xuanzang (d. 664 AD), and was,
according to some catalogs compiled by his contemporaries, completed in
654 or 662 AD." It seems to me quite likely that the earliest form(s) of this
translation circulated already in the 660s. The first Koryo edition of the
Chinese Buddhist canon is part of the great cultural heritage of the Koryo
dynasty (918-1392), to which a copy of the Kaibao canon [l # J&* was
donated by the Song imperial court. The blocks of this edition were carved,
on the basis of the copy of the Kaibao canon, during the years 1011-1087, and
destroyed in 1234 due to the Mongol invasion of Korea.? But a substantial
portion of this edition survives in more than 2000 printed fascicles now
preserved in Korea and Japan, and the Chinese Nandimitravadana
fortunately belongs to the surviving part. For the present edition, I utilized
the photograph of a surviving exemplar of this text preserved at Nanzen-ji Fd
f<F in Kyoto.* According to the preliminary report on the Nanzen-ji

1. The translation is registered in a number of catalogs compiled in the late 7th or early 8th
century, where it is unanimously attributed to Xuanzang. For the two different dates of its
translation, see the Datang neidian lu KJH N 8% compiled by Daoxuan 1EE. (fl.
596-667) in 664 AD (see Tokuno 1990: 48-50): KB 4 v #ERE 3 2 VAT AT bk FHFE A
TAEZAEAY N R HEE SFEE [ T2149, 55.325¢26f. ] ‘The Fazhu ji [taught by] the Great
Arhat Nandamit[ra], in seven folios; translated by Xuanzang at the monastery of the
Jade-Flower-Palace of Fangzhou in the 2nd year of Long-shuo reign period of the Tang
dynasty (i.e. 662), accepted by Mingquan Hjf2 etal. (ca. 695) in his Dazhou kanding
zhongjing mulu K& 71 € R4 H #% (see Tokuno 1990: 50-52), cf. T2153, 55.436c22f;
see also the Kaiyuan shijiao lu [l 7CH#8% compiled by Zhisheng 5 in 730 (see
Tokuno 1990: 52—58): K] 4 B B R 3 22 é‘éﬁﬁ%ﬁ/ﬂﬁﬂ*%ﬁiﬁ AREAER LA+ I\H R
KEEEFMARE, WM ARNEZ [T2154, 55.557b7f.] ‘The Fazhu ji taught by the Great Arhat
Nandimitra, in one fascicle — see the [Datang] neidian lu; translated in the Bureau for
Translating Sutras at great Ci'en monastery on the 18th day of the 5th intercalary month in
the 5th year of Yong-hui reign period (i.e. 654), written down by the monk Guang styled
Mahayana’. For the subtle implications of the technical term bishou 265 ‘to write down’,
frequently found in the colophons and catalogs of Chin. translations, see Fuchs 1930: 88,
and Zacchetti 2006: 166, n. 41.

2. For the Kaibao canon in general, see Chikusa 2000: 313—318, and Zacchetti 2005: 96—99.

3. See Buswell 2004: 129f., Lancaster/Park 1979: x—xiv, Lancaster 1996: 174-177.

4. This exemplar is registered in the Nanzen-ji kyozo issaikyo mokuroku A 55 &8 58—V

£ H $%; see Showa hobo somokuroku BRI 25 48 H $%, edited by Takakusu Junjiré &
Watanabe Kaikyoku (1929), vol. 1, 844b15. The colored photos are available online via
http://kb.sutra.re.kr/ritk/sutra/ sutraView.do?kcode=1046&vol=oo1&knameKor="TtH o} 2} g+
A o2} A M 7] &knameHan="K [ 5 B BETE B % S AR Th AL &box=
&possLOC:‘E]'ﬁ /\]' .
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collection,’ the folios used for the exemplars of the first Kory0 edition are
27.6—28.1 cm in height (with columns 21.1-23.0 cm in height), and 43.7—49.0
cm in width. In terms of format, it turns out that the exemplars had been
scrolls, and were remodeled into accordion books, since successive folds
separated from one another by 5 or 6 columns are visible in the photograph;
every folio contains 23 columns, in each of which 14 characters are written.
The main objective of the present diplomatic edition is to replicate the text
preserved in the first Koryo edition as far as possible. Emendations are made
to the text only when it is necessary, and are marked with superscript cross
("O) so as to remind the reader that the original text is altered at those points.
To speak in western philological jargon, I adopt a quasi-Bédierian approach;’
that is to say, rather than reconstructing a hypothetical archetype, I base my
edition on a select edition whose historicity is unquestionable, collating with
it other accessible witnesses. The reasons for my choice are twofold. Firstly,
scholars have so far identified three lineages among the xylographic editions
of the Chinese Buddhist canon that have come down to us: (1) the Kaibao
lineage, (2) the Liao lineage, and (3) the southern lineage.” Since the present
text is not testified to by the two witnesses of the second lineage (i.e., the
stone-carved siitras of Fangshan and some printings which might have
formed part of the Liao canon),® we only have access to editions belonging to
two out of the three lineages. Hence, whenever the readings of the two
lineages differ from each other, it is impossible to make any stemmatic
judgment according to the majority principle. The only realistic way to deal
with this case is to historically reproduce the text attested in one lineage with
variants in the other noted. Secondly, the first Koryd edition, coupled with
the Jin edition [J], constitutes the earliest witness of the Kaibao canon, i.e.,
the first printed canon, whose blocks were carved during and shortly after the
Kaibao reign period of the Northern Song dynasty (968—976) and first used
for printing in 983 AD.? Judging from the relative chronology, it is reasonable
to assume that the Kaibao lineage is more archaic than the southern lineage,
the earliest edition of which was not produced until the late 11th century.
Among the two descendants of the Kaibao canon, the first Koryo edition is
chronologically prior to the Jin edition, the blocks of which were presumably
carved in the 12th century (ca. 1139-1173), when North China was under the

5. Nihon nanzen-ji shozo Korai daizokyo chosa hokokusho H AT #4.5F BT ekl /55 FE ] JifE K
A ARk 15 &, edited by Korea: The Research Institute for Tripitaka Koreana & Japan:
International Research Institute for Zen Buddhism, Hanazono University (2010).

6. For a brief history of the French Romance philologist Joseph Bédier and his contribution
to modern western textual criticism, see Trovato 2014: 77—-82.

7. See Chikusa 2000: 281-287, 337—342; Li 2002: 53—57; and Zacchetti 2005: g2—95.

8. The latter mainly refers to those printings discovered inside a Buddha statue of the
Yingxian timber pagoda JERZ/KIE, which show a certain affinity with the stone-carved
sutra of Fangshan. But whether those belong to the Liao canon is disputed; see Naka 1996:
194—239; Chikusa 2000: 83—97; and Zacchetti 2005: 102—109.

9. The received opinion to regard 983 as the date of the completion of carving is not quite
correct; see Chikusa 2000: 315-318.
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Jurchen hegemony. For the collation of the present text, I utilized the main
exemplar of the Jin edition discovered at Guangsheng monastery J& 555 in
Zhaocheng I} (Shanxi).” As far as the present text is concerned, it
transpires that the two editions are almost identical in both their format and
content; only in 6 cases, variations are detected, and 50% of the cases can be
safely ascribed to errors pertaining to the first Koryo edition." Apart from the
remaining 3 cases, the whole text by and large may be traced with certainty
back to its counterpart in the Kaibao canon in its original format (viz., 23
columns per block, and 14 characters per column). Three cases of omitting
the last stroke of two characters (i.e., jing #{ andyin FX), are found in the
first Kory0 edition, but not in the Jin edition. This method of a missing stroke
in tabooed characters is attested for the first time in the Tang period, during
the reign of Gaozong (650-683),” and was adopted by the redactors of the
Kaibao canon to avoid the given names of the grandfather and father of Zhao
Kuangyin #[EJil (r. 960—976), the first emperor of the Northern Song
dynasty, which are Jing #{{ and Hongyin 5LEX, respectively. In the few
surviving exemplars of the Kaibao canon, Sasaki Isamu has only found four
characters tabooed in this manner, viz., jing #{, héng 54, yin FX, and jing
7% (tabooed as a homophone of the first one).® The fact that two out of the
four characters are attested with a missing stroke in this tiny section of the
first Koryo edition may well be indicative of the latter’s continuity with the
Kaibao canon, from which a substantial portion of the tabooed characters
was faithfully handed down to the descendant in Korea. The Jin edition of the
present text, in marked contrast to its Korean next of kin, does not contain
any tabooed character at all. This is also in line with Sasaki’s observation that
the Jin edition rarely, if not hardly ever, testifies to those tabooed characters,
whose missing stroke was probably restored in most cases.” If the same
holds true for the present text, it is not unlikely that the three cases of
tabooing stem from the Kaibao canon, the hyparchetype of this lineage.”

As for the southern lineage, the apparatus below makes reference to the
five editions, from which variants are collected by the redactors of the

Taishozo NIEJE and the Zhonghua dazangjing 3 KK &L

10. Reprinted in Zhonghua dazangjing 3 K &S (Beijing: 1984-1988), vol. 52, 452—456.
For the history of this specific exemplar, see Li 2002: 104-106 and Zacchetti 2005: 99.

11. Cf. [C2: 20a&b], [D1.1: 23a], [E1: 3], [F1.1: 21b], [F3.1: 12b] (underscored are occurrences in

which the readings of the first Koryo edition are erroneous and emended).
12. See Adamek 2015: 144f., §6.2.3.

13. See Sasaki 2013: 414ff.

14. See Sasaki 2013: 410.

15. In principle, the two characters with a missing stroke should be printed in the
diplomatic edition which lays claim to historicity. The reason that I temporarily relegate
them to the codicological notes in the apparatus is rather a technical one, to wit, the
tremendous difficulties in word-processing of such incomplete characters.

16. I was able to access the readings of the following editions only from the apparatuses of
these two modern editions. As far as the present text is concerned, there is no discrepancy
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F: The exemplar of the so-called old Song edition preserved at the library of the
Imperial Household (kunaicho & P JT°) in Tokyo, which is a mixture of two editions
produced in Fuzhou in the late 11th and the 12th centuries.”

M: The Jingshan edition 1% (117, which is a private edition mainly based on the
so-called northern canon 7K 441Lj#, produced during the Yongle reign period of the
Ming dynasty (1403-1424)."*

Q: The Qisha edition fiEfibjEk rediscovered in 1931 at a monastery in Shaanxi, which
is an exemplar of the canon carved in Pingjiang Prefecture “F*VL/ff (present-day
Suzhou, Jiangsu) from around 1216 onward."”

S: The Sixi edition JEi% &, the blocks of which were first carved during the years
1126-1132 and re-carved around the mid-13th century at the same monastery in Huzhou,
Zhejiang.”

Y: The Puning edition 255 the blocks of which were carved during the years
1277-1290 of the Yuan dynasty at great Puning monastery K #5F in Hangzhou,
Zhejiang.”

In three cases, I have emended the readings of the Kaibao lineage, viz., those
shared between the first Kory6 and Jin editions, in favor of the readings of the
southern lineage.” The three emended characters are, in all likelihood, to be
regarded as errors which first crept into the text in the Kaibao canon. But
prior to the Kaibao canon, there is no datable witness of the present text, so
there is virtually nothing that we can know about the textual tradition
beyond that point (i.e., the late 10th century).

There is, unfortunately, no copy of the present text among the extant
Dunhuang manuscripts. But the same text seems to be registered in a
fragmentary catalog discovered by M.A. Stein in the Cave Library of
Dunhuang (serial no. Or.8210/S.2079) under the following title:

K ZE B Pt s iR R L — <>
The satra [entitled] Fazhu ji taught by the great Arhat [named] Gracious-Friend (=
Nandimitra) in one [fascicle].

This catalog, also copied in another manuscript (i.e., Pelliot chinois 3807), is
deemed by Fang Guangchang as an inventory of the collection of Buddhist
texts at Longxing monastery #E#5F* dated to the period of Tibetan
occupation of Dunhuang (786—848), which was modeled on the Datang

between the readings given by the two collations.

17. See Chikusa 2000: 340 and Zacchetti 2005: 110-112.

18. See Zacchetti 2005: 227, n. 213.

19. See Franke 1997: 124f.; Chikusa 2000: 341f., 353-355; and Zacchetti 2005: 115.
20. See Chikusa 2000: 341 and Zacchetti 2005: 112-115.

21. See Franke 1997: 123f.; Chikusa 2000: 350—353; and Zacchetti 2005: 116.

22. Cf. [A2.1:17], [Ex: 5b], and [F2.1.2+3: 22].

23. For the transcription, see Fang 2006: 191, where it is assigned an ad hoc running
number 660 (with reference to its serial number in Datang neidan lu).

24. For the history of this monastery from the 8th to the gth century and its significance for
the diffusion of Chinese Buddhist canon in Dunhuang, see Fang 2006: 132—141.
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neidanlu KX N HEE but adapted to local practical needs.” If Fang is
right, it would follow that a version of the Chinese translation of the
Nandimitravadana must have existed in Dunhuang before the mid-gth
century.”® However, it turns out that the case is not that simple. Quite
recently, some fragments of exactly the same catalog, which were probably
discovered in the Turfan region, have been identified in the Otani collection
of the Liishun Museum (Liaoning), the Krotkov collection at St. Petersburg
and elsewhere.” These new findings demonstrate that the catalog was also
circulating in the Turfan region and thus cannot have been a local
compilation in Dunhuang, which reflects the state of affairs in the library of
the Longxing monastery at that point. It may well have served as a practical
blueprint, as it were, for collecting, depositing, or checking Buddhist texts,
rather than a de facto inventory of books in a certain monastic library.”® In
other words, the catalog is normative rather than descriptive in nature; so the
record of the Chinese Nandimitravadana in the catalog does not necessarily
amount to proof of the historical circulation of the text in Dunhuang.

The title of the text occurs also in another Dunhuang manuscript (serial no.
Pelliot chinois 4664+4741) which appears to have originated in a sloppy hand.
The content of the manuscript is not so much a catalog of a somewhat
complete canon as that of sundry Buddhist texts which are grouped into a
number of satchels (zhi #k). In one of the satchels, the present text,
according to the catalog, cohabits with four others:

KIENHEFEE NG ALEEER A% S 16  REN )
BB AEE S 6 KPR R 2 B PTIAER — B =% 4
The *Maha-Karunapunda|rika]-sutra (= T158) in eight fascicles, the
*Vevulla-Mani[ratna]-sitra (= T350; i.e., the Kadyapaparivarta or Ratnakata)* in one
fascicle, the [Stutra on] the Wholesome Worship (= T1495) in one fascicle, the
Vajracchedika Prajiaparamita (= T239) in one fascicle, and the Fazhu ji taught by the
oreat Arhat Nandimitra in one fascicle. The above twelve fascicles are in the same satchel.

The ways in which satchels are shared by the different texts (hézhi & #%) in
this manuscript are idiosyncratic, insofar as no distinct pattern is discernible.
In the case of two other satchels, Fang Guangchang has detected an affinity to
the section ‘Register of Canonical Texts’ (ruizang It A JjEX$%) of the Datang
neidian lu, where most of (but not all) the texts grouped together in this

25. For a detailed comparative study of the catalog of the Longxing monastery and the
Datang neidan lu, see Fang 2006: 147-151.

26. This seems to be taken for granted by Shih Jen-Lang; see Shih 2002: 12f.

27. For the philological treatment of these fragments in comparison with their
counterparts from Dunhuang, see Wang/Meng 2017: 172—188.

28. For detailed arguments with a critical reappraisal of Fang Guangchang’s point of view,
see Wang/Meng 2017: 188-190, 195f.

29. For linguistic justifications for the reconstruction of the form *vevulla-, see Karashima
2015: 118f. For the identification of the title of the earliest Chinese translation of the
Kasyapaparivarta, see Pelliot 1936: 69f. It is significant that the character yue I instead
ofri H is clearly attested in this fragment.
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manuscript are also assigned to the same satchel.** This is, however, not the
case with the texts mentioned above, which, as far as I am aware, are not
registered in any other catalog as sharing a satchel. Given the obscure nature
of the catalog, which is copied in a manuscript with scribbles in Tibetan and
may well date back to the period of Tibetan occupation, it is very difficult, if
not impossible, to judge whether it can be considered a piece of evidence for
the text’s presence in Dunhuang.

The lacuna created by the absence of Dunhuang manuscript can be filled,
at least partially, by old manuscripts from Japan, where the present text forms
part of seven monastic canonical collections (issaikys —VJ%¥%).* Within the
framework of the present study, I was able to collate two out of the seven
manuscripts, viz., those at Kosho-ji #8323 and Kongo-ji 4l <F .22

The nucleus of the canon kept at Kosho-ji (Kyoto) consists of a collection
of texts donated to Kaijisen-ji #F{F:1LIS¥ (Kizugawa, Ky6to) in the
Kamakura period (1185-1333), which at one time belonged to Nishiraku-ji at
Tanba FHPH3ESF (Kobe), where they had been copied during the years
1163-1169. It was at some point between 1596 and 1615 that the donated texts
were transferred from Kaikuisen-ji to Kosho-ji, where they have been subject
to supplementation several times thereafter. The transformation of their
format from scrolls to accordion books did not take place until the Edo
period (1603-1867).2* The extant colophons point to the heterogeneity of the
various texts incorporated into this collection, the earliest part of which
stems from the Nara period (710-794).>* In some cases, the Kosho-ji
manuscript attests an archaic version of the text, which is different from that
transmitted in the xylographic editions but finds a parallel in other Japanese
monastic canonical collections, such as that of Nanatsudera.*® The Kosho-ji
manuscript [Ksh] of the present text (serial no. 446-ch6-15), 25.3 cm in height
(with columns 19 cm in height) and having about 17 characters per column,
appears to be a copy of the late Heian period (9oo—1185). On the outside of
the front cover, the title is written in cursive script with two characters

missing: KP4 <3 > ¥ 2 2 <& > Fraft i (150, Folds are separated from

30. See Fang 2006: 143-145.

31. Nihon genson hachishu issaikyo taisho mokuroku H AR IAF )\ Ff— V&6t iR H 8%,
edited by Academic Frontier Project, International College for Postgraduate Buddhist
Studies (Tokyo: 2006), 327, J0 1164.

32. Photographs courtesy of Prof. Ochiai Toshinori 7% & 142 4.

33. For the history and the origins of the Kosho-ji collection, see Ochiai 1992: 294f., and
Utsunomiya 2000: 663-666.

34. For the Nara period colophons and the Kosho-ji manuscript of Chu sanzangjiji H =
B ELHE in which some colophons of the Kaibao canon (before 983) are copied, see
Koshaji issaikyo chosa hokokusho HLEESF— 1285 & ¥k 5 &, edited by Kyoto
Prefectural Board of Education (1998).

35. Cf. e.g. the hagiography of A$vaghosa (i.e. the Maming pusa zhuan J§ 1535 GE(H), a
unique version of which is preserved at Nanatsudera and Kosho-ji and was probably based
on a precursor in the Nara period, bearing witness to how the text might have looked in
Tang China; see Ochiai 1992: 295-298.
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one another by 5 columns. In the upper margin of the first 10 columns, the
name of the monastery is written in majuscule characters: [E]3# ([ 8 52 <F,
No colophon, but traces of interlinear emendations are found. There are
punctuation marks in red color throughout the manuscript: place and
dynastic names are underlined on the right side of the Chinese characters,
while personal names and book titles are stricken through with one line and
two lines, respectively. Reading marks (kunten il i), a device used to
facilitate the reading of Classical Chinese texts in a Japanese manner, are only
found in the first two lines of the manuscript.*®

Kongo-ji (Nagano, Osaka) boasts a rich collection of canonical texts copied
over the course of some three hundred years (i.e., from the late Heian to the
late Kamakura period) in the monastic complex centering around it, with the
addition of supplements from some collections elsewhere, e.g. those from
Hatta-ji /\FHH5F (Osaka)and Amanomiya K¥} = (Osaka) This is also a
heterogeneous collection, as is evident from the fact that the colophons of
the Kaibao canon found their way into some manuscripts, while some others
have colophons dated to the Nara period. Furthermore, it contains some
otherwise lost texts which are not found in the Taishoz0.** The Kongo-ji
manuscript [Kg] of the present text, which shows more traces of wear than
that of Kosho-ji, is a scroll consisting of seven folios. Every folio is 25 cm in
height and 54 cm in width, containing 32 columns, each of which is 19.7 cm in
height and has 16-19 characters. There are no punctuation marks, nor reading
marks. Glosses on three characters with their pronunciations noted in the
faingi¢ J<1J] system are written in minuscules below the occurrence, if the
rest of the column is left blank; or at the end of the text, where a remark on
the assignment of the text to ‘scriptures’ (jing £) is also written.* The
glosses and the remark may serve as an indication that the text was read and
studied at some point before this copy was made. No colophon is found apart
from a cursive remark ‘[This] has been proofread once’ (ikko ryo —%Z[>15]
1), which seems to be written by a different hand and bears witness to the
additional process of proofreading after the copy was finished. In terms of
orthography, the Kongo-ji manuscript contains both simplified writings
peculiar to Japan (e.g. shi JX for %, mé ]~ for JE)and idiosyncratic
ligatures of disyllabic terms (e.g. niepan R for I shéngwén HH for
72 [H]), which are to be systematically studied by specialists.

By and large, there seems to be an affinity between the two old Japanese

36. The lines with reading marks are transcribed as follows: %11 28 ~ [/ I EH-N-7E

FR-TE-2E 18 )\ EH *%ﬂﬁm%l%ﬁﬂz/%ﬁ [...]. For the attestation of reading

marks in the Kosho-ji collection in general, see Utsunomiya 2000: 662—690.

37. For the basic information about and the sources of the Kongo-ji collection, see Akao
2005: 339—352 and Otsuka 2016: 27—48.

38. See Ochiai 2004 and 2007.
39. Cf. [B2: 21] and [0: 18] below.

40.For $f and #i, the normal ligatures of this term, see Zhang 2010: 118 and 364—367. For
R and its occurrences in Dunhuang manuscripts, see Yu 2008: 55f.
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manuscripts, which share common variants here and there. However, due to
the lack of data, it is, for the time being, impossible to determine whether the
affinity is genealogically significant, and a Japanese sub-branch independent
of the aforementioned two lineages, therefore, cannot (yet) be postulated.

Below the edition of the text, the apparatus, and the codicological and
orthographic remarks, I present the listing of citations from the Chinese
Nandimitravadana in the works composed by Chinese, Korean and Japanese
monks. The citations not only constitute important testimonia to the text at
different points of its transmission, but also provide firsthand sources for the
future investigation into the history of its reception in East Asia. Since I have
for the most part searched the Taishozo electronically, the listing should by
no means be considered exhaustive, and I could have overlooked other
citations, especially those in those Japanaese works that have not been
incorporated into the Taishozo. Be that as it may, I hope to have laid the
cornerstone of a more ambitious project, which will be undertaken at some
point in the future. In what follows, I offer as the final remark of this section a
preliminary sketch of the Nachleben of the present text in East Asia, citations
from which have so far been detected in the following Buddhist works
written in Chinese (arranged in chronological order):

FYZL: The Fayuan zhulin £30Ek#K (T2122), a Buddhist encyclopedia in 100
fasicles, completed in 668 AD by the monk Daoshi &t (d. 683),* who wasa
younger contemporary of Xuanzang and probably witnessed the latter’s translating of
the present text. Within the framework of the encyclopedia, the citation of the
Nandimitravadana, which Daoshi referred to as ‘newly translated’ (xinfan ##¥),
belongs to the 22th chapter on ‘the maintenance of the true teachings’ (zhuichi ¥ #F),
in which it makes up the bulk of the 6th section dealing with the Arhats.

Gyonghting: The Muryangsugyong yon-lii sulmun ch’an i 5 35 488 28 18 08
(T1748), an exegetic text on the larger Sukhavativyutha, which was composed by the
Korean monk Gydnghting 155 (fl. late 7th century) and exerted a considerable
influence on the Japanese Pure Land patriarch Shinran #{& (1173-1263) who quoted
from this work extensively.*” The Nandimitravadana was quoted in the Sulmun ch’an
to take issue with Huiyuan of Jingying monastery ¥F525F =E (523-592), who,
commenting on the reference to ‘the future extinction of the true teachings’ in the
larger Sukhavativyuiha,* adopted one of the traditional timetables of the decline (i.e.,
the true teachings — 500 years; the semblance of the true teachings — 1 ooo years; the
decadent teachings [mofi/mappé AKi7] — 10 0oo years). By contrast, Gyonghting was
predisposed to the alternate timetable in the Nandimitravadana.**

41. On the basis of some records in Buddhist catalogs, Kawaguchi Gisho inferred that
Daoshi was born at some point between 599 and 609 and ordained between 611 and 621;
see Kawaguchi 1976: 794-797 (= 276—279).

42. For the citations of the Sulmun chan in Shinran’s Kyogyoshinsho HATIERE, see
Sumikura 1995: 553-555 (= 29-31).

43. Cf. Wuliang shou jing / *Amitayuhsiitra 5 2 2 A E B EE [T360, 12.279anf.] ~
Skt. anagate ‘dhvani yavat saddharmavipralope vartamana ... [ed. Fujita 2011: 74, 1. 14f.].
44. Watanabe Kensho argued that Gydonghting’s predilection for the timetable in the
Nandimitravadana was influenced by Huaigan, although the latter was slightly younger
than the former; see Watanabe 1980: 334, and 1981: 146-147. However, since the citation of
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Huaigan: The Shi jingtu qunyi lun 35 +## 45 (T1960) composed by Huaigan
%J& (d. ca. 700), one of the leading figures of Pure Land Buddhism during the Tang
dynasty. This treatise, written in a catechetical format, attempts to address
systematically various questions concerning Pure Land doctrines and to reconcile
inconsistencies in various scriptures. The citation of the Nandimitravadana is situated
in a context of Huaigan’s criticism of the apocalyptic vision of the Three-Stages Sect
(sanjié jiao —FE#),* which rebuts the soteriological efficacy of Mahayana scriptures,
starting with the larger Sukhavativyuiha held dear by Huaigan. In order to expound the
aforementioned locus classicus on the decline in this Pure Land scripture, Huaigan
adduced the timetable in the Nandimitravadana,* to the final part of which he added
that Maitreya, after his advent in this world, preached the Pure Land teachings for
sentient beings. This ending, which is not attested in any version of the
Nandimitravadana,” was apparently a fabrication of Huaigan who was at pains to
reconcile this text with the Pure Land soteriology. The first half of the citation, as
quoted by Huaigan, has a peculiar wording unknown in most of the other testimonia. In
all likelihood, the text was paraphrased by Huaigan or by his predecessor whose work
might have influenced Huaigan.

T'unnyun: The Yugaron K'i FiflllZ@#C (T1828), a doxographical compendium of
exegetic sources on Xuanzang’s translation of the Yogacarabhumi, compiled by the
Korean monk T'unnyun iEff (aka T'oryun & f{f; ca. mid-7th century to early 8th
century).*® The citation of the Nandimitravadana occurs, in that context, as part of an
annotation on a passage from the Sravakabhiaimi, which expounds the persistence of
the true teachings as one of the propitious conditions regarding others (parasampad).*”
Having quoted the opinions of (Hui)jing [#]5% and (Kui)ji [#1]%%% on this issue,
Tunnyun adduced various timetables of the decline in scriptural sources, including that
in the Nandimitravadana. The first half of the citation has a different wording from the
other testimonia, but is almost identical with its counterpart in Huaigan’s work. It is
thus likely that Tunnyun knew this citation either from Huaigan or from a common
source of which Huaigan availed himself.

the Nandimitravadana in Gyonghting’s text lacks the paraphrase and interpolation
characteristic of that in Huaigan'’s catechism (see the discussion below), the hypothetical
influence, in this specific case, seems to me not quite plausible.

45. For Huaigan’s critique of the doctrines of the Three-Stages Sect, see Nishimoto 1990:
718-720 (= 250—252), and Kaneko 2001: 713—717 (= 207—211).

46. Kendall R. Marchman has failed to notice that this passage was quoted by Huaigan
from the Nandimitravadana, and considers it an interpretation of his own, representing a
brighter outlook which Marchman attributes to the more stable and prosperous life under
Tang rule (Marchman 2015: 212). This is a big mistake.

47. Paul Harrison reminds me of the possibility that Huaigan might have drawn inspiration
from the appearance of the Sukhavativyuiha in the list of Mahayana scriptures.

48. No biography of Tunnyun or Toryun is extant; for the disputable name and nationality
of this monk, see Eda 1934: 87—93 and Yang 1984: 292. Judging from the citations of
contemporary works and internal evidence in this compendium, its compilation was
completed at the beginning of the 8th century, probably at some point between 705 and
714; see Eda 1934: 98 and Katsumata 1938: 141.

49. Cf. Yuqieshi di lun / *Yogacarabhami: :# A fE(...) [T1579, 30.396c26ff.] ~
Sravakabhiimi §(I)-A-11-4-b-(2)-iii: desitanam dharmanam avasthanam katamat ... [ed.
Taisho Univ. 1998: 14].

50. For the interrelationship between this compendium of Tunnyun and the Luezuan
%L (T1829) attributed to (Kui)ji, see Hayashi-Mizutani 2015: 186-191.
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FHZJ: The Fahua zhuanji 7A#E{#EC (T2068), a collection of various accounts of
the origin, the transmission, and the miraculous efficacy of the Saddharmapundarika-
sutra. This collection, traditionally attributed to Sengxiang EEEIFE is unlikely to
have been compiled by the monk Huixiang 2 /24 (ca. 639-706), who is credited
with the compilation of the Hongzan fahua zhuan 5.5 3E{# (T2067), as was
previously taken for granted.” Judging from the dates of works quoted therein, the
compilation of the collection was completed no earlier than 774 AD.>* The compiler
quoted from the Nandimitravadana twice, viz., in the 2nd section narrating the
concealment and revelation (yinxian FZE#H) of this Mahayana scripture, and in the 10th
section concerning the future merits obtained by the worshippers of such scriptures.
Two portions of the Nandimitravadana seem to be especially useful to the compiler:
The first one is the timetable of the decline,® which helps him frame the historical
narrative of the transmission of the Saddharmapundarikasatra during the period of
the decadent teachings. The other is the passage on the second assembly under
Maitreya’s preaching, which consists of disciples who have engendered wholesome
potentialities with respect to the Buddhist teachings; this section is instrumental in the
compiler’s promotion of the worship of the Saddharmapundarikasatra.

Annyosho: The Annyosho %4} (T2686) in seven fascicles, extant in a
12th-century manuscript kept at Todai-ji * K=5F (Nara), is an epitome of various
canonical and scholastic sources concerning some core doctrines of Pure Land
Buddhism. The sources are grouped around a number of dogmatic questions and
arranged in the form of a catechism. The compiler’s name is not recorded in the codex
unicus, but a work under the same title (in six fascicles) was attributed, in a Japanese
catalog, to the Tendai monk Kyogetsu-bo Ryokei #H 5 R B (127-1202).5* The
work’s indebtedness to the Ojoyosha 114 Z24E of Genshin Y515 (942-1017) is
evinced in two sourced citations from the latter.”® As far as the citation of the
Nandimitravadana is concerned, the compiler seems to have appropriated the relevant
passage in the aforesaid Sulmun ch’an of Gyonghting without acknowledgement of the
source.

Myoe: The Shiza késhiki J{ E;ﬁﬁ (T2731) composed by the Kegon-Shingon
monk Myée HHRE (aka Koben 5 #7; 1173-1232) for the assembly on the Buddha’s
Nirvana (nehan’e V228%) at his monastery Kozan-ji (= 1115F. Myde is best known for
his dream diary, but he was also a trailblazer in the history of Japanese Buddhist liturgy.
One of his major contributions to the development of Buddhist liturgical hterature is
the Shiza koshiki, a quadripartite ritual manual which he composed in 12155 The

51. For instance, Hatani Ryotai “Fi% [ #f (pace Hatani 1913: 1-6). For the life and date of
Huixiang, see Ibuki 1987: 33—45.

52. The latest quoted work is the Fahua wenjuji 2:#£ . AJ5C (T1719) by Zhanran 9%
(711—782), which was completed in 774; for a systematic study of the citations in this text,
see Ichioka 2012: 1-15.

53. Ichioka 2012: 10 claims that the citation of this passage in the FHZ]J contains a
significant error which betrays that the compiler probably drew this passage from the
citation in the FYZL. This is not quite convincing, inasmuch as my collation demonstrates
that the so-called error was actually the archaic reading attested in both the first Koryo
edition and the old Japanese manuscripts (see [D1.1: 23a]). Therefore, it does not bear out
any exclusive genealogical affinity between the two citations.

54. Arai Toshio was tempted to identify the compiler of the Annyosho with this Ryokei;
see Arai 1979: 223225 (= 9—11).
55. For the two citations, see Arai 1979: 225—230 (= 11-16).

56. For the Shiza koshiki in general and an in-depth analysis of its performance practice
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Nandimitravadana is quoted in the second of the four sections, namely, the Jaroku
rakan koshiki 17~ 48 a5 20 ‘liturgy for the sixteen Arhats’, which is relevant to an
earlier work by Myde, i.e., the Rakan kushiki % {ft3X; ‘offering ceremony for the
Arhats’.%" The ritual for the sixteen Arhats is, according to this liturgy, divided into five
subsections, and the citations of the Nandimitravadana are found in the first and the
third subsections, which are concerned with enumerating the Arhats’ places of
residence and proclaiming the benefits derived from this field of merit (punyaksetra),
respectively. The first citation seems to share a common source with the invitation
(kanjo #157) part of the the Rakan kushiki, where almost the same names, dwelling
places, and retinues of the sixteen Arhats (with the addition of Maiijusri, Mahakasyapa
etc.) are embedded in a formula for dedications.”® At the end of the second citation,
Myoe also quoted the timetable of the decline up to the point of the Arhats’ passage
into Nirvana in an abridged form.

FZTJ: The Fo zu tongji ##H4%5C (T2035), a Buddhist summa historica compiled
by an orthodox Tiantai monk named Zhipan %% during the years 1258-1269 and
first printed in 1271.° This work is, in Schmidt-Glintzer’s words, “the apex of the
historiographical efforts of Buddhists in China.”® As the organizing principle of such a
unprecedented universal account of Buddhism, Zhipan adopted the format of
traditional dynastic histories, which are normally divided into five sections, i.e., basic
annals (bénji 4%4C), hereditary houses (shijia tH:5X), biographies (liezhuan %11%),
tables (biio %), and monographs (zhi ). Reorganizing the Buddhist materials
accessible to him into such a framework, Zhipan managed to compile a history of
Buddhism after the model of official historiography entrenched in China.”” The
citations of the Nandimitravadana are all found in the section of monographs: The
timetable of the decline is divided up and incorporated into the 3oth fascicle dealing
with the Buddhas in the past, present, and future, where these are mixed with Buddhist
sources of various origins and rearranged in an annalistic form, taking the start of the

during Myoe’s lifetime and at Shingon temples in the Tokugawa period (with special
emphasis on its musical aspect), see Mross 2016: 89-130.

57. The earliest extant manuscript of the Rakan kushiki, preserved at K6zan-ji, bears a
colophon dated 1205. For a photographic reprint and a transscription of the text, see
Ishizuka/Yamamoto/Otsuki 2000: 327-366. For studies of its codicological features and
musical elements, see Ishizuka 2000: 367—-371; of its content in comparion with the Jaroku
rakan koshiki, see Yamamoto 2000: 373—381. For a discussion on Myoe and his cult of the
Arhats from the perspective of intellectual history, see Maekawa 2012: 229—238.

58. The formula is as follows: [...] " [...] B (I B&EE ... ) RPTAEE ). 3= B2 it
fit, FBEIAKZE=24L" ‘The Reverend N.N. in SOMEWHERE (together with his own retinue
[consisting of ] UMPTEEN great Arhats): May you be so compassionate as to accept what is
offered, and be mindful of the homage [paid by] the great assembly with three actions (i.e.
with respect to body, speech and mind)!’; cf. Ishizuka/Yamamoto/Otsuki 2000: 359-361.
For the commonality between the two ritual texts, see Yamamoto 2000: 377.

59. We are not quite informed about the life of this monk, whose dates of birth and death
are unknown. For a biographical study of Zhipan, see Jan 1963: 61-66.

60. For bibliographical and historical studies of the Fo zu tongji, see Jan 1963: 66—81, and
Schmidt-Glintzer 1982: 108—122.

61. Schmidt-Glintzer 1982: 108.

62. Such a historigraphical framework, to be sure, was not tailor-made for the Buddhist
tradition. Therefore, it is quite understandable that Zhipan had to freely handle this
organizing principle in some cases, so as to avoid putting the history of Buddhism on a
Procrustean bed; see Franke 1961: 130.
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period of the decadent teachings as the reference point. And the account of the various
ways in which the Arhats partake of the offerings is quoted under the rubric of ‘offering
ceremonies for the Arhats’ (gong luéhan L4 5), which is one of the Buddhist
festivals, ceremonies, and cultic activities enumerated in the 33rd fascicle. Apart from
sporadic cases of rewording, the citations are close to those in the Fayuan zhulin.

Raiho: The Shakumakaenron kanchu F&ZE G fiTemEh T (T2290), a
sub-commentary on the Shi moheyan lun F£EFIT3H (T1668) attributed to
Nagarjuna, which is itself an apocryphal commentary on the Dasheng qixin lun X3¢
S # (T1667) attributed to Asvaghosa. According to its colophons, the
sub-commentary was composed by the Shingon monk Raiho ##%{* at Koyasan 1
¥111 during the years 1317-1320. Raih6 adduced the sentence mentioning 100 crores of
Mahayana scriptures from the Nandimitravadana to comment on the number of
Buddhist scriptures prescribed in the Shi moheyan lun as 100 lakhs.**

63. The dates of Raiho are disputable. A colophon has it that the sub-commentary was
completed when Raiho was 42 years old, so he was probably born in 1279. However, with
regard to his date of death, various sources contradict one another; see his biography in

Shingonshii zensho H 554, vol. 43, 336—338.
64. Cf. Shi moheyan lun: #8175 X 8 [T1668, 32.593b20] ‘Totally 100 lakhs in number’.
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[0] Chinese title, Qianziwen character, and translator

RPAE SRR 2 B st ERe &
RE=RER X 352 G

2 KJ#]JKr; @ FKgKshQSY; f M.
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[A1]

R AR AR R\
R, SR TR A, AR

G L R, BRI, =8,
NI . AL B BT, TR
ReREJE, GOREM, &R, DU
W77, BRI R — U R A 0T

4 B 28 # ] JKeKrKsh; ZE¥E FMQSY.
sa SEIRE X ) HIRE L Ksh 5b B fEE Ksh.
8 FEAI] BB Ksh.

FYZL T2122, 53. 511c22—24: SCHOHTEN CORF 48 v #E PR 5 2 28 il v ERE) =
MR SRA% N, ST E LA, ARSI R L
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[A2.1]

SRERENE/E G 888 . TLRERES:, ek
IRk, AR DE RS, SO
IR, REFTAT RIS . wE B
HIE, BRI FRREE: [BSEE,
TARFT %y METGERIK, JRPrimiR. (24
EE, AR, ] OB, RERREEEC
BREEGEOS, AREEF, SR, =i
A5 [hEMmEA g, AT
INBERG . A, TCE SR, A
B, MRNIR. e R E?
FRaE R R, DS, | SR E
[ ANZEMEDL . A-5F g, HEVEA
AADW. B2 PRI, i3
HE: FENEHE, PoREE. WRASE, |
SEIEAE? REELEE, R, E Y
tbE, 4B, (AR, EadR. |

Wy

2 ¥] A Ke. l7gywmanwmm@mmmYﬁm@ﬁﬁ 19 FE) 0
Kg. 20 WEBL] A7 Ksh.

22 BERIEAR] W7"R Kg. This character is also attested in Dunhuang manuscripts (e.g.
Pelliot chinois 2173, Or.8210/S.2662) as a ligature of {£%%; see Yu 2008: 55f. The origin of
the ligature and the process of its derivation are unclear.

FYZL T2122, 53.51c24—26: {L&x RS, #RIES . U H Ve [{HA%H,
JET . |
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[A2.2]

ab B, MRT R, MU, BA
JhfE: T HREFARINH BRI A2 e e b
IEVEEALAERS . | BH G [V,
ARG ER GEELLD), 55 Ao
il BRIEMREAEERRE, LK A
(L RAWNIE ST S 5oy SR P

W AN . SRS, B
TEEARH, S0htE SRR, |

4 Bin) Riln Ke. 8 %] J Ksh. 9 K] i M 10 RIR] [T Kg

7 FEIESR] AR Kg

FYZL T2122, 53.511c26-512a3: &K1, RIE, RAJIRM: [TIREARFIH SR A Jé Bl
(sic) LIEVEEAF K. | Wy, BEEE: [T, WiReCH GEELKD)
A8 R S E o P PRV 5 RE, DA EVEATIE 7S KR et & )8,
L HFERFIA WL . SR, BlEE E/E B, SHE 1S KRR,
Gyodnghiing T1748, 37a70b8-11: K (VEAERL) =: MR ERE, DLEE Ryk(HIE+o5
KETEH It G B, 2 HMSRA AR . K S, Bl /E 54 H, 21
BRI

FHZ] T2068, s1.50b21—23: 71k (VFAERC) « R MyRa8ms, DU iR IE1+
INKEEEBIFEE, A0 HRERFEAN IR .

Annyosho T2686, 84.191c10-13: AR CGEEL) (sic)ze: WhBE R, DA EVEATE oS
KETEH It G B, 2 HMSRA AR IS, Bl /E 54 H, 21
BRI

FZT] T2035, 49.319b7f.: HLAEVEL: hislcy, AUE-H7SPys, Bt E/F B8 .
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[B1]

IKf, &
REREFD, DREL, HEFS:
[Brai 75 KB &, JRAANFIH A
M. | BRES: [HBSELEEHE
BRVETE R . 5 R A R A
HEmE A A ER . Y
BBV GRAARE . o T A Rh AR
N L RPCAE . B ALl
Hiw, H\HELKREREBZHE.

14 BRYETERI] IER Ksh, BT8R Kg. 15 ] 5 F; 18 KeKsh. 16 FH]
¥ KeKshmsy. 18 F] B F.

12 & ] 1 made overto % Ksh.

FYZL T2122, 53.512a3—17: Ry, FANREEED, DHEEE, BEES: e
KPgEd, REAMILAME. | BAES: [B-SHEAEEEGEERL.
O R AR AN .. ] B = R A4 A TR T R [ ) 2 DU R AL B AP [
Bk B A VAN EE it AR R S EE BTN S
HZEE.]
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[B2]

AR RS AL e R S
W B —EE LA BT
B AR 56+ =R F 4 R
to HTIUEE A0S, S0
BEXAMRZ. B TANEHELTHE|
Fatiln, WA N KRR, —UIEA
=W N, JUEBE L EDE, =
FYY, FHRF =g, FREANE . KPR
DAFHIE )3 § &5, iR IEE
JEAE, WEEAER; MEE AR B AR,

RN TR |

19 #E6] # Kg. 20 ME] 4 KgKsh. 21 8] # FKgKshMQSY. 23a K]
& Ke. 23b VEF] {£5 Ksh, %% Ke
15E] 78 Kg 2 fii] O Kg. 5 EfE] EE Ke

21 ZIBMEAR] FMEH Ksh (with [ 4 | % [#] noted in red color); 44 AN
A Kg, with two glosses on J& and Y in the fingi¢ V] system, which I
tentatively read %#/& and E#/&. 3 #] X Ksh (with #{ noted in red color).

FYZL T2122, 53. 512a18-b6: 2 JL R 44 R[] 205 238 44 5t )+ — B
GEENR AR E MBI = H (B MY) #5FE[L. )5
RS ST Rt S R AT EANE S WAe: EaE2be = ol P
NKREEE, —VIB A=, /Nl RS s ThiE, B, AR =,
EE AN, AR, DRI IE A S8, YRS IRREE, Wi, A
Jt AR B, A0 1S R R

FZT] T2035, 49.319b8f.: I, i & B R WA, DAMRIE JJ9E B &5
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ANEE, B DEEERERT [
AFITNEE AR, #5555,
BN, | BRES: [H -8k, M
BT AEEE, 2 ErErY e

Mo 2R, BLEER A S,

2 M AEAL Ty iR R AR 1

il

7 H#0Kg 12 1¥] F1E FKgKshMQSY.

FYZL T2122, 53.512a5-8: B A EF: [H—8H[..], HEEEBTMERE, Zo0HE
VUEEREJEM .. 6wk, HAER AR, 20T Rk B
Myoe T2731, 84.901a11-14: GEAER) o %Q%%[], HEEB—TI#E, £
SHMEPERFEEM. 5 mA L] BEEEE LA A 2L 2 A .
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[ Cz2]

BEHH,
BLE BN R, 2R
B, S, HEEE-tak
#EG, Zo(EEAbREM. L,
BLE A\ ORI, 2 i
MEws . SHoNwsE, HEEELA
HES, o (EEMRAENM. HLu,
BLE &R TR, 2 e msn
M. BN\HE, HAEET T W
B, AR M.

15 7E7E] 1£ Kg.  20a "Z%] em. after FJKgKshMQSY; 7% Kr. 20b ] em.
after FJKgKshMQSY; {] K.

FYZL T2122, 53.512a9-18: %3%%[], B EEB/NSAM#REE 2o ErERBESM.
whwE.], BEsEB-LtabEE, So0aIuBEM. Bhus.] HAE
JE\ART AR, 2o AR, HANEEL], HAEEILAMMER, £
AR . SBEE[.], BREEE THAERE, 2o EEMMECE M),
FNEHE[.], HAEBT AR, 2002,

Myoe T2731, 84.901a14—23: 2 — B [...], BEEEE/NAHEE, 20 ERE M.
wEE.], BEeEB-LakiER, 2oFIuEEM. BhEH.], HAEE
J\EFTAEE, ZHEMBETM . HAEE.], HEERLAMERE, 2040
REEM . BEBHEL), HAEE TSR, Z00/MmaEM. 3B\EHL,
B G — T — AP &R, 2088,
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21

D1pLOMATIC EDITION (CHIN.)

[C3]

HIER,
B BB LA, 2o 0aER
e S+, BEEEET=50)|
W, ZoEE=T=R B
&, MEERT -Aa#EE, 200
EREMG M. B+ 5k, A
BT ER AR, 20 IR
Hr=w, HEERT =AM
M, ZoMEAERER LT, BTy
&, HEERTUAMAER, £200F
R AT

2 F—H] TH Kee s5ah] il Kge s5b F=FH] T=H Ksh.

FYZL T2122, 53.512218—27: &5 JLEH[...], BLEH EJE L HFTEEE, %“ET*MLUEP
SrEEL] BEERT=akEE, 2oFea=1T=x . Ht—-8¥H..]
HEB T —AF&EE, Zo0aEpieEm. £ -8, BEEsT= E
P&, ZoMEEERL. BT =8 HAEE T =aF&EE, 2o
EER L. B EE.], BEER T AM#ER, Zo0endlih.
Myoe T2731, 84.901a23-b3: /LB H (...} BEEE —T — A4k g/\ﬁﬂ%ﬂiﬂk
%ﬁ‘%%‘[ ] HEEER -T=AM#EE, Z2o0i=1T=K. -8 ]
HERE T af#E, Zo0EPiEMN. B8] BEEE—
ﬁfﬁﬂﬁ?@%, R, FH=8E.], HEGEE T = FhiERE, %“
(R BT IUEE.], REERE - TWAMESE, 20080,
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12

15

D1pLOMATIC EDITION (CHIN.)

[C4.1]

BrhwE, HEEE
ThEkiEsE, ZoERELTd. 5
ToNeE, BLEEE TN PR,

Lo EAERF L. R, AU
FUIBE. WM. KRE. RE. B+, &
S, SERREL, RIUITRY, RROK
w, HixLFELEEE, BUESE. ER.
LR N

9 fE]JKr; {F7F FKgKshQMSY.  n FEfil) B friil Ksh. 12 BHAH] EA0
Kg. 15 BRI BERELKRE Ksh.

FYZL T2122, 53.512a27-b2 & b6—9: 1 1 B[], BAEE T AR, Z/0HME
wEELT. BHNEEL), WHEEE T NAMAER, 2 EmRFld. .
AU AP, B, RE. BRE. BL, H#5E L, SREQE FMSY)L,
RV, BORitie, ik S, ST, BR. BRIk,
Myoe T2731, 84.901b3-6 & go1c28-goz2ar: %‘I‘fﬂ%%‘[]’ Bl BB — T 1o A i) 28 8
2 EEEL. BHANEEL], HEEE T NAME#ERE, 2R, .
GEERD) = HHMFA VIR E. §ifH. KE. RE. FL, &5 6E L, BE
Fl, AT, BRI .
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15

18

21

D1pLOMATIC EDITION (CHIN.)

B HE 7 18 22 Fr
fEiE, wOKMEE; BRsF AT RS,
AT B AR R KL 2L B, #E
. B, BET N RPIAE S b B,
P IE, o EUEk, B, #kEE
SR, FW NS, ERALR, LT
()i E SN 1PN VAN T X S5
V5, BaA .

15 B] J8 FQSY. 16 F 58] £ Ksh. 19 ] AL Ksh 20 B H
Ksh. 21 3E%] T Kg.

A

21 i ] ‘é}% Ksh (with the orthographic form #: noted in red color).

FYZL T2122, 53.512bg—15: BLAEFE MG 2 LR, s A E; BGEESFH&ATERS, %M
FIbRE RN A BE. R, BHIMGR. K, M oSORRTEEE KRE s, FEH
P, syttt BMEMTE, MPEEER, W AR, B2ME, S EAnR
o W, ToNKRTEEEMR IR, A,

FHZ]J T2068, 51.50b23-24: /NPl ZE B RF IRV, S H .

Myoe T2731, gozai—4: WA NEENEER, FBHTE, 28utd; BREEEE, @
BeEE, AR, BMEE, St FA0 R SRR, sanath.
FZT] T2035, 49.319bg—12: #ag VU7, sRMEIENE, BCPT(TEE, BNEE=FH, HFEEE
Kt BE, AR, R, HRUR, SMHEBRBRER. s o

221



22

D1pLOMATIC EDITION (CHIN.)
[D1.1]

b, PRI
PR B, JIIe Ak, HAHRREL
IR AR E W TIR, ANF
Wi, EEEA. A, AT
REEN, BY%IEE. B, tt o Rk
AL E R, RN, MiEER
bRk s, s
AtEEEmH.

>g (\ Ulll:
M

N

22 2]0OKgKsh.  23a £ ]KgKrKsh; 5 FJMQSY. 23b i&] i Kg.

23 H.] ¥ Ksh (with the orthographic form H. noted in red color). 1 JIRH1E]
JIE{#2} 3118 Ksh.

FYZL Ta2122, 53.512bi5—21: £, FFIETINAFMERA®, JTJEHi, HHH%
2 AR E SO, JIEhig, NEFWE, Eamhn. SIS, RRETT)
EEEN, R, N, TN KRR R, RN T, B5GEE
1B R, SHHR: REAEESER

Gyonghuing T1748, 37.170b13—18: 2k, FREEN N FE 2 AR, T BN, F
FHERZR: BREAMRIRE SRR, TIihig, N&EE, Ao, il N5E, JRRAT
TJERFEN, BeBE. K, oS KR iEER, BT, MG
e FAEVE, EmER, SHME R EeR

Tunnyun T1828, 42.431c12—-19 = Huaigan T1960, 47.48c15—22: MR CGEERR) 5t
% TR, NORE, BERC, AHKRE, AR, . iy
R W TNKBIEEEL.  JF AR5 - DAL JFERAT A, (LSRR,
WSFRERY, B E. R

FHZ] T2068, 51.50b24—25: ML N MR 2 ATk ML wWiRk. 1%, AN,

DB, PIARBAE AN, B,
Myoe T2731, 84.902a4-6: JJFeH1%, ANZZWE, @i, MeEEE, RAH, B

HiEVE, Em AT
FZT] Tg§§5, 49.299c15f. RN ZF 2 TiklRe, TR, HAHRE bR E
Wik b
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12

D1pLOMATIC EDITION (CHIN.)
[D1.2]

i, TR E
VAY-); 4 I ol TR E T A 1 PR 728
Bo BENFLHEBR, T EiA
Ji KPR o B, 7N K B A V8 B
B, AR, Rk E, DIARIE S
B CHIE TN, MR, Bl
B8, Wk, M. IESER T E S ERAR,
RN

et

1 %] N Kg. 13 %] K F

FYZL T2122, 53.512b21-26: W&, JiZR LN NN E RN, M FIEVERATHRE], 6
RIEE . BENFLEKR, 8EIEZETAROGK FMSY)BIR. K, 78K
BLELGEE R, ALY, EARSEE, DItE ) RS- CEIE SRR, MR e . R
WARSE . Wik, . EERITEESEE, BEEHLN

Gyonghting T1748, 37.170b18—23: W& Jh RPN AN ZF/NER R, M6 B IEVRRAT [,
AR BB ANFLERR, 8 EIEET KB R, 75 KR 48 Bl
J&, JRULYNM, BAcAEE, DItE ) RS -CEIE SR, AR . BRI AR Py
AELE, WEHA.

Tunnyun T1828, 42.431c19—21 = Huaigan T1960, 47.48c22—-24: vk e, EANE/NE
A CERY) . sl EEEARE R E &R, s,

FHZ] T2068, 51.50b26—28: 5 & 7N sy, M IEVERATHRM, /@l R)ER.
EHLERR, & EIEEKR .

Annyosho T2686, 84.191¢c13-19: Wixg, JyZRIMNANGZNERRE, & L IEERAT IR,
R B R ANFLERE, 8 EIEET KB R, 75 KR 48 8 Bl
J&, JRUEIN M, fEAAEE, DL ) RS -C I 2R, AR . RN AR P
AELE, WEHA.

Myoe T2731, 84.902a6f: i N&Z-LE BN, M IEFKBIE BRI IR AW o
FZTJ T2035, 49.300a8f: (VE(ERL) « ANZF-LEBKRF, TN -CHIGREER,
FEIE B RS, BRI
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15

18

D1pLOMATIC EDITION (CHIN.)
[D2.1]

ZN5 T AWNIE B
B, gEREEp, DLREE . Tefr it
WHGEE, Sl T, s, B
REZ, [FREERAF IR S THRS &
B, dnse. JE. IESESE BOAZHOK), wEFF
IV, KRR NAFRE . 15O,
A, SRE. |

N

17 B R Kg. 19 B&%] & M

¥

16 (] %5‘ Kr (with the last stroke omitted because the name of the grandfather [i.e., Jing]
of the first emperor was tabooed in the Northern Song dynasty. This taboo persisted until
the end of 1162; see Adamek 2015: 164f.); but not attested in J.

FYZL T2122, 53.512b26—c2: FiIRE, /N KE&E#ELREEE, BRI, DGEH. #E
FRAfRRE, NEGEEG 2 T BEImE T, BAES, mEBBENLES: [
fetteE, R, fnsk. . RSS! JOERW), MERRIEE, KR AERE SR
HRO, GO, SEE. |

Gyonghting T1748, 37.170b24—29: HAIR:, /N KPR ELGEE B, EREW, UK.
R, ASHGEEK, B T, IEEC, BARET, REEEEnES:
[WRE e, R, sk, JE. ESEE R, sERRIEE, RELR AERE S
ane VO, ACHE, SEHRE. |

Tunnyun T1828, 42.431c21—-25 = Huaigan T1960, 47.48c24—28: + NP A VE LG A, E
AR, feEE. B Bl BRES, FRS: [Husthes, B, i
A MEL IESER A, MR, KELR ARSI R . R CR, A&
F, SErEE. |

Annyosho T2686, 84.191c19—24: W<Fr>, TS KB B RE SR, ERIEE, DA,
TR, ASEGEE, EE T, B, BRES, mREEIEFNLES:
(et e, B, sk, HE. ESE RZSHOH, dERFEE, KELR AMER
Ban. MO, ARCH, SERE. |

FZT] T2035, 49.300a9f.: 7 fefitiE, {EUESE: [ H), sERFIE, KELR
MNER S RO, Aok, SEhmE. |
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21

D1pLOMATIC EDITION (CHIN.)

[D2.2]

ENTRRIEER. e, KR,
IR, B ECIE. W, SRAEE R
A, BT E . ARy,
RBen A e e b bk, RIE=T KT
5, KA, RS, seph L,
AU AR B

21a J] @ Ksh. 21b ] & Ksh. 21c 8] & Kg. 23 B R Kg 1 H
JKrM; [H] FKgKshSY.

20a %ﬁ?/%éﬁ] TofpR Kg. 20b J(] K made overto ‘K Ksh.

FYZL T2122, 53.512b26—c2: wircagCh, —HRMEANMEERVEMR . Joefiy), KilgH &
WM, REE fEIE. I, IR, BEEMIFETT TR IR, SR
WA Je i FAEVE, R =T R TS, KA, I, wihtd, fF-Ea
(B o 55— N5 L B

Gyonghuing T1748, 37.170b2g9—c5: SERE T, —IRFEANMERTESE, B E Yy, Kl
e WERW HE . R, SRIREERAM, EeEEDT et B,
R A e M EAEYE, RME=T KT, JKBANE, e, teih L,
A-LEERAERE R IR,

Tunnyun T1828, 42.431c25—-432a2 = Huaigan T1960, 47.48c28—49a5: EREC, —PIH
ANMERTESE . HERN MM, EEWEETT e E. LR, Hheng e
M B EVE, JRET R TS, KA, et . s, A-BEE A
R

Annyosho T2686, 84.191c24f.: HiERE T, —RMENEARVER, SRS, K S,
ek, BEE EIE. ER///

FZT] T2035, 49.300a9-1: JSERR ST, JGEAE B, K, SRIEPABRANM, (ESHEIFE.
FA R R VR A, sttt ], AL EAE R — R B,
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D1pLOMATIC EDITION (CHIN.)

[E1]

k

ENF
= /\ERK, BREESWE, K&,
SEaA. M. ESE B K, 0B
FRUNEE G ORER. BRA . TR,
ARG, &vbER. R A .
AR A, B, NERTTE, SEAHNEDR,
g, NBEL, BI85 g

hu

U BARNE, AHRERE.

3 BEE| Ky WEEL JKgKshMQSY, BEEEZ F. 5a #] 0 Ksh.  5b "E]
em. after FKgMQSY; #% JKrKsh. 6 JE L] JE7Fib KgKsh. 7a %] %1%
Ksh. 7b ] ¥ Kg.  ua #] f§ Ksh.

9 BX] BI- Kr (with the last stroke omitted because the name of the father [i.e., Hongyin
5L %] of the first emperor was tabooed in the Northern Song dynasty; see Adamek 2015:
274); but not attested in J. 1 E] % made overto B Ksh.

FYZLT2122 53.512¢8-10: @/\—f/\%}ﬁﬂ—r’ PSRBT AR, WA,

JEE B U S I 1 e i
Gyonghung T1748, 37.17oc5f.. 2 NFE/NEFEN, BEEREERE:; K&, B
ar Hi gt

Tunnyun T1828, 42.432a2-3: 2 NEE/NERK, BE %%Tﬁ SR 5 Q?ﬁy Gkl
HH R

Huaigan T1960, 47.49a5-8: HAFE/\EER, BEEREERE. K&, @
Bithi), BARAMT LA, SEEREAETE L.

FZTJ t2035, 49.300A1: A&\ EX IR, B8 EREEWE; %, W8ns B
fH]
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D1pLOMATIC EDITION (CHIN.)
[E2]

s, R
W, B AR, B
Mo FUN CORBIEMBAL) Bi. TRENUIZE K
ERC, REER =L SlA
JE, fSRRER. B, EAT/NVERIK
BHEZ. How, BT UEREE

/) P R 3102 3555 -

oo A
ZKo Hy—

un JR] 0 Kg.

15 BEBIEAR] 147ER Ke 16 JUTDT9EARER] /L HPUEARIE Kg (prob. a
ligature for %], two characters both containing the radical H) 17 =Bk
BE] LT EIRE Ke

FHZ] T2068, 51.95b4f: (VEFEL) =: WEIWIRIER O, ABEE =gk, £
HASE, HRBIEE,
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18

21

D1pLOMATIC EDITION (CHIN.)

[F11]

-

=]
HE. K. B&E. B BV,
JAA R AR JE il LA, A R b g
ARG, BiEbhAE. 5F: DLLE. &, R,
BER BEE. BM. WAL 8. B, R, A, U8, BRUL
A, olblsRE, EOREAR M AR,
HRAEN, JIER/NMIEETE; 5L
7

£
AR ER, HE D, R

RK

18 I] FE B T FKgKshMQSY. 19a ﬁﬁﬂ] R Kg. 19b 2%1%?] PG A
i Kg.  21a #] #K FKgKsh.  21b J&]KeKrKsh; JE# J; JE T FMQSY. 22
RFIEPR] AW Kg. 23 /M 2> Ksh. 1 ] /b Ke
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D1pLOMATIC EDITION (CHIN.)
[F1.2]

PN AR I, 2R SR AN 2 K,
SRS, BN B,
DLEE L, RIS, BIFRIRZE, #5E5
k. BETHEEZR, BefaBAy, (E15VEZR.
T A4 O el S U S AR TS

R

qa DIEHE 0] OG0 Kg 4b H] ¥ FKgKshMQSY.  4c #%] #% KgKsh
5 EAR] #HER Ksh,

5 BEFRER] (BELAFHE OB H K RETHEE R Ksh (prob. a dittography noticed by

the copyist who left the rest of the line blank and resumed the text on a new line).
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D1pLOMATIC EDITION (CHIN.)

[F2.1]

finn B E & LR, B — DI,
R4 REm A JE i IEVA T, RERVES
HRE AR, S A

8 B X Kg

FHZ] T2068, 51.95b5-7: & w48 T M L. FE— Vit JAS-FEim a4 Je i iE vk A,
REAsvhef; HMEEMR, siFhvl fb)fE.
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12

15

D1pLOMATIC EDITION (CHIN.)
[F2.1.1]

BN AP L
W, FTAEIR. 2 MR R KR
s (WREWEEE S ()L ReRi
B, )R, a)EMTRE. (5)E e
—EEHLER L (6)Z)MR —EEHRAR . (7) RpnEE =
FEHLAS . (8)EEFE TN = EEHIAL . (9)iB TR
BN = FEHLAS . (10) EL 38 G = EEHA
() F B2 (2) R0 = EEAL . (1) P4

pu{ii%
i

9 ] {H KshM; {H Kg. 12 &M FHAK] &HIFH Keksh. 14 8] &

FMQSY; @ KgKsh.

13-16 =EEHi] =) Kg. 16 FH[E] 3+ Kg

FHZJ T2068, 51.95b7—0: S KTRZEMIERE, e B, oM b A TR

WO SAE, WAL FDAS. SORTIAEE,

231

oy

aH



18

21

D1pLOMATIC EDITION (CHIN.)

[F2.1.2+3]

()R () EREE. (16)3F 5 AL,
(7) BALAIAE . (8)RETMIAIAE . (19)HHHE LIAAE . (20) M

2

PAMM)

FI&E . (23) B MK, (24) BT H MK, (25)E M,
FIAE . (26)Z)A9FTAE . (27) 8 LA, (28) W0 2L R4K .
(29) 4L, (30)AT TS, (1) 2 AL, (32)8

L RAE

19 1&] % KgKsh. 20 M.] L Kg 22 "#%] & JKr, §% S;after FKgKshMQY.
23 #&%] 0 Ksh.

19 ?%d&] % made overto ¥ Ksh.
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23

D1pLOMATIC EDITION (CHIN.)

[F2.1.4+5]

(33) M LA EAR . (3¢9) A IGFHEL . (35)K]]

it
o]
H

&L (36)mm AL, (37) MBARAEAE . (38) ALk

KL (39)HIETAE . (g0) THHAAAL. (1) TLEILRAL,

(a2)WREEREL . (a3) VR LS. (ag) REKE. (as) N1V

TEEE. (46)FTMEAE L (47) B RAL. (a8)HBAL. (ag)RHLL,
so)mHEAL . WKL, HHIEM,

HEE R . 18 KAt 52 B

R, REZHM. — V)L b

ok
=
=
=

23 LEER] LIEHE Kg LHHE Ksh 2a %ﬁ] 1 KgKsh. 2b +] T
MQY. 3 ¥B¥] 54t KgKsh. 4 I&] 1% Kg 1% Ksh. 5 B] M Kg

4 HEE] H{— AVRKHEKFEL Kg (prob. a dittography noticed by the
copyist who left the rest of the line blank and wrote %X on a new line).
FHZJ T2068, 51.95bg—11: WIHEEE IR, A HMEM, HEZEH; KRR

Raiho T2290, 69.627¢6-8: (FAFAC) =: FERIRE, FHEMK, HMEZEHMN. BEF
KA RACHR . Bl BRI PEG, RZHMIH, — V)i 35 b ik
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D1pLOMATIC EDITION (CHIN.)

BAEME=R; . HZHEER. R
HRGek B[t I B . 2 AH AR 1]
R FH: RPTREEE. PRUREE. B
FPE A ERT REE | AR R EE . MR
BBy, AU EmAE. BEEMAE. )

UMAS . GE AR 220 B BE— 1. BTt i
BEG T, HHE. SR AHE. BBERE

F

iR

hnj

8-u PR EE] FR) Kg R Ksh. 15 B Ke

8 BH =] =5 Kg (il isprob.aligature for ).

FHZ]J T2068, 51.95b11: 2 ] = [ ... ]
Raiho T2290, 69.627¢8—9: 18 A 2 Bl = J6k[...| & TLFT 5 B weys o
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D1pLOMATIC EDITION (CHIN.)
[F2.3.1]

BAEARLER. WEEH. R
SR VR T —— B R, BGE RER
o R, BRE LR, BEE R, EE
Hin——HES A, TIEARER I A,
A B, A, A B, b,
A B, HHEAMEE, A B, AU
fan s BURVREIAN AL

17 BHE] 77T Ke

H
21 %] %5‘ Kr (with the last stroke omitted because of the aforementioned taboo); but not
attested in J. 20 H ﬁ] H ﬁ made over to ﬁ Ksh.

FHZ]J T2068, 51.95bu—15: A W& 5F IEVE - ——BUE e, BSpEa, sUERE,

BGEEREL, SR B ——RESIEA, JYEA AR, B EE, AU, A
BFF, A, HEPS, A SURTREAS R
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D1pLOMATIC EDITION (CHIN.)
[F2.3.2]

EIYiS &
W ——af . DU TE. WhaE. 1%,
REWT, TR BURAEE, DARERESR. ||
SN0, AT R AL o RS R
I BRI RIS, EENS
FRAREE —E s, DLERED, SR
%, AR, WERIAZE, PEEM BE
THEEZRE, FETERATT, (EfRER. B4H

TRVE MO AR A R R

22 T&] 1% KeKsh. 1 ME] A Kgksh. 2 ] 4 MQSY.  43%] # KgKsh.

43&'] % made overto #f Ksh.

FHZ] T2068, 51.95b15-22: BUAKGANMUILE ——=F: DIFEFEA ., iR, (744,
PEIR R 22 BAKEE, DLREAEAR . SRAl . AT BB o FH a2 S8R 1,
ORI A R IE Ry, BN B MERSE g, DURE L, EEERE, il
FER, WA, PEEEIR BETHER, BEEE), (ER1RR. 245 RIEF
HORE AR T R
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D1pLOMATIC EDITION (CHIN.)

[F3.1]

fan B AR B U, RO
mApfe bk, RERMEE; HREE

R, BlEfbAE. 5E. W%, DAESR,
KRae, sbgsxan, BH—H, A\
H, sthH, st st &
i, HOER, SiEe T At
FEiF L, B bR aiikE ;s B
RAN, BRIEESE . A, fERmiE
5, AMEWEE, R, TAtRR, B
ER & RS W i:9: TNy IR F

hu{ii%

7a ELJE] FESF FKeKshMQSY. 7b ] R Ke. 9 i) A KgKsh. n
] & Kg.  12a ] — KgKshMQSY.  12b "£§] ] Kr; after FJKgKshMQSY.
14 2] % Ksh. 15 2] & Kg

9 BL(F) ] 5L ditto Kg. 1 (/\)H] H madeoverto H Kg.
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18

21

D1pLOMATIC EDITION (CHIN.)

[F3.2]

Bt 7
o N AR B SR BURREIAK ;a2
G, pEMR. HwmRER I,
RUREII R EEE IR, BR NG R
=g, s, JEsk m
AR, WEREREE, PR BETRE
R, HEMEEE), EREE. RHBE=R
R S O S AR A R

16 5F] 5 Kg. 21 #] % KgKshMSY. 22 #] R‘E Kg

18 EEI] FH made over to Fi Ksh. 22a 18 ] ‘= made over to 5 Ksh. 22b 18
A IR Kg. 22¢ #4] % madeoverto 4y Ksh.
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D1pLOMATIC EDITION (CHIN.)
[Ga]

2SN ]
LONIE YTy 3 e
2, PAIE7), RRRASAET, &
LR AR, R SRR
SRR, OPTBIRIGIERIE. By, EE
HApsEC, RIS rhassngkil, Fied
AT B AT, ANTCERIKARIRER A
JeERE T, KRS, RTINS
HE. By, s KRB, BlcE,
ALY, LAREEAE. g, R gk,
K], H Rk

3 B] K MQsY. 5 #] Kg 6 fK]0Kg  o9a F] # Kg. = ob ]
1# KgKsh. gc T&] 1% KgKsh. 10 &) 0Kg.
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12

15

D1pLOMATIC EDITION (CHIN.)
[G2]

e GEERS), AT
JEEMA, MfFFAE R —VIEE.
KE. RE. B i35, TIERR,
A 2. WL SE. B L. RS, &
Aelr e, FREDKIE, GEFIRE, MMUEA
6, SRS, ALl FphikisaE
Fi BJOL, AWM.

10 78] ¥ Ksh. u ] il Ksh. 13 ZJ0E] 4% Kg. 14 B3E] sk
Kg. 15 Z]FKr; & KgKshMQSY.  16a ] A Ksh.  16b & A] A%
Ksh.

1415 fEH] O (aligature which I cannot read) Kg. 15 BRER] HAR Kg.
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18

D1pLOMATIC EDITION (CHIN.)

[0’'] End title

DRl 2 15 5 B 22 AR il R

18a KFTEEEEERE L) B ACKRTZERE FKgKshs.
18b VEMERE ] VAERL—4 KgKsh.

18 K R VE B R & 28 FTRRVAERC ] BACKITZE TEtiA ERL % Kg with
two lines of additional notes written by the same hand:

HEgrp N, “UhsEEE . GRER) &, it raamusnz.

‘[It is] assigned to “scriptures” in the catalog, [it] makes good sense to assign it to this
(category). The Fazhu jing (= T390?) was preached by the Buddha. This Elder (= Nandimitra)
emulated him (= the Buddha).’

TEWIR. TR, H (=59 [THZ )R] . B, Ot Rl (xR . L.

This is obviously a gloss on the pronunciation and semantics of the character # that
occurs in [E1:11].
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In his introduction to the Bhadramayakaravyakarana, a text which, just like
the Nandimitravadana, is extant in Khotanese, Tibetan and Chinese,
Constantin Régamey proposed the following method as part of his approach
to a Buddhist text whose Indian original is no longer preserved:

The reconstruction into Sanskrit is a rather useless amusement, and is seldom
successful not only with European, but also with Indian Sanskritists. On the contrary a
manner of translating which by analogy with the ‘critical edition’ may be called a
‘critical translation’, would come nearest to the original ... Just as in the ‘critical
apparatus’ all the variae lectiones, even the obvious mistakes, are noted, so all the variae
versiones, even sheer absurdities, should be noted (under the text) in a critical
translation of this kind. In that manner, not only all the data helping to reconstruct the
original become synthetized (even those which though they seem absurd at first sight,
may, after a thorough investigation, prove to be correct), but also this assemblage of
different versions may constitute a useful contribution to the study of the technique of
Buddhist translators."

The idea of “critical translation” proceeds out of the presumption of an Indian
original as the forebear of all the extant versions, and takes for granted that,
wherever the translations of the versions differ from one another, one of the
different meanings must be that of the original, while others are deemed
‘variants’ derived from the original in a linear manner. If the present study is
anything to go by, it has hopefully demonstrated that what Régamey
proposed 8o years ago is doomed to failure in the case of a living text similar
to the Nandimitravadana. As is pointed out above, things that we title as the
Nandimitravadana probably result from a process of communal composition
and/or compilation on the basis of some pre-existing textual modules and a
fill-in-the-blanks narrative template, which may have been transmitted orally
and could be expanded according to a certain model.* Régamey’s theory
postulates a creative author on the one hand, and various translators on the
other — the former is credited with the production of the single originating
text; as regards the latter, however, we can only speak of their translation
technique. This bipartite schema (i.e., author/translator) does not do justice
to a living text, whose textual history knows no clear-cut distinction between
the authorial and the translatorial activities.

The absence of a borderline demarcating the boundaries of authorship makes
possible an essentially open tradition, which is receptive to recasting and
imitation of (parts of) the text. This seems to have been the case in Khotan,
where, as is shown above, a forebear of the Khotanese Nandimitravadana
was recast and incorporated into the 22nd Canto of the Book of Zambasta

1. Régamey 1938: 10f.
2. See above pp. 24f.
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composed before the late 5th century.®> Some 300 years later, an imitation of
the frame narrative found its way into the Prophecy [of the Arhat] of the Li
Country, a presumably Khotanese text which was rendered into Tibetan and,
in turn, into Chinese.* Both examples attest to the increased potentiality of
the living text in serving as an incentive to literary innovations by members
of the faith community who were eager to swim with the tide. It is thus not
unlikely that the openness of the Nandimitravadana, coupled with its
religious affordances,® has given rise to the prevalence of the related ideas
and practices in different strands of Buddhism.

Readers may have noticed that so far I have left an issue unaddressed in this
thesis, to wit, the text’s school affiliation. I have done so intentionally since I
consider it basically a wrong question. I am well aware of the vast amount of
scholarship devoted to this topic, starting with Lévi and Chavannes, who, on
the basis of the section enumerating the canonical literature of Sravakayana
(i.e., [F2.2]), hypothesized that the text probably hailed from Dharmaguptaka
circles.’ This was in turn taken for granted by Przyluski and Frauwallner in
their discussions on the geographical diffusion of this Mainstream school.”
The Dharmaguptaka hypothesis presupposes an essentially non-Mahayana
origin of the text, which has undergone a process of Mahayanization later on.
A similar viewpoint is represented by Nattier, who goes so far as to suggest
that the list of Mahayana scriptures (i.e., [F2.1]) was a late addition.® This
scenario implies two agents contributing to the formation of the text as it
stands, viz., a primary author who was non-Mahayana, if not necessarily
Dharmaguptaka, in background, and a secondary redactor who was a
Mahayana follower. Its textual history can thus be divided into a
non-Mahayana phase and a post-Mahayanization one. Thinking along similar
lines, some other scholars seem to have been baffled by the fact that the
Arhats rather than the Bodhisattvas serve as protectors of the teachings.’

3. See above pp. 53-65.

4. See above pp. 51f.

5. See above pp. 27-31

6. See Lévi/Chavannes 1916: 32, 39—4o0.

7. See Przyluski 1926: 328f. and Frauwallner 1956: 20 and 22. Both of them prioritized the
Khotanese version which sets the frame narrative in Surastra, where they saw the presence
of the Dharmaguptaka school.

8. See Nattier 1988: 45f, n. 54. A radical extension of Nattier’s theory is asserted by Shin
2002: 51-57, whose claim seems to me very speculative.

9. See de Visser 1922—1923: 66—68 and Shih 2002: 48—49. The hypothesis of Lévi and
Chavannes was misunderstood by de Visser as an assertion of the text having been
authored by a Mahayanist who wanted to “attach the Arhats to his doctrine and to
connect the two schools by one kind of cult” (p. 67). Shih Jen-lang, in his turn, regards de
Visser’s old arguments in support of a “Hinayanistic origin” of the Nandimitravadana as a
rebuttal of Lévi’s and Chavannes’ theory, turning a blind eye to the remarks that de Visser
made immediately thereafter on the same page: “After having written this I read the
learned and interesting arguments, given by the Professors Lévi and Chavannes in favour
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No serious attempt has, to my knowledge, been made to come to grips with
these points of view, quite a few of which should have raised an eyebrow, but
two points seem to me most problematic and are thus discussed here. First,
the exaltation of the Arhats is held by some scholars to be incompatible with
the list of Mahayana scriptures, which is explained away either as a
secondary addition or as trace of syncretism. This is a pre-conception
influenced by the widespread East Asian idea of identifying the ‘way of the
Arhat’ (luéhan dao #7518 with Sravakayana.® But in the case of Indian
Buddhism, as is pointed out by Ruegg, “it cannot correctly be held that, in all
circumstances, the ideal of Arhatship is antithetically opposed to (and even
contradictory with) that of Bodhisattvahood or Buddhahood.™ Thus, if there
is any fundamental difference between Mahayana and Sravakayana, it is not
reflected in the recognition of the Arhat ideal; and I do not see any reason
that the cult of the Arhats promoted in this text cannot go hand in hand with
that of Mahayana scriptures. Second, the main proof of the Dharmaguptaka
hypothesis is the content and structure of the three Baskets (tripitaka) of
Sravakayana, which, as is described in the Chinese and the Tibetan versions,
dovetail with a record in the Dharmaguptaka-Vinaya.” This detail can at
best be interpreted as indicative of a strong likelihood that the target
audience addressed by the tradents of the two versions was under as strong
an influence of the Dharmaguptaka canon as that exerted by Mahayana
scriptures. However, this does not point to a Dharmaguptaka origin of the
Nandimitravadana, insofar as there is no evidence that this section, as it
stands, goes back to the earliest stage of the text’s history. We must be alert to
the risk of overgeneralization by assuming every commonality of the later
versions to be a bequest of a unitary Indian original. My reservations about
the Dharmaguptaka hypothesis are not based on unreasonable doubt, since
the Khotanese recasting in the Book of Zambasta, as is demonstrated above,
testifies, at this point, to some features peculiar to the canonical literature of
the Sarvastivada-Vaibhasika school.® These peculiarities by no means
suggest an alternative hypothesis of Sarvastivada origin, but, at the very least,
make us wary of the fact that a significantly different version of this section
was known in Khotan no later than the late 5th century.

of the Mahayanistic origin of the this cult. I must confess that I regretted to see the balance
turn to that side ... Yet Lévi’s and Chavannes’ arguments are so convincing, that we must
acknowledge the correctness of their theory.” (p. 66) Thus, Shih seems to have
misunderstood de Visser's misunderstanding.

10. This convention seems to have started with Lokaksema who used luéhan(dao) as a
functional equivalent of sravaka(yana); see Harrison 1987: 81f. For this term used as the
counterpart of hinayana or sravakayana in his translation of the Kasyapaparivarta (i.e.,
T350), see Vetter 2001: 63. No such term seems to be ever attested in Skt.

11. See Ruegg 2004: 8.

12. Lévi’s and Chavannes’ argument was based on the Chin. version alone, but this case of
the Tibetan version is not substantially different; see above, pp. 192f., fn. 103 and 104.

13. See above pp. 58—60.
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To be sure, school affiliation does help us understand some types of texts, for
instance, Vinaya texts, which are, as a rule, transmitted and used within the
confines of a certain monastic environment dominated by a specific school;
and, maybe to a lesser extent, doctrinal texts, which contain religious
viewpoints attributable to a specific school or, in generic terms, to Mahayana
or Sravakayana. But with regard to texts which are neither Vinaya-related nor
doctrinally oriented, it is pointless to distinguish between Mahayana and
Sravakayana, much less to associate their origin with a specific school of
Mainstream Buddhism. A case in point is the work known in Tocharian as
Maitreyasamitinataka and in Uighur as Maitrisimit, which, as Jens-Uwe
Hartmann plausibly argues, has no school affiliation at all, or, more
cautiously put, for which such a phenomenon as school affiliation is not yet
proven to have ever functioned as a distinguishing feature.” As further
examples for this type of texts, Hartmann refers to the so-called
Yogalehrbuch and the Maitreyavyakarana, which seem to evade every
attempt of categorization either by school affiliation or through a rigid
dichotomy between Mahayana and Sravakayana.® These texts, characterized
by their openness, represent, according to Hartmann, a type of ‘living
Buddhism’, in which not only does school affiliation play no role, but also the
line between Mahayana and Sravakayana starts to become blurred.”®

Hartmann'’s theses also apply to the Nandimitravadana, which is partially
overlapping with the legend of Maitreya and coalesced in the Book of
Zambasta with a unique version of the legend, which, according to
Kumamoto Hiroshi, “occupies a place that bridges the Sanskrit texts and the
hugely expanded Tocharian-Uighur versions,”” i.e., the Maitreyasamiti-
nataka and the Maitrisimit. We may better understand the non-sectarian
character of these texts by viewing them as living texts which have come into
being at the hands of multiple tradents rather than a single author. It is thus
highly unlikely to presume that all the tradents were affiliated with the same
school in terms of their monastic background, or that they targeted at a
homogeneous audience associated with the same school. If we do not
consider it fruitful to work with either of the two presumptions, the issue of
school affiliation need not be addressed in the study of living texts.

14. See Hartmann 2013: 37—50. The main thesis of his article is formulated as follows: “Das
Werk besitzt keine Schulzugehérigkeit, oder, etwas vorsichtiger formuliert, beim
derzeitigen Kenntnisstand lésst sich nicht nachweisen, dass so ein Phdnomen wie
Schulzugehorigkeit fiir ein Werk wie Maitreyasamitinataka und Maitrisimit als
angestrebtes Unterscheidungsmerkmal iiberhaupt eine Rolle spielt.” (p. 40).

15. See Hartmann 2013: 46—48.

16. See Hartmann ibid. 45: “Ich will daher noch eine weitere These wagen. Sie lautet, dass
bei einem Werk wie der Maitrisimit aus verschiedenen Quellen geschopft wird und dass
es einen Buddhismus représentiert, bei dem nicht nur Schulzugehorigkeiten keine Rolle
(mehr) spielen, sondern bei dem auch die Grenze zwischen Hinayana ... und Mahayana zu
verschwimmen beginnt.”

17. See Kumamoto 2009: g.
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I offer as my final remark a tentative answer to a question which might be of
interest for both textual critics and literary theorists: In what sense can we
speak of a ‘work’, when it comes to such a living text as the
Nandimitravadana? As opposed to a ‘document’ which is a concrete object
containing a record of human activity, a ‘work’, according to the textbook
definition, is a creation produced by an author which conveys his (or her)
intention to an audience and may never have existed in any concrete form.”
According to this definition, the text of a work differs from that of a
document, insofar as the former is the presentation of the original product of
the author and, unlike the latter, not found in any actual manuscript or book.
Thus, some scholars argue that the aim of textual criticism is to establish the
text of a work by examining the varying texts of its documents.”

In the case of the Nandimitravadana, we have access only to some
documentary texts which are not amenable to stemmatic analysis and cannot
be regarded as verbal instantiations of a work created by a single author, as
the above chapters demonstrate. It is thus unknown whether such an author
ever existed in history, and if so, his (or her) silhouette cannot be clearly
distinguished from that of every scribe or translator involved in the history of
this text. What is at issue here is probably a type of literary culture, in which
the author’s intention gave way to the interpretive experiments undertaken
by people engaged in a variety of interactions with the text. In this case, it is
pointless to speak of a ‘work’ in the authorial sense, namely, as the original
product of an individual, inasmuch as the presumption of an author does not
get us anywhere. Therefore, one possibility to answer the question is to argue
that, in the present case, there is no work, but only documents, the texts of
which have taken shape in various cultural contexts.

Be that as it may, it seems to me also possible to treat the Nandimitravadana
as a ‘work’ in the tradental sense; that is to say, we may be justified in viewing
the overall tradition as a collective product of various tradents, distinguished
from its every single freeze-frame, i.e., its every single documentary text,
which temporarily stills the constant flow of the tradition and thus represents
a simulacrum of the work. In doing so, we can come to terms with the
dynamics of the living text and better understand its historicity, which finds
expression precisely in the work’s entanglement in the heterogeneity of the
documents and the diversity of human experiences associated with them.
From this perspective, we may conceive the Nandimitravadana as something
of a work, a work which remains unfinished and is constantly enriched by the
experiences of people it engages with — in other words, a ‘work in progress’.

18. For the first definition of ‘work’ and ‘document’ as a pair of contrastive terms, see
Tanselle 1989: 1138 and 1990: 1-33. For the adaptation of these concepts to the text-critical
study of Rabbinic literature, see Milikowsky 1999: 138, n. 4; and of Buddhist literature, see
Silk 2015: 206, 209—210. For a monographic study of the concept of ‘work’ in its various
aspects, see Smiraglia 2001.

19. See, for instance, Tanselle 1989: 34—38 and Milikowsky 1999: 138.
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Appendix 1: The Sixteen Elders

Listed below is some basic information about the sixteen Elders, as is attested
in various sources surveyed in the present work, including the three versions
of the Nandimitravadana (i.e., Khot., Tib., and Chin.), the recasting in the
Book of Zambasta [Zambasta]," three late Khotanese documents from
Dunhuang (i.e., doc. A = Or. 8210/S. 2471, doc. § = IOL Khot 83+84, and doc. y
= IOL Khot S. 46),” and an alternate list of the Elders known above all from
late liturgical texts (i.e., Tib. altern.).?> This appendix has been compiled with
two main objectives in mind: First, to lay a solid foundation for the
reconstruction of the underlying Indic forms meant by the tradents; and
second, to bring out the discrepancies among the various testimonia, which
attest to the living text at different points of its long history. The basic
information of each Elder is comprised of four elements, which are presented
below as follows:

name [serial number in the list]
place of residence/number of accompanying Arhats

While Indic proper names are relatively transparent in the Khotanese texts
that are written in an Indian script, they are basically treated in two manners
in the Chinese and the Tibetan sources: In some case they are transliterated,
while in others an attempt has been made to render the meaning of (parts of)
Indic proper names into Chinese or Tibetan. As a rule, I render translated
(parts of) proper names into English and reconstruct the presumed Indic
antecedent. For transliterated (parts of) proper names in Chinese, I provide
the reconstructed pronunciation of each character in Middle Chinese,* and
reconstruct the presumed Indic antecedent if and only if it is at variance with
the form attested in the other sources. For transliterated proper names in
Tibetan, I provide only romanizations.

The order in which the Elders are arranged below is after the Chinese and the
Tibetan versions. The name(s) of each Elder serving as the heading of the
specific entry is/are the Sanskrit counterpart(s) of the form(s) attested in the
majority of the sources included in the present survey. In case some of the
Elders are otherwise known in textual sources of various Buddhist traditions,
references to entries in lexicographical works and to a select number of
previous studies are given in the footnotes attached to the respective
headings in order to facilitate future investigations.

1. See above pp. 53-65.
2. See above pp. 65—70.
3. See above pp. 129-135.

4. The reconstruction of Middle Chinese is after Baxter/Sagart 2014.
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Pindola Bharadvaja®
Khot. Pimdaula-Bharadvaji [1]

Gauyamnif1,000
Zambasta 22.93: Baradvaju
doc. a: Paindira-Bharddvaja [1]
doc. B: Pimdura-Bharadvagya [1]
doc. y: Pindura-Bharadvaja [1]
Tib. ba ra dwa dza bsod snyoms len ‘alms-taker’ < *Pinda-la [1]
ba lang spyod kyi gling ‘Cont. of Cattle Moving’ < *Go-yana-dvipa/1,000
Tib. altern. bha ra dwa dza bsod snyoms len [12]
shar gyi lus ‘phags gling ‘Cont. Sublime-Body of the East’ < Parva-videha-dvipa/1300
Chin. & JZ4EKIETER pjin-du-la bat-la-dwa-zyae [1]
THEEFEJEI ‘The western Cont. Godaniya (gju-da-nrij)’ /1,000
Cf. Pelliot chinois 3645 verso & 9 Jig % &k M <2 > pjin-duw-ljo pa-la-dwa[-dzyej]

Kanakavatsa

Khot. Kanakavatsi [2]
Kasmiri[5[00?]
Zambasta 22.94a: Kanakavatsu
doc. a: Kanakava<tsd> 2]
doc. B: Kanakavatsi [2]
doc. y: Kanakavatsd 2]

Tib. gser be’u ‘golden calf < Kanakavatsa [2]
byang phyogs kyi kha che’i yul ‘The country Kashmir of the North’/5,000
Tib. altern. gser be’u [7]
kha che’i yul ‘The country Kashmir’/500
Chin. MEEMAREE kae-nak-kae bjot-tsha [2]
6771278 ZE B ‘The country Kashmir (kae-syip-mjie-la) of the North’/500

Kanaka Bharadvaja

Khot. Kanaka-Bharadvaji
Pirvadvi
Zambasta 22.94b: Kanaka-Baradvaju
doc. a: Barddvaja [6]
doc. B: Kanaka-Bharadhvaji (3]
doc. y: Kanaka-Bharadvaja [5]

Tib. ba ra dwa dza (3]
shar gyi lus ‘phags kyi gling < Parva-videha-dvipa 6,000

5. Akanuma 1931: 504f. (s.v. Pindola-Bharadvaja), and Malalasekera 1960: vol. 2, 202 (s.v.
Pindola-Bharadvaja). See also Lévi/Chavannes 1916: 205—275, de Visser 1922-1923: 71-80,
Strong 1979: 50-88, and Ray 1994: 151-162.
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Tib. altern. bha ra dwa dza gser can ‘golden’ < Kanaka- [8]

nub kyi ba lang spyod gling ‘Cont. Cattle-Moving of the West’ < Apara-go-yana-
dvipa/700
Chin. MM FEERE kae-nak-kae bat-li-dwa-zyae [3]

W ‘The eastern Cont. Surpassing-Body’ < Pirva-videha-dvipa/600

Abhedya

Khot. Abhiji [4]
Uttaru
Zambasta 22.95a: Abjju
doc. B: <A>bhai{sa}jd [4]
doc. y: Abhiji [4]
Tib. mi phyed pa ‘indivisible’ < Abhedya [4]
‘dzam bu'i gling ‘Cont. Rose-Apple’ < Jambu-dvipa /7,000
Tib. altern. mi phyed pa [16]
gangs can ‘the snow land’ < Himavat (Himalaya)/1,000
Chin. #&#HFE su-bjin-da < *Subhinda® [4]
JLIRJE I The northern Cont. Kuru (kju-ljo) < Uttara-kuru-dvipa 700

Bakkula/Bakula/Vakkula’

Khot. Bakkuld [5]
Jambviya
Zambasta 22.93c: Bakulu
doc. B: Bakuld [5]
doc. y: Bakuld [3]

Tib. shing shun can ‘endowed with barks’ < *Valkala [5)]
byang gi sgra mi snyan gyi gling ‘Cont. Unpleasant-Sound of the North’ < Uttara-kuru-
dvipa /6,000
Tib. altern. ba ku la [9]
byang gi sgra mi snyan < Uttara-kuru/9oo
Chin. #&FE#E nak-kju-la < *Nakula® [5]
FAHEERYN ‘The southern Cont. Jambu (dzyem-buw)’ < *Daksina-jambu-dvipa/8oo

6. The curious Chin. transcription might have resulted from a scribal error or misreading
of *Subha'mda for *Abhed(y)a: the two aksaras a and su look similar in Gupta and Gilgit-
Bamiyan-Type Brahmi, while diacritic -e can easily be mixed up with -m.

7. Akanuma 1931: 73f. (s.v. Bakula, Bakkula, Vakkula), and Malalasekera 1960: vol. 2, 261f.
(s.v. Bakkula, Bakula, Vakkula Thera). See also Analayo 2007: 1—21, Legittimo 2009: 91-103,
and Analayo 2010: 1-28.

8. The word nakula ‘mongoose, ichneumon’ is well attested in Sanskrit literature as a
proper name. Therefore, this case of variation might have not been triggered by
phonological or paleographical factors, but by an overhasty reading of a tradent who
misinterpreted the trisyllabic name on the basis of the last two aksaras (i.e., -kula) alone.
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Bhadra®
Khot. Bhady [7]

Ttamravarnikadvipi
Zambasta 22.94a: Badru

doc. a: Badrraika [3]
doc. B: Bhadrrika [6]

Tib. bzang po ‘gracious’ < Bhadra [6]

zangs gling ‘Cont. Copper’ < *Tamra-dvipa/9,000
Tib. altern. bzang po [6]

chu bo ya mu na’i gling ‘Isle of Yamuna River’ < Yamuna-dvipa/1,200
Chin. Bk[FEEE bat-da-la[6]

W &M tom-mwot-la < *Tamra-dvipa/9oo

Kalika®

Khot. *Kadi [6]
Semkhaladvipi
Zambasta 22.94a: Kadu
doc. B: Kadika [7]
doc. y: Kandd [6]
Tib. nag po ‘black’ < *Kala [7]
sing ga la’i gling < Simhala-dvipa /10,000
Tib. altern. dus ldan ‘endowed with time’ < Kalika [4]
zangs gling < *Tamra-dvipa /1,100
Chin. WM kae-li-kae [7]
EMEZIM song-gae-dja < *Samghada-dvipa(?)

Vajraputra/Vajriputra”
Khot. Vajraputr [8]

Yamunavarnikadvipi
Zambasta 22.95a Vajjiputru
doc. B: Vajrraputrd [8]
doc. y: Vajrriputrd [7]
Tib. bad sa’i bu ‘son of calf < *Vatsaputra [8]
pa na sa’i gling < *Panasa-dvipa(?)/11,000
Tib. altern. rdo rje mo’i bu < *Vajriputra (5]

9. Multiple figures could be identified with this Elder, cf. Akanuma 1931: 87f. (s.v.
Bhaddiya'), and Malalasekera 1960: vol. 2, 348 (s.v. 2. Bhadda Thera & 3. Bhadda Thera),
358 (s.v. 1. Bhaddiya Thera & 2. Bhaddiya Thera).

10. This Elder might be the son of Anathapindika, cf. Akanuma 1931: 258 (s.v. Kala'), and
Malalasekera 1960: vol. 1, 571f. (s.v. 1. Kala).

11. Akanuma 1931: 728 (s.v. Vajjiputta), and Malalasekera 1960: vol. 2, 810f. (s.v. 1. Vajjiputta
Thera & 2. Vajjiputta Thera).
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sing gha la’i gling < Simhala-dvipa/1,000

Chin. k& 24 bjot-zyae-la-pjut-ta-la [8]
ik i) 22 pwat-lat-nrae < *Parana-dvipa(?) /1,100

Gopaka”
Khot. Gaupaki [9]

Ga(m)dhamayam gard
Zambasta 22.93d Ggaupaku
doc. y: Gaupakd [8]
Tib. ba lang skyong ‘cowherd’ < Go-paka [9]
ri bo spos kyi ngad ldang ‘Mt. Fragrance of Incense-Arising’ < *Gandha-madana/8,000
Tib. altern. sbed byed ‘shelterer’ < Gop-aka [15]
bi hu la ‘Mt. Bihula(?)’/1,400
Chin. R syu-pak-kae < *Sopaka™ [9]
WL ‘Mt. Fragrance-Intoxicating’ < *Gandha-madana/goo

Panthaka*

Khot. Pamthai [11]
Prabhamkaradvipi
Zambasta 22.94d: Pantho
doc. y: Pathaikd [9]

Tib. lam pa ‘traveler’ < Panthaka [10]
lha’i gnas sum cu rtsa gsum ‘the abode of the Devas of the Thirty-three’ <
Trayastrimsa-|deva)bhavana/13,000
Tib. altern. lam bstan ‘guide’ < Panthaka [13]
lha’i gnas sum cu rtsa gsum < Trayastrimsa-|[deva]lbhavana/9oo
Chin. -5t pan-thak-kae [10]
==K ‘the heaven of the Thirty-three’ < Trayastrimsa/1,300

Rahula®
Khot. Rahuli [10]

Ttrayastrimsva
Zambasta 22.94c¢: Rahulu
doc. a: Rahula [10]

doc. y: Rahuli [10]

12. Possibly Akanuma 1931: 214 (s.v. Gopa) or Malalasekera 1960: vol. 1, 817 (s.v. 1. Gopaka)?
13. The two aksaras go and so can easily be mixed up in Brahmi.

14. Akanuma 1931: 386 (s.v. Mahapanthaka), Malalasekera 1960: vol. 2, 530 (s.v.
Mahapanthaka Thera), and BHSD s.v. Mahapanthaka.

15. Akanuma 1931: 526-528 (s.v. Rahula'), and Malalasekera 1960: vol. 2, 737—740 (s.v. 1.
Rahula Thera). See also Mochizuki 2005: 41-62 on the Elder‘s legends in various traditions,
and Sadakata 2007: 33—38 specificially on the meaning of his name.
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Tib. sgra gcan 'dzin ‘holder of Rahu’ < Rahu-la [11]
priyang ku'i gling < Priyangu-dvipa/1,000

Tib. altern. sgra gcan “drin < Rahu-la [10]
priyang ku'i gling < Priyangu-dvipa/1,100

Chin. Mg 48 la-hu-la [1]
SER B BN pjit-liji-yang-gju < Priyangu-dvipa /1,100

Nagasena®

Khot. Nagasem [12]
Kailasd gari
Zambasta 22.94d: Nagasenu
doc. y: Nagasai(na) [11]
Tib. klu sde ‘serpent-army’ < Nagasena [12]
ri bo skya bo ‘Mt. White’ < Pandava/12,000
Tib. altern. klu’i sde ‘serpent’s army’ < Nagasena [14]
ri bo ngos yangs ‘Mt. Extensive-Side’ < Vipulaparsva /1,200
Chin. HMERAS na-gae-sej-na [12]
FEEW L pan-du-pa < *Pandupa < Pandava (For the assimilation p ... v > p ... p in
Pali, see von Hiniiber 2001: 158, §182)/1,200

Angaja/Angada”

Khot. Amgdild [13]
Grdhakuld gari
Zambasta 22.93c: Inganu
doc. y: Imgamnd [ ]
Tib. zur gyis shes ‘hint, sign’ < *Ingita [13]
ri bo ngos yangs ‘Mt. Extensive-Side’ < Vipulaparsva/13,000
Tib. altern. yan lag 'byung ‘born from limbs’ < Arngaja 1]
te se ‘Mt. Kailash’/1,300
Chin. [K4BFE Jin-gjot-da < *Igada [13]
&A1 ‘Mt. Extensive-Flank’ < Vipulaparsva /1,300

Vanavasin®®

16. Akanuma 1931: 436f. (s.v. Nagasena'), and Malalasekera 1960: vol. 2, 46 (s.v. 1. Nagasena
Thera). The name of the Elder does not seem to occur elsewhere than in the
Milindapaiiha, except for a single reference to him in the Abhidharmakosavyakhya by
Yasomitra (ed. Wogihara 1932—-1936: 708, line 9); see Rhys Davids 1891: 476—478.

17. The name of the Elder seems to have become a puzzle for all the tradents of the
Nandimitravadana and related sources, and not any two of them are agreed upon this
point. The only possible forms which seem to be otherwise attested as Elders’ names are
Angada or Angaja; cf. Akanuma 1931: 38 (s.v. Angada, Angaja = Anganika-Bharadvaja).

18. Possibly Malalasekera 1960: vol. 2, 830 (s.v. 2. Vanavasi Thera)?
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Khot. *Vanavasd [14]
Usayd gari
Zambasta 22.93c: Vanavaysu
doc. a: Vanavasa [ 5]
doc. B: Vanavasa [14]
doc. y: Va(na)vasd [14]
Tib. nags na gnas ‘dweller in forest’ < Vanavasin [14]
lus 'phags kyi ri ‘Mt. of Sublime-Body’ < Videhaka/14,000
Tib. altern. nags na gnas < Vanavasin 3]
lo ma bdun ba’i ri phug ‘Cave of the seven-leaved’ < Saptaparni-guha/1,400
Chin. &I LEHT bjot-na-ba-sje [14]
Al{F 11 ‘Mt. Inhabitable’ < Vaihara/1,400

Ajita”®
Khot. Asauki [15]
Ma(ha)pa(m)dari gari
Zambasta 22.93d: AsSauku
doc. B: Ajittd [15]
doc. y: Ajittd [13]
Tib. mi pham pa ‘invincible’ < Ajita [15]
bya rgod phung po’i ri ‘Mt. of Vulture-Peak’ < Grdhrakita/15,000
Tib. altern. ma pham pa < Ajita [2]
drang srong ri ‘Mt. Rsi’ /100
Chin. fTIKZ a-dzye-ta [15]
#2111 ‘Mt. Vulture-Peak’ < Grdhrakuta/1,500

Cudapanthaka®

Khot. Cudapamthai
Vaidehi gard/1,600
Zambasta 22.94d: Cadapantho
doc. a: Cadapattai [7]
doc. B: Cadapathai [16]
doc. y: Cadapathai [16]
Tib. gtsug gi lam pa ‘traveler of crest’ < Citda-panthaka [16]
ri bo gnya’ shing 'dzin ‘Mt. Yoke-Holder’ < Yugamdhara /16,000
Tib. altern. lam phran bstan ‘small guide’ < *Ksudra-panthaka [11]
bya rgod phung po’i ri < Grdhrakita/1,600
Chin. JE#5FFtil trju-dja-pan-thak-kae < Cida- [16]
Bl Mt. Axle-Holder’ < Yugamdhara/1,600

19. Akanuma 1931: 12f. (s.v. Ajita') and Malalasekera 1960: 36 (s.v. 5. Ajita-manava, 6. Ajita).

20. Akanuma 1931: 136f. (s.v. Culapanthaka, Cullapanthaka), Malalasekera 1960: 897—900
(s.v. Culapanthaka Thera), and BHSD s.v. Cada-panthaka.
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Appendix 2: The List of Mahayana Scriptures

I present below a synoptic table of the Tibetan and the Chinese versions of
the list of Mahayana scriptures attested in the Nandimitravadana (i.e.,
[F2.1]).” In the left column, titles attested in both versions are arranged in
the order in which they are found in the Tibetan version, while those only
attested in the Chinese version are listed beneath the respective titles which
they follow immediately in the Chinese context. All the titles are given below
in reconstructed Sanskrit forms, which are admittedly hypothetical.
Conjectural titles, which are not borne out by any textual evidence, are
marked with an asterisk (*), and readers interested in the underlying Tibetan
and Chinese forms are referred to the numbered items in my editions above.
In addition, I make reference to titles registered in three widely consulted
early Tibetan works (i.e., the Mahavyutpatti [Mvy],” the 'Phang thang ma
['Phang], and the Lhan kar ma [Lhan]), which can be identified with some
of the titles included in the present list.** Uncertain identifications are
marked with a tilde (~) so as to sound a note of caution. These references not
only provide data useful for the reconstruction of the Indic forms of the titles,
but also illustrate to what extent the Tibetan tradents were indebted to their
predecessors in the first diffusion period (snga dar).

The present list is unique in Buddhist literature, insofar as the way in which
the Mahayana scriptures are arranged does not seem to be attested elsewhere.
By and large, an organizational principle transpires that titles sharing the
same first or second component are grouped together:

4—6: -bhasottama 68—70: dasa-

8-14: -samadhi 71-74: -vytha

22-25: -garbha 75—77: -samcaya
26-51: -pariprccha 78—-79: -avatara
56—58: -nirdesa 80-82 & 84-88: ratna-

59—64: -pari/avarta

As is the case with the other sections of this living text, the list of Mahayana
scriptures is characterized above all by its fluidity. With regard to the number
of titles, the Tibetan version outnumbers its Chinese counterpart by nine to
five. However, it has to be kept in mind that a short list is not necessarily and
invariably older than a longer one, before more evidence comes to light.

21. For a pioneering study of the present list based on the Tibetan version, see Eimer 2007:
171-182. For useful, passing comments on the list, see Nattier 1988: 45f., n. 54.

22. After Ishihama/Fukuda 1989.
23. After Kawagoe 200s5.

24. After Herrmann-Phandt 2008.
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Title Tib. | Mvy | 'Phang | Lhan | Chin.
Prajfiaparamita 1 1
Saddharmapundarika 2 1339 43 79 2
Lalitavistara 3 1335 37 75
Suvarna-bhasottama 4 1343 231 87 3
*Guna-bhasottama 5
*Siinyata-bhasottama 6
ahagatagalya(in) AR A A
Siramgama-samadhi 1368 72 111 5
Mayopama-samadhi 8 128 153 6
Mahapratiharya-samadhi 9 ~105 | ~46 7
Sarvapunyasamuccaya-samadhi 10 86 122 9
Arya-Candrapradipa-samadhi =
Tathagatajiana[mudra]-samadhi | 12 1392 11 137 8
Tejovati-samadhi 13 10
*Katagara 11
*Bodhi-samadhi 14
Bodhi[sattva]samuccaya 15 12
Sarvabuddhaparigraha 16 13
*Pariprcchasamuccaya 14
Hastikaksya 17 1404 136 156
Mahamegha 18 47 85
Angulimaliya 19 1403 59 98
Lankavatara 20 1342 49 84
Mahaparinirvana 21 1375 42 8o

255



APPENDICES

Candragarbha 22 ~145
Saryagarbha 23 1365 41 81
Akasagarbha 24 | 1347 152
Ksitigarbha 25
Maitreya-pariprccha 26 27 65
Brahma-pariprccha 27 178 189 15
Subhiti-pariprccha 28 16
Ugra-pariprccha 29 1401 106 43 17
Parna-pariprccha 723 M 18
*Jali-pariprccha 30 ~139 | ~159
6[175, | 96[187,
Sagara-nagaraja-pariprccha 31 1369 52£87]5 92?[)7]7 19
Anavatapta-nagaraja-pariprccha 1394 82 120 20
Rsi-vyasa-pariprccha 32 1397 126 72
Sakra-pariprccha 33
*Ratnapani-pariprccha 34 22
Druma-kinnararaja-pariprccha 35 1356 73 110 21
*Akadasvara-pariprccha 24
*Akasasimhanada-pariprccha 25
*Mayajala-pariprccha 26
*Virakasa-pariprccha 36
*Prabhavati-darika-pariprccha 37
*Ratnavati-darika-pariprccha 38 | ~1371| ~80 | ~u6 | 27
Sumati-darika-pariprccha 184 54 28
*Suvarnottamaprabha|$ri]-darika
-pariprccha 39 N N
Udayana-vatsaraja-pariprccha 40 176 53
Mahes$vara-pariprccha 41
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Bimbisara-pariprccha 42 1384 204 224
*Purnabhadra-$resthi-pariprccha | 43
Susima-devaputra-pariprccha 44
Candana-devaputra-pariprccha 45
*Svalamkara-devaputra-
pariprccha 46
Subahu-pariprccha 47 1398 31 50 29
Simha-pariprccha 48 1399 212 61 30
Simhavikridita-pariprccha =
Puspakuta-dharani 49 359 364
Viradatta-pariprccha 50 1411 52 31
Ratnacuda-pariprccha 51 1362 91 70 23
Sarhghata-sitra 52 1391
Bodhisattva-nataka (sic!) 53 | ~1334| ~34 ~36
Sardalakarna-avadana 54
Karma-vibhanga 55 1377 249 280
Aksayamati-nirdesa 56 1348 55 93 33
ssmamaipariprees | 7 68
Vimalakirti-nirdesa 58 1344 65 103 34
Satya[ka]-parivarta =
Bodhisattva-gocaropaya-visaya- 59 70 109 36
vikurvana-nirdesa
- Aj:étaéatru-parivaljta = 6o 1357 -4 - a5
Ajatasatru-kaukrtya-vinodana
Narayana-parivarta 61 37
Sahasra-avarta 62 406 434
Jambudvipa-parivarta 63
*Samaja-(pari/a)varta 64
Buddhavatamsaka 65 1333 18 17 38
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Upayakausalya 66 1349 152 173
Padmapani 67 39
Dasa-buddhaka = Gunaratna-
samkusumita-pariprccha 68 58 40
Dasa-dharmaka 69 134 33
Dasa-bhumika 70 1354 20 20
Amitabha-vyuha 71 89 29 41
Sukhavati-vyuha 72 188 196 42
Saddharmaguna-vyuha (sic!) 73 ~63 | ~102
Ghana-vyuha 74 1346 78 121
Visuddha-kusuma-samcaya 75 43
Mahasannipata 44
*Loka-$uddha-samcaya 76
*Bodhisattva-Suddha-samcaya 77
Sarva-tirtha-avatara 78 45
Sarvatathagata-deva-avatara 79
Ratna-ketu 80 1353 46
Ratna-rasi 81 24 68 47
Ratna-karandaka 82 1412 81 119 48
*Citra-kata 83 49
Ratna-ulka 84 1380 21 115
Ratna-megha 85 1341 52 89
Ratna-vrksa 86
Ratna-cuda 8751
Ratna-akara 88 54 96
Usnisa-jalin 89 50
Ganda-vyuha 90 1345 24
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SUMMARY/SAMENVATTING

English Summary

This dissertation offers a comprehensive treatment of the textual sources of
the Nandimitravadana, a Buddhist narrative which is deemed an
authoritative source for the cult of the Elders or Arhats in Central and East
Asia. It is not only the first monographic study of this narrative and its textual
history, but also the first systematic disquisition on living texts from the
Buddhist tradition, a type of Buddhist texts that seem to lack a stable
text-form and a unitary authorship. Putting all the three (i.e., Khotanese,
Tibetan, Chinese) versions of the Nandimitravadana under philological and
historical scrutiny, the dissertation draws attention to the interplay between
the fluid text and the cultic practice, and sheds light on the complexity of the
tradition as well as the reception of the narrative in various cultural spheres.
With the Nandimitravadana as a case, the dissertation attempts to tackle
methodological issues raised by living texts of that nature and to uncover the
mechanism by which these texts have come into being. The conclusions
reached may have far-reaching implications for the study of other genres of
Buddhist literature, such as Mahayana siuitras, apocrypha, etc.
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SUMMARY/SAMENVATTING

Nederlandse Samenvatting

Dit proefschrift bevat een uitvoerige behandeling van de tekstuele bronnen
van het Nandimitravadana, een boeddhistisch verhaal dat beschouwd wordt
als de gezaghebbende oerbron voor de cultus van de Ouden of Arhats in
Centraal- en Oost-Azié. Het is niet alleen de eerste monografische studie over
dit verhaal en zijn tekstgeschiedenis, maar ook de eerste systematische
verhandeling over ‘levende teksten’ (living texts) uit de boeddhistische
traditie: teksten die geen stabiele vorm lijken te hebben en door meerdere
auteurs geschreven lijken te zijn. Door alle drie versies (namelijk: Khotanees,
Tibetaans en Chinees) aan filologisch en historisch onderzoek te
onderwerpen, vestigt dit proefschrift de aandacht op de wisselwerking tussen
de onvaste tekst en de cultische praktijk, en werpt het een verhelderend licht
op de complexiteit van de traditie evenals op de receptiegeschiedenis van het
verhaal in verschillende culturen. Het Nandimitravadana wordt als case-
study gebruikt in dit proefschrift, waarin getracht wordt om methodologische
vraagstukken te behandelen die door dergelijke levende teksten worden
gesteld, en om het mechanisme te ontrafelen waarmee deze teksten zijn
ontstaan. De conclusies kunnen verstrekkende gevolgen hebben voor de
bestudering van andere genres uit de boeddhistische literatuur, zoals
Mahayana-soetra’s, apocriefe geschriften enz.
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