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Preface

Since Buddha passed into nirvana,
more than two millennia has elapsed.
Heavy with past karma, I was borne
too late and could only lament the
loss, in the present world, of the bright
lamp that once illuminated the murky
path, and the ark of compassion that
ferried the sentient beings. Still, each
time I envisage a world where Buddha
was living and great masters abounded,
I could not help but pine for it and
moan for the blessing that eluded
me to hear Buddha’s teaching in the
flesh. Hence, though my ignorance
monstrous, I aspire to the example of
Buddha who, in a past life, sacrificed
his body in exchange for half a verse.
So, unremittingly, I am resolved to per-
severe. In whatever time allowed to me
outside meditation and observance of
precepts, I dedicate myself to learning.
I vanish into the ocean of scriptures,
striving  to approach the supreme
teaching. With my retarded faculty,
I pursue a teaching profound and
subtle—this is not unlike beseeching a
lotus in a blaze of fire, but I hope, by
the perfuming of the gradualist path,
I could somehow fathom a one-mil-
lionth ofit.
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I, unwieldly in mind, do not dare to
claim to be the bearer of the dharma
past and the guide for the generations
ensuing. And yet, the rise and fall of the
dharma is incumbent on me. So, how
could I seek only self-realization? It is
my hope rather to assist beings of all
kinds to be liberated from the cycle of
life and death. In all lands, and across all
times, the gate of the dharma closes and
opens contingent on the capacity of
the practitioner. Such rarity of chances
parallels the difficulty for the Great
Path to gain currency. Yet, by teaching,
by elevating the spirit of the world,
and by transmuting the propensity of
the epoch, we are benefiting the world.
Hence, with some cordial fellows, we
convened; under the name of Hualin,
we created the journal. Earnestly, we
collected and edited pattra scriptures;
devotedly, we polished their essence.
So that their clear insights could evoke
the truth, thus rendering the ignorance
in all Three Realms instantly apparent
and preventing the ancient way of
Buddha from receding to oblivion.
Such is not eloquent frill nor vain
erudition: it is for revealing the Round
Teaching. In this occasion of the reprint
of the journal, we created the ‘Hualin
Series on Buddhist Studies’. We hope it
could remove the stagnancy encumber-
ing the future generations and rectify
the bewitching doubts that forever con-
fuse men.
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Nowadays, the academics in the
East and the West are each bounded by
their own province. Each preaches their
own tenets, yielding doubts that are left
un-resolved. Thus, this book series sets
out to bridge the gap by encompassing
in itself a multitude of disciplines in the
East Asian Buddhist Studies—Buddhist
literature, history, philosophy, sociolo-
gy, anthropology, religious studies, arts,
et cetera, so as to measure how they
diverge and how they converge, and to
sever doubts and release blockage. It
points to the kernel of an issue, unaf-
fected by the confusing delimitation of
disciplines.

The Buddha adapted his sacred
utterance to the diverse composition
of his disciples, for the dharma is not
petty-minded but remains flexible in
response to the individual. For this
reason, we have both Tiantai and
Jingtu, both Madhyamaka and Yo-
gicara, both gradualist and suddenist
approach, and both exoteric and
esoteric Chan Buddhism. Because ten
million teachings coincide in the same
cause: to be liberated from samsira
to enter Nirvana. The gate of the
dharma, being so vast, dissolves any
egotistical preference and reveals it to
be the hindrance to the profound at-
tainment. Buddhism seeks the removal
of the Two Hindrances and honours
broad knowledge across Five Sciences.
One shall, therefore, be deeply versed
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in the Internal (Buddhist) Teachings,
all the while cognisant of the External
(non-Buddhist) learnings, for it is by
extensive knowledge that one could
be agile in benefiting all beings. This
book series opens broadly its vast gate,
welcoming all and shunning nothing.
It takes delight in drawing from all
disciplines of the East Asian Buddhist
Studies. For instance, the religious
history, Buddhist doctrines, Buddhist
institutions and Dunhuang Studies.
It aspires to be a bridge of commu-
nication for scholars from East Asia,
Europe, North America and all places,
and be a ferry that carries us to another
shore.

The Book Series is hosted by the
Research Center for Buddhist Texts
and Arts at the Peking University,
administered by the Frogbear project
at the University of British Columbia
(https://frogbear.org). It is generously
sponsored by His Honorable Yang
Zhao of Liangjing in Huiyang, and
helped by numerous others. Gracious
ones of the Glorious Sun Group are
those knowing and promoting the
dharma. Bearing in heart the desire to
benefit all, they extricate stagnant souls
from viscous quagmire, and salvage
confused beings from losing true
nature. I share their desire: may the
lamp of the dharma beam perennially
and the light of Buddhism shine ever-
more. May the sound of the Vulture
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Peak resound again and may the wind
blow from the Bamboo Grove circulate
ever more freely. May the savants who
come after us, upon reading this, feel
the affinity with us today.

My humble words lack clarity and
grace and contains no profundity
worth showing. And yet, fearing that
people in the world would not know
the circumstances that gave rise to this
Book Series, I wrote down this preface,
recounting its origination and develop-
ment.

Ru Zhan of the Longhua Monastery,
Kuaiji
December 2020, Beijing
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Distribution and Preservation of
the Shi Mobeyan Lun FEEETH
Texts in East Asia: Did They Read
the Same Text?”

JIYUN KIM SHIGF
Geum gang Um’vemz’ty

Abstract: The Shi Mobeyan lun FEFEEFATE [Explanation of the
Treatise on Mahayanal, is the commentary on the Dasheng gixin lun
KFE(Ew [Awakening of Mahdyana Faith). The foreword claims
the SML was written by Nagarjuna HER. However, doubts were
expressed regarding the authorship from 8th century in Japan, and the
description of Shittan zo B2 [Treasury of Siddham] raises the pos-
sibility that Silla monk Woulchung H & wrote the SML. Although
we cannot discern the publishing time and author, it is possible to
trace the SML’s distribution by examining extant texts in East Asia.

I compare the Dunhuang HU& manuscript and Fangshan
shijing BAKE [Fangshan Stone Sutra (China)], the Tripitaka
Koreana KBS (Korea), and manuscripts of Ishiyama-dera
AISF, Todai-ji BUKSF, and Otani University KA K%, and the
woodblock-printed book of Minobusan University H#ELLIK
% (Japan). I have identified seventy-three differences in the first
volume and ten differences in the eighth volume. In the former,
[5] and [M#] are distinguished thirty-three times from [fi]-
[R]-[K]-[&]. In the latter, I found eight differences between [#(]

and [F]-[#]. It verifies that one manuscript was transmitted from

This work was supported by the Ministry of Education of the Republic
of Korea and the National Research Foundation of Korea (NRF-2017S1A-
SBSA02026674).
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China to Japan, whereupon an independent line was established
in Japan. On the other hand, the text handed down from China to
Korea did not form a unique line but included some differences.

Keywords: Dunhuang B manuscript, Tripitaka Koreana @K
%8, Fangshan Stone Sutra J73 111448, Ishiyama-dera £71115F manuscript,
Todai-ji K SF manuscript, Otani University KA K% manuscript,
Minobusan University S ELIK% woodblock-printed book.

1. Introduction

he Shi Mobeyan lun FEEEF T [Explanation of the Treatise on

Mahayana; hereafter abbreviated as SAML] is one of many extant
commentaries on the Dasheng qixin lun KFEE(SH [Awakening of
Mahayana Faith], but it differs from the other commentaries such as
Wonhyo’s Tt (617-686) Gisil lon so #FwmER [A Commentary on
the Qixin lun] and Fazang’s i&f# (643-712) Dasheng Qixin lun yiji
KFHMEam 7R [Commentary on the Qixin lun] in various ways.
These include the level of detail in its explanation through ten vol-
umes, the original organization of thirty-three kinds of teachings, its
inclusion of quotations from over one hundred sutras and treatises,
its use distinctive concepts like ten sorts of alayavijiana FiIFLHRGR,
and the way it combines esoteric teachings with supernatural spells,
etc.

The foreword to the SML claims that it was written by Nagarjuna
AERY (2nd-3rd century) and translated by Vrddhimata &2 % in
401." However, doubts were expressed regarding the text’s author-
ship as early as 779, when the Japanese monk Kaimyo #H] brought
the SML from Tang J# China to Japan. Omino Mifune ¥iF=#}
(722-785) and Saicho ki (767-822) denied that Nagarjuna was

Y Shi Mobeyan lun, T no. 1668, S92b15: ‘HEMIETEHE’; 592a28: ‘Bl NF&iR
2 =0,



the author, while Kakai 22#§ (774-835) and Tokuitsu f#— believed
he was.?

It was recently revealed that the SAML was not written by Nagar-
juna and was not translated in the Sth century. One of the grounds
upon which this argument is made concerns the sutras quoted in
the SML. First, the SML cites the Larnkdvatara-siutra B{EL, spe-
cifically the Lenggie abaduoluo baojing BMPIELZ HEEAE translated
by Gunabhadra KHAFBFEEE in 443, as well as the Ru lenggie jing A
PENAE translated by Bodhiruci F42ifi3Z in 513.° It also quotes the
Shengman jing W84S [Skt. Srimala-sitra), which was translated
into Chinese in 436 by Gunabhadra.* These two sutras belong to the
latter period Mahayana-satra group created after Nagarjuna. Further-
more, the quoted sentences in the SAML are the same as the sentences
that were translated into Chinese. This proves that Nagarjuna could
not have written the SML, which returns us to the question of the
text’s true authorship.

The lack of accurate evidence regarding the author’s identity
makes it difficult to confirm who wrote the SML. However, Japa-
nese monk Annen Z#R (841-899?) recorded his teacher Ennin’s
[B{= (794-864) comments in the Shittan zo BEJ [Treasury of
Siddham): ‘My teacher said “I heard from Silla monk Jinchong 21
that the SAML was made by Silla monk Woulchung A&, who lives in
Mount Jungjo H'#LL1.””* This description raises the possibility that
Woulchung wrote the SML.¢

2

Refer to Mochizuki, ‘Shaku Makaen ron no singi’, 1-5; Kagawa, ‘Shaku
Makaen ron no sitekikenkyt, 32-44; Nakamura, ‘Shaku Makaen ron no seiritsu
mondaini tsuite’, 534-39; Shioiri ‘Shaku Makaen ron kaidai’, 1-19; Kim Jiyun,
‘Seogmahﬂyeonlonui juseogjeog yeongu’, 16-22, etc.

3 Shi Mobeyan lun, T no. 1668, 32: 626b18-c3; 627a22-24; 627c13-15;
630b28-29; 632¢3-8; 633a16-19; Shi Mobeyan lun, T no. 1668, 32: 604c15—
16; 604c28-605a3; 606a2-8; 606a25-27; 608b15-21; 611b18-20; 627a25-27;
627¢11-13;632c8-13.

¢ Shi Mobeyan lun, T no. 1668, 32: 608b25-26; 608c4—6; 625b1-3.

S Shittan zo, T no. 2702, 374c7-8, ‘NI _EHE K250 48 B G2 IR 3 2
R B A LA H AR A



In addition, the SML cites sutras that were translated after 401,
including the Mobe moye jing FEFERRAS translated by Tanjing £ 5t
between 479 and 502, and the Buzeng bujian jing AEARIEEL trans-
lated by Bodhiruci in 525.” The latter is the most recently translated
sutra quoted in the SAML, and its inclusion indicates the SML was
written after 525. If this is true, when was the SML published? Table
1 (below) outlines the results of my research regarding the text’s pub-
lication date.

TABLE1 Study Regarding the SAML Production Period

Researcher Production period
Mochizuki 720 (KaiyuanBi st 8)-779 (Dali KJ&14)
Shinko®

Tanigawa Taikys®  Before 700-704 when Siksinanda B X #FE translated Dasheng ru
Lenggie jing KT ARG MES

Morita Ryasen’® 712 (Fazang’s late years) — 774 (Amoghavajra’s /<% death)

Kagawa Eirya" 712 (Fazang’s late years) — 780 (Zongmi’s 5% % birth)

Nasu Seirya'? Between the middle and the end of the Tang dynasty when
Subhakarasimha #%#42, Vajrabodhi &I and Amoghavajra R%2
worked in China

Shioiri Rydcha' 712 (Fazang’s late years) — 779 (the introduction of the SML to
Ishii Kosei'* Japan)
Sato Atsushi®®

¢ Woulchung is also mentioned as the author in Eicho /K, Toiki dento

mokurokn FIRENEF%, T no. 2183, 1158¢15; Annen, Shingonshi kydjigi B &5
U038, Tno. 2396, 375b2-4.

7 Shi Mobeyan lun, T no. 1668, 594b20-24; Shi Mobeyan lun, T no. 1668,
608c14-17; 608¢c23-26; 609a1—4.

8

Mochizuki, ‘Shaku Makaen ron no singi’; ‘Shaku Makaen ron gizd ko’
? Tanigawa, ‘Nyzx ryoga kyo kenkya noto’.
10

Morita, Shaku Makaen ron no kenkyi.

" Kagawa, ‘Shaku Makaen ron no shi teki kenkyt’.
2 Nasu, Shaku Makaen ron kogi.

13 Shioiri, ‘Shaku Makaen ron kaidai’.



Kim Jiyun' From Fazang’s latter years to the time when Mahavairocana-sitra
KHE (724) and Vajrasekbara-sitra %M TEAS were translated in
the Tang

Thus, presumably, the SML was published around the eighth
century, but how was it distributed between the time of its initial
publication and the present day? Is the current version of the text
the same as the original? To this point, these questions have not been
satisfactorily answered. The key to answering them lies in the extant
SML texts. However, scholars have rarely undertaken thorough
examinations of these texts. Only the Japanese scholar Nasu Seirya /I
JHIBFE gave them any close attention, and only in service of putting
the woodblock-printed book of the SML housed in the Narita %
H Library into print.”” Therefore, I would like to shed light on the
various other SML texts.

In the second section, I consider the processes by which the SAL
was distributed by examining the extant texts, the commentaries on
the SML, and the texts that reference the SML in China, Korea,
and Japan. In the third section, I compare the SML texts: the Dun-
huang BU& manuscript and Fangshan shijing JFULIAK [Fangshan
Stone canon] from China, the Tripitaka Koreana fERIEES from
Korea, and the manuscripts of Ishiyama-dera ALlI5F, Todai-ji HAK
<f Library, and Otani University Library KA KZXEHEH, and the
woodblock-printed book of Minobusan University Library S%ELL|
KFXIFERE from Japan. I include tables comparing these texts and
analyze the similarities and differences. The scope of these compar-
isons is limited to the foreword to the SML (T no. 1668, 591c27-
592b9), the first (7' no. 1668, 592b15-c26) and the last (7" no. 1668,
601b7-602a14) pages of the first volume, and part of the eighth

Y Ishii, ‘Shaku Makaen ron no seiritsu jijyo’; idem, Shaku Makaen ron
niokeru kaka kyoten’.

5 Sato, ‘Silla Kegon to Shaku Makaen ron’.

' Kim Jiyun, ‘Seogmahayeonlonui juseogjeog yeongu’.

7 Nasu, Shaku Makaen ron kogi.



volume (7" no. 1668, 656b22-657a19)."® In the last chapter, I infer
the transfer route of the SAML texts by examining their relation with
one another.

2. The Distribution of the Shi Mobeyan Lun in East Asia
2.1 The Transmission of the SML in China

Zongmi’s 7R% (780-841) Yuanjue jing liieshu chao |EIRESNRERED
[Abridged Subcommentary to the Sutra of Perfect Enlightenment]
was the first Chinese text to mention the SML. In this book, he said
that it is named ‘SML’ and was written by Nagarjuna for the purpose
of interpreting a treatise (the Dasheng gixin lun)."” Yanshou’s i
2 (904-975) Zongjing lu 5%%5i%% [Record of the Axiom Mirror]
quoted the SML over ten times, using the phrase ‘the SAML said that
.. 0% Zhiyi's W (960-1028) Jinguangming jing xuanyi shiyiji &
TR XFAEEG [A Record of Gleanings from the Profound
Meanings of the Golden Light Sutra] referred to the SML, as did
commentaries on the Dasheng gixin lun including Zixuan’s F¥5
(965-1038) Qixin lun shu bixiao ji FAETHHFHFC [An Abbridged
subcommentary on the commentary on the Qixin lun] and Zhixu’s
B (1599-1655) Dasheng Qixin lun liewang shu KIEHEAE 54
Hi [Net-breaking subcommentary on the commentary on the Qzxin
lun].*

8 The comparison of SML texts is limited to the foreword, the beginning
and end of the first volume that could be identified in the Ishiyama-dera manu-
script, and the eighth volume that is part of the Dunhuang manuscript.

Y Yuanjue jing liieshu chao, X no. 248, 925c¢19: Bi— 58— HRBE S fifRE, 44 2T
wim PEHE AR

2 Zongjing lu, T no. 2016, 422¢11; 471a4; 491a25; 571a27; 658al18, etc.: ‘T
BE TR A

2 Jingnangming jing xuanyi shiyiji, T no. 1784, 21a13-14: “WOREBEFINTH 2,
FRC FAEME; Qixin lun shu bixiao ji, T no. 1848, 314b28-29: ‘BEHRSE &



Subsequently, monk-scholars like Shengfa #7% and Fawu %1%
produced several commentaries on the SML.* Above all, many com-
mentaries were written during the Liao Dynasty because the emperor
took an interest in the SML and supported related scholarship.”

These commentaries confirm that the SAML was read and studied
consistently during the Tang and Ming BH dynasties. This fact is also
supported by extant texts. Parts of Dunhuang and Turpan editions
remain. In addition, the SML was included in the Fangshan Stone
Sutra created during the Liao dynasty and in the Zbaocheng Jin Tripita-
ka Y8 [Jin canon of Zhaocheng] composed during the Jin <&
dynasty.

The Dunhuang edition is in the Dunbhuang Manuscripts in Rus-
sian Collections 11 as [1x03855(3-1)-J1x03855(3-2)-/1x03855(3-3).*
These are parts of the 8th volume: [[x03855(3-1) is 656¢19-29(®®)
and 656c10-19(®@), 1x03855(3-2) is 657a12-19(®) and 656b22~
c10(®), and Ix03855(3-3) is 656a29-657a10(@).”> The Dunhuang

HERES AT R, A 7N B HTE R, Dasheng Qixin lun liewang shu, T no. 1850,
439c14: ‘YRR BEITiTam, 518 7GR,

2 Shengfa 8%, Shi Mobeyan lunji FEEEFIiTaAC; Famin {58, Shi Mobeyan
lunshu FEPEFRTMER (Tang J&); Fawu &G, Shi Mobeyan lunzan xuanshu T
JEE ST B X6 Zhifu 548, Shi Mobeyan lun ton xuan chao FEBEFINTHE 2
#b; Shouzhen ¥, Shi Mobeyan lun tongzan shu FEVFETIATG A EHT; Xianyan
fiet i, Mobeyan lun xianzheng shu FEFIRTHBIELR (Liao &); Puguan H#, Shi
Mobeyan lun ji FEFEFNTGC and Shi Mobeyan lun ke FEPEFIATHFL (Song
K). Further consideration is needed on whether FaminiE#{ (579-645) is the
author of the BEEEFTEHFR, or if another Famin 748X existed. If the former is
the writer, the publishing time frame would be from the late 6th century to the
early seventh century, and the text would have preceded the commentaries of
Wonhyo and Fazang. Michael Radich also noted this problem in http://www.
buddhism-dict.net. This is a problem I would like to consider later.

»  Fujiwara, Kittan Bukkyoshi no kenkyi, 65,73.

* St. Prergsurg Institute, Dunbuang Manuscripts in Russian Collections 11,
67-68.

» The order was reversed in Dunhuang Manuscripts in Russian Collections

11, so I have marked the order as @@®). International College for Postgraduate



manuscript was composed using the format of 18 letters per line.
Another Dunhuang manuscript can be found in the Dunbuang
mogaoku beigu shikn FEF SR ILE AT, vol. 2 as B125: 287 (T
no. 1668, 668b16-17). This fragment includes only two lines of
roughly 5 characters. A comparison with the Taisho shinshi daizo kyo
KIEHHERIEAS, however, suggests there were 21 letters per line. This
edition may diverge from the edition mentioned above because the
shape of characters such as /7 |’ are dissimilar.

The Turpan manuscript was printed in the Selected frag-
ments of Chinese Buddbist texts from Xinjiang region in Lushun
Museum  Liishun ~ bowuguan cang Xinjiang chutu Hanwen
Fojing  xuancui  FRNATEYIREBOHT 98 H L3O BEACIEEHE  [Selected
Fragments of Chinese Buddhist Texts from Xingjian region
in Lushun Museum] as LM20 1487 19 04 (7 no. 1668,
609c24-610a1), LM20_1487 23_07 (T no. 1668, 609c29-610a3),
LM20_1486_31_02 (7" no. 1668, 610a5-7) using phototypogra-
phy.*® These parts correspond to the second volume, and it is specu-
lated that every line contains 17 characters.

The Fangshan shijing edition of the SML (vol. 28, n0.1073) was
engraved by the monk Tongli Z#| between 1092 and 1093.”” The
source text is the Qidan Tripitaka #F} RS, and the whole volume

Buddhist Studies Library (Kokusai Bukkyo daigakuin daigaku fuzoku toshokan
ERMAZCAR AR EE R FERE) published Taishozo Tonko shutsudo Butten
taishd mokurokn KIEM - BUEL HAABUIIE SR [A Concordance to the Taisho
Tripitaka and Dunhuang Buddhist Manuscript], 3rd edition. This book says that
TTx03855(3-2) is 656b22-c10 and [[x03855(3-1) is 656c19-657a19 (p.233).
However, I confirmed that it is a mistake, so it would be fixed.

% Peng, Dunhuang mogaoku beiqu shiku, B125: 28.

¥ 1In the Taishozo Tonko shutsudo Butten taisho mokuroku (233), it is ‘JEX3’,
125: 28, but this should be corrected to ‘JE[X2.

I thank Prof. Dingyuan 7€ for his help with the Dunbuang Mogaoku beiqu
shikn BUEE & IEE £ 5 document and for telling me of the modifications of it.

#  Lushun bowuguan and Ryakoku Daigaku, eds., Lishun bowuguan cang
Xinjiang chutu Hanwen Fojing xuancui, 196.

» Kim Younmi, ‘Goryeowa youi bulhyohyolyu’, 111.
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is well preserved. There are 29 lines per block, and every line has 17
characters. The Zhaocheng Jin Tripitaka was drafted between 1149
and 1178, and it’s source texts were the Kazbaoban dazang jing FE
R #AL of the Northern Song JE°K and the Qidan Tripitaka.

2.2 The Arrival of the SML in Korea

In spite of the record that the Silla monk Woulchung wrote the
SML, no trace of the SML appears in Korea before the Goryeo
Ji& dynasty. The monk Uicheon #&K (1055-1101) shed light on the
SML in his writing Sinpyeon jejong gyojang chongnok Hrdmet =20
#8%% [Newly Compiled Comprehensive Record of the Canonical
Works of the Various Schools], stating, ‘SAML in ten fascicles was
narrated by Nagarjuna (BB fiTim +&, AERAZL).* This book was a
newly compiled, comprehensive record of the canonical works of the
various schools that Uicheon gathered through exchanges with Song,
Liao, and Japan. In particular, Uicheon put the SML first among the
commentaries on the Dasheng qixin lun, and separately organized
the SML with its commentaries, such as those by the Fawu %1%,
Zhifu E4&, and Shouzhen 57553

The First Edition of the Tripitaka Koreana (Chojo daejang gyeong #)
MERTEAS) did not include the SAMLL. However, that edition was destroyed
during the Mongol invasion, and the new Tripitaka, the Tripitaka
Koreana (Goryeo dacejang gyeong i RIEES), carved between 1236
(Gojong m5%23) and 1251 (Gojong fm5#38), included the SAL.
There are Tripitaka Koreana of the SML: the Haeinsa Temple i
ENSF collection and the Woljeongsa Temple H##5F collection. They
were sculpted in 1246, and now exist as a whole, single volume (K
no. 1397). Each woodblock measures 24 cm in height and 70 cm in
length, and contains 23 lines with 14 characters per line.”* For com-
parison, I use the Woljeongsa Temple edition reprinted in 1865.%

30 Sinpyeon jejong gyojang chongnok, T no. 2184, 1174c29.
3t Choi, ‘Sinpyeon jejong gyojang chongnok ui’, 121.
32 “The Research Institute of Tripitaka Koreana’, accessed July 29, http://kb.

sutra.re.kr/ritk/intro/introSutra0s.do.
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2.3 The Circulation in Japan

The Japanese monk Kaimyo #HH took the SML from Tang China
when he returned to Japan. Actually, following this record, the
earliest record was found in Japan. After the SML’s introduction,
Kiukai 22 (774-835), who founded the Shingon School E &% and
believed Nagarjuna wrote the SML, emphasized its importance and
placed it on the list of books Shingon monks should study (Shingon-
shit shogaku ritsuron mokurokn B35 73 P E A H #%). Due to Kukai’s
efforts, the SML spread all over the country, and many monks
penned commentaries on the SAML.* An examination of the authors
of these commentaries—typically Shingon monks—reveals that the
SML was read and studied consistently in the Shingon School.

The many existing SML texts in Japan reveal a similar tendency.
According to my survey, the oldest is the Ishiyama-dera £11115F (Shin-
gon temple) manuscript. It is estimated to have been created during
7th-8th century of Tang dynasty. Only five fascicles (from Fascicle
1 to Fascicle 5) remain; it measures 24.1 cm in height, 56.8 cm in

3 All Rights are reserved to The Research Institute of Tripitaka Koreana. Do
not quote or use the document without their permission. I thank The Research
Institute of Tripitaka Koreana for providing this manuscript and for the permis-
sion to use it.

3 Kukai %21, Shaku Makaen ron shiji FEFEFI TGS, Saisen P4 (1025-
1115), Shaku Makaen ron ketsugi hanan eshaku shogi T PBEIHTam D GE Ik &
R3S, Kakuban B8 (1095-1143), Shaku Makaen ron shiji FEFEFfTamtE
H%; Dohan 2% (1178-1252), Shaku Makaen ron unghkyosho TEBEGITmEZL
#; Raiyu $8IN(1226-1304), Shaku Makaen ron kaige sho FEEEFINTHRBAMEED;
Sinken fF% (1259-1323), Shaku Makacn ron shiki FEEEFINTEMAAR; Raiho
FHEL (1279-1330), Shaku Makaen ron kanchu FEEEFIRTHRENTE; Goho RE
(1306-1362), Shaku Makaen ron shisho FEFEFAINTEL 757 RAFD; Shoken HE
& (1307-1392), Shaku Makaen ron hyakujo daisanjn FEFEEITm G % =5,
Chokaku &5t (1340-1416), Shaku Makaen ron junisho shiki TR T+ 8>
At Yakai B (1345-1416), Shaku Makaen ron ketaku shii TEEEFfT w15
£ Inya ENRY (1435-1519), Shaku Makaen ron myomokn sisho T fiTam 44 H
8D, Unsho il (1614-1693), Shaku Makaen ron keimo FEFEE TS .
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length, and each line contains around 32 characters.”® Another manu-
script, housed at the Todai-ji B KSF Library, was made as a copy in
1208 (Jogen 7T 2).* They have a complete set of the SML; it mea-
sures 23.9 cm in height, 30.8 cm in length, and each page contains 7
lines of about 21 letters.

The Otani University Library K8 KM EHE has another manu-
script, but it now only consists of the first and ninth fascicles.?”
Determining when it was written is difficult because it lacks an
epilogue. Each page contains 7 lines, with around 18 characters per
line. Minobusan University Library SR ZXZEHEH has old books
printed from woodblocks, which include all volumes.” The text
measure 25 cm in height and 16.6 cm in length. Each paged contains
6 lines, with 17 characters per line. The epilogue states that the monk
Kaiken TRE of Mount Koya (&%l 7ILE) produced the
text in 1256 (Kencho &4k 8).>” However, the text might have been
printed later from same block that was created in 1256 or carved later
based on the 1256 edition.

In addition to these texts, woodblock-printed books of Mount
Koya abound; these include those held in the Tokyo University

35 Ishiyamadera, Ishiyama dera kokyo shiiei, 162.

3¢ All Rights are reserved to the Todai-ji KT Library. Do not quote or use
the document without their permission. I thank the Todai-ji Library for providing
the manuscript and the permission to use it. Regarding the manuscript at Todai-ji,
the words ‘Z&JC 4, JIRIR=HTFHJA. . " are written on the last page of the
first fascicle.

37 All rights are reserved to the Otani University Museum K& KATHY)HE.
Do not quote or use the document without their permission. I thank the Otani
University Library for providing the manuscript and the permission to use it.

38 All rights are reserved to the Minobusan University Library H#ELLIKZEX]
#fH. Do not quote or use the document without their permission. I thank the
Minobusan University Library for providing the manuscript and the permission
to use it.

® Imprint: ‘FHPYE 2 BEHE, BL=8 2 4%, tLERIL AR, 2 #ETHEIN 2 &,
EREREREGZY. HER T XFE, a8k, N2 BR8N, HBk
REEZFE, BB CIAR, A E S, TIREER \E_H B



13

Library S EKFM)ERIERE, Toyo Bunko HI¥JHE, Zentst-ji &%
<f, and the National Diet Library Digital Collections E ZE & M&EH
fiH.“ The prevalence of these texts indicates that Mount Kdya—the
head temple of the Shingon School—served as the center for the dis-
tribution of the SML texts.

3. Comparison of the SML Texts
3.1 Comparing the Foreword and the First Volume of the SAML

The manuscripts of Dunhuang and Ishiyama-dera are the oldest in
China and Japan respectively, but determining the order between
them is difficult because neither includes an imprint (kanji FII5L).
However, because the extant parts of the Ishiyama-dera text differ
from those from Dunhuang, I compared them separately.

First, I compared the Ishiyama-dera manuscript with the
Fangshan Stone Sutra text, the Todai-ji manuscript, the Tripitaka
Koreana text, the Otani University manuscript, and the Minobusan
University woodblock-printed book. Accessing the Ishiyama-dera
manuscript is difficult because it is a national treasure. I was only able
to see three pages of the foreword, the end of the first volume, the
beginning of the fifth volume in the Ishiyama dera kokyo shiei 411
Sl AR E [Collection of old (Buddhist) scriptures in the Ishiyama
Temple]*, and one page with the foreword and the beginning of the
first volume in the Nippon no kokuho HZAR DE 5 [National Treasures
of Japan].* Therefore, I have limited the scope of the comparison to
the foreword and the beginning and end of the first volume. I placed
the results in three tables based on the scope of the comparisons, but
have analyzed them together because they were included in the first
volume.

“ All rights are reserved to the National Diet Library, Japan.
' Ishiyamadera, Ishiyama dera kokyo shiiei, 23.
4 Asahi Shimbun Company, Nippon no kokuho.
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Legend

* Although I separated the tables according to the range of com-
parision, I gave them successive numbers to avoid confusion.
The names of texts are displayed in horizontal rows following
the group of pedigree.

An added character is indicated by ‘+’, and missing characters
are marked with -

I put all possible cases into the ‘Result’ if there were no inter-
pretative problems.

I use the following abbreviations of each edition: the Tizpitaka
Koreana text [J#],* the Fangshan shijing text [J5], the Ishiyama-
dera manuscript [f1], the Todai-ji manuscript [3], the Otani
University manuscript [ K], the Minobusan University wood-
block-printed book [£].

The numbers in the tables are marked in ‘[ ]’, such as [1].

TABLE 2 Foreword {K n0.1397, 989c02}{ 7 no. 1668, 591¢27-592b9}

No. [E(K)] [&] [fa] 3] [X] [&] T no. Result
1668

1 X KAt el = il e PN EVEN

2 R IS T ¥ T ¥ S T

3 A é E=ay 4 4 ==Y 4 ==Y
= H =] H = H =

4 1 Tt Tt LERE! LER faft it LERER 3G
pisbis) 1aAH i 1aAH THAE ERE picbisl TR AR

SO fﬁ # # a% # i i
6 ff i fi fr f fr fi fr
7 & & & B & B & B
8 W) M) B B B B B B/EE

# In the Taisho footnote, the Goya edition is marked [iF], so I wrote the

Tripitaka Koreana text as [RE] to avoid confusion.



No. [E(K)] [®] ] [#] [X] [] Tno. Result
1668
9 BHR) B+ E- gHR) #+(R) s+(R) =+(R) =B/ER
10 % % % -2 % g % g
11 G i A AR T A B4 A B4
12 1t ft & 1t ft 1t ft &
13 X ) X z z >3 Bz
15 & & & & i & i &
16 ¥ i% w g w w w w
17 +(%k) +(%k) SE B ( SB4( B ( Rig £E
5- - #) ) #)
18 i ik i i i i i 7 R
19 i =- BH(R) B+ B+(R) E+(R) E/ER
20 Al E Al E Al i Al
21 4 L i L L 24 L
22 R J& J5 d [ 7 15 J5 /R
23 W L i ifi i i L i
24 it S - ¥ T F F ®/F
25 0 # *IJ il il il n il
26 AI+(H)  AIH(EH)  Al- J- CIE Al Al+(FE)  Al/AlEE
27 R+(F) R+(F) K- K+(F) i;( R+(F)  R+(F) R/RF
28 kA A LH EtH LH LtH L EH
29 fH+(fR) M- H(fe)  E(fs)  E(R)  E(R) Em) e
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No. [BE(K)] [F] [fa] [#] [X] [&] T no. Result

1668
30 FE+(Z) #E- ES - - - Fr(z) =
31 % % % % AF % % %
32 % 3 P2 3 P2 %= P2 %
33 ¥ ¥ R S R 93 ¥ BRI
34 Mt it k. Ak ik Ak f: At
35 1k 1k 1k & 1k 1k 1k 1k
36 K PN PN PN N PN N PN
37 Bi(?) B i i i i & i
38 &R LY 9 3 9 3 H R/

TABLE3 Beginning of the First Volume {K no0.1397, 990a19}{7 no. 1668,
592b15-c26}

No. [E(K)] [5] (] (3] [K] [£1] T no. Result

1668
39 WER=M PEE= - - - - WA =
RitES  RIEES RiES
e F e 7
40 +(HORE +(EOM B B 8- - +HROB B/
+(7R) +(R) +(7R) ZN
41 8 il i pil Uil Uil pil HR
42 H4+(H) ®BHH) = = = L H+(H) =H/EE
43+ +GEER)B - il -Hil -Hil +(@)A /R

44 FER 3 3 JEE B JBE JEE ] o/
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No. [#(K)] %] [£1] [3#] [X] (%] T no Result
1668
46 JEfE JEE A Y JEE A JE Y JEE A JEE{i JE |
47 G- - - i - AR - i - Bl
HE )
48 JEE- JEE - - i - B+ () - JEE - it
49 JEfE JEE A JEE 1 JBE 1 o 1 JEAG JEE i JEE | JBE
S0 E+(% (% #-- (% BB B(R B (R B/B%
) H) A) H) ) A) A
51 HE HE it HE it it #E
TABLE 4 End of the First Volume {K no.1397, 1000b0S}{7 no. 1668, 601b7-
602al14}
No. [E(K)] [#] [#i] [3] [K] [%] T no. Result
1668
52 i it % % % % i %
53 —#&- K- - —H+r - K- - %
(=#)
S4 +(M)E ()R - Bz +(R) - FOR)B R
S
5SS - A8 A8 +(iR)  -H A8 -1 iz}
i)
56 +(FR)FE  +(NE -H 38 A A -3 B
S7 Ak fAE —fE —fE —fE A& Ak Ak
—fE —fE AE AE AE —fE —fE —fE
S8 +(ANM  +(BHFM  +(AI) +(Ah)  -mM™ +(HI) +(ANHM BRI
igl ] ]
59 +(FE)EE +(GEEARE A +(E)  +EE)RE +(GH) +(FE)AE  RE/REAE
AE AE
60 HEH(IR)  BEH(IR) M- - 1%- 1%- B+(R)  HR
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No. [#(K)] [%] [£i] [3#] [X] (2] T no. Result
1668
61 fR+()  MRH)  AR- HR+( MR+ AR+( MR+)  R/AREL
) [8)]
62 - fay- fa]- faf- faj+(Ar)  Aal- fa]- fa
63 - - - - sE+H(f]) S - B
64 TGEOH  +GEHBE +GE) +GE) B +(5E)  HEE)BE R
i f# i
65 MEIR MR A% FEAR MR MR FEAR HEAR
66 TUAE) () - -\ -\ +(fi] +(fd) N
J\ J\ X QYA J\ [ AN
g7 TOR)E  +(R)E K -1k -1 -1 AR /R
s CHNEEME  -IREEBE +(1R) +(1%) +()R +(1§)  -IREEME SRR
+(13) +(1%) Rk Rk - Rk +(1%) #
- - -
69 H H- H- H+(fr)  H- H- H
70 F- F- F- - F+(F) % - &
71 - - - = - - - -
70 Fet(—)  RBH() B - - B+ ( Bt+(—) B/B—
-)
73 A- - - - £ - H+( - A

The comparison revealed a total of 73 differences in Tables 2, 3,
and 4. The results of the comparisons of editions can be placed in
three categories. First, different characters were used; this occurred in
three ways: using variant forms of characters, changing the expletive,
and writing the wrong characters. Second, some characters were

missed or added. Third, the order of characters was changed.
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3.1.1 The Case of Different Characters

3.1.1.1 The Use of Variant Forms of Characters

Variant forms of characters appeared 6 times: tzan ce MBI/ KA [1],
bua At/ bua 16[12], ya FE/E [25), cai 8%/F% [33), tn %/t R [38],
bua F/G [51].

[1] is the same character. ‘zZan M’* is the ancient style of ‘tZan
K, and ‘ce [A]” is the same as ‘ce fllF’, which means a royal edict. This
word ‘tian ce R refers to the position of the emperor.® In [12],
‘bua AL’ and ‘hua 1€’ are variant forms of characters, but they have
different meanings when they are combined with the character
‘vin [K’. The word ‘huayin {EIX’ means the seed of reformation®,
referring to the incarnation of Buddha as a human to save mankind.
The word ‘huayin fGH’ means the seed of a flower. Therefore, the
former is suitable in this context.*” Next, ‘ya J’ (riverside)’ is better
than ‘ya FE’ (slope) because [25] means the water’s edge. [33] signifies
the painted picture by combining with ‘bua &, so ‘cai ¥’ (color)
is more appropriate than ‘caz % (silk). [38] indicates the turtle and
the rabbit. Thus ‘zz %’ (rabbit) makes the meaning clearer although
‘tu B¢’ also means rabbit. The comparison indicates that the mean-
ing did not change when the variant forms of characters were used,
with the exception of [12]. It therefore appears that these alterations
were intended to clarify the text’s meaning, as in [25], [33], and [38].
Among them, 5], [#], [K], and [&] changed the letters in [25];
and [3] and [f] used the variant forms of characters in [33] and
[38]. It shows the possibility of a woodblock-printed book of the

same line.

# Zdic.net, ‘KX’, (2015):

http://sf.zdic.net/st/2s/0128/811d9fF14befca564080874abc0a6679.html.

“ Nasu, Shaku Makaen ron kogi, 16. However, Seki Yurin mentioned that
this letter seems like the Chinese characters of Empress Wu WK, Seki,
‘Shaku Makaen ron no seiritsu jijyo’, 93-109.

46 Shioiri, ‘Shaku Makaen ron kaidai’, 22.

7 Shi Mobeyan lun, T no. 1668, 592a8-9: ‘IXOKA-L 5 2 B,
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3.1.1.2 Changing the Expletive

I found three examples of altered expletives: yu T—yu JiR[2], yi
Pl—zhi 2[13), bu F—yu T/1R[23].

Among them, [2] was applied to the entire volume of [] and
[BE]. [K] and [H] wrote zhi Z instead of ‘y7 LU in [13]. In [23], I
presume that [3], [K], and [£] wrote the character ‘y« T instead
of ‘hu *F’ to match the following sentence.” However, I could not
rule out the possibility of a typographical error in [£3]. To sum up,
%] and [B] exhibit the same tendency in the case of variant forms
of characters. Meanwhile, there is the possibility of the same line
between [K] and [¥] in [13] and [23]. Furthermore, it could be
surmised that the differences occurred during the time from [%] to

[K] and [#] through [23].

3.1.1.3 Writing the Wrong Letter

My comparison identified 30 cases of miswriting: xi & /shou
(3], jiang ##/cheng B8 [S], zhu {7/ting 15 (6], qu &/ke & [7],
sbmmg &%/ buo ¥ [10], maozuo B4/ lianzuo HEPE [11], xu Hi/ling
& [14], sha 1/ fa 1% [15], kong 2%/qi #2/gong Y1 [16], xiao #i/xiao
i /su ﬁ [18], ju uE/slom ﬁﬁ [19], yang 3/ fu B [20], yuan I/ yuan
U5 [21], lun i/ lun Wi [22], he F1/2hi $3/kou ¥ [24], i H/xun f)
(28], jing 1#/jing #F [31], yuan %/xi & [32], tu M:/chi W [34], zhi
JJ:/slmng - [35], tai K/da K [36), lan #/duan & [37], ye HB/xie

A [41], jia 0/ be 5 [44], mo J&/mo FBE [45], mo J&/mo JEE [46], mo
JE/mo W& [49), fa 12/ lin i [52], xiang W/men P [S8], er —/san =
[71].

I divided these cases into two categories. The first includes
instances of transliterated words such as [44], [45], [46], and [49]. In
such cases, determining the correct word is difficult, but they should
have written the same characters because [46] and [49] are the same
word ‘mo JE&/BE/BE+ sengna 8. The second category includes
instances of frequently occurring mistakes. For instance, the letter ‘x7
H’ of [3] was sometimes written as , so it is possible that the writer

“ Shi Mobeyan lun, T no. 1668, 592a22-24: ‘LA A8 H BK. . LAFREETT
ZTHE..
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wrote ‘shon ’.* The table below includes other examples examined
from each text.

TABLES The Comparison of Characters

No. [] 5] ] (5]
3 -
H =] =) H
S
6
15
7 = 7 7
|
I 5 & BE>°
10 ;ﬁi
¥ i & &%
B
i i ® L8
i
b b b2 o

¥ Li Huailin 223k, Cao shu &4, Ji Kang yu Shan Juynan juejiao shu REHE
B ERABRE:

htep://sf.zdic.net/sf/ks/0201/9fe6d50251e46e981d3ab866671c35fa.html.

0 The Zentst-ji ##=F edition and the National Diet Library Digital Collec-
tions [E 37 [E &M ERE edition, which are the same woodblock-printed books of
Mount Koya as [£] wrote ke &, but qu [& was marked [& in the other part.

' The letter was damaged to the extent that it is hard to identify.
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No. [#] ] £ [3] (5]
11 .
S
14
: b
w % ) ) w b
16 17
-
)] 7 R R P
18 ﬂ]—‘%‘-
Pl
w
afk sl il il il
20 ]
%5( %Z v bV b
21 2
JR ‘
22 AL DAL
¥ ¥ i i i i
24 1 ‘
0
kil H i i i il
2
75 = = %=
52

Itis an error because the same letters of other parts were written as in [BE].
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No. [#] [E] [fa] [H] (%]
34
H: i . e 4
37 .E!E "'
B B i B &

Some items in the above table warrant particular attention.*® First,
I divided the items into two positions, [£]-[3]-[K]-[&] and [}F]-
[#]. I inferred which were correct from the context. The ‘iang-
sheng %’ means the sound of reading or lecture, so Jiang i’ fits
the meaning of sentence ‘T’ve been waiting for the chance to reform
by listening to the sound of O of the street from old times™* in [5]
and [6]. The word [11] means ‘the seat in Jetavana-Vibara’>, so
the ‘lotus seat (lZanzuo #JE) seems suitable. However, the verb
in the sentence is ‘to throw away (g7 #),” so ‘the seat of argument
with non-buddhist (maozuo H*E) proves more appropriate.®
Furthermore, as shown in <Table 5>, others, except [5] and [f#],
distinguish ‘mao %% and ‘/ian 3. [14] praises two authors, Asvag-
hosa M of the Dasheng gixin lun and Nagarjuna BEfH of the SML,
likening them to Mount Sumeru and the air.”” Therefore, ‘/ing &’
is a miswriting of ‘xx H&’. In [22], ‘/un ifi’ is wrongly written as ‘/un
i’ because ‘T2’ means the star group such as the Milky Way.*® In

33 Tmarked the relevant parts of characters as 0, and this applies below as well.

5 Shi Mobeyan lun, T'no. 1668, 592a3: ‘A 2 B, T2LZ W1

% Shi Mobeyan lun, T'no. 1668, 592a6-7: “HRE 2 HAA, FEALI PR

¢ Shaku Makaen ron kanchu, T no. 2290, 606a2—5: ‘SEEEFR AR H HME T 2
IRF PR ., 277 P8 2 WO T B8 % & R AT T e e PR PR W = B

7 Nasu, Shaku Makaen ron kogi, 24. “The mountain means the middle of

w

Mount Sumeru where the bodhisattva of the first ground (chuds #]H) stays, but
it indicates Nagarjuna in this sentence. The air signifies roaming through the
heavens %72 K, and points to Asvaghosa.’

8 Shi Mobeyan lun, T'no. 1668, 592a22: “IORTET-HEK ..
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[28], [0 signifies the day when he began to translate the SML after
receiving from the Emperor at the temple Da Zhuangyan si Kif/#
%, so ‘the first day (shangri FH) is more suitable than ‘the first
ten days of a month (shangxun 1A])’, although a letter of [£1] was
damaged.” In [34], the character ‘scold (chz BE)’ is proper because it
fits thyming couplet with ‘scold (be W)’ in the sentence.” In [52],
it seems that the ‘fz %’ is correct because this is the next part of the
content about the two approaches and two dharmas.

Second, [f1] differs from the others. We need to check the con-
tents for whether [f3] wrote them down wrong or if later texts mis-
wrote. In the context, the goal is to expose the deep and impalpable
‘essence’, but the ‘right witness (zhengzbeng 1E#)’ is not given and
the practice is not manifested as well." Therefore, it seems that the
word ‘yexing HR1T’ is correct since the word ‘xiexing #B47 is placed
on the opposite side of the word ‘zhengzheng 1E7’. [S8] is included
in the explanation of essence, characteristics, and function; the sen-
tence ‘FAFEAE A —MHAIM is repeated in each part. Thus, the letter
‘wiang M’ is a miswriting of the letter ‘men F’. In brief, when the
letters of [£1]-[3€]-[K]-[H] and [Z]-[FE] are different, the former is
correct based on the context. Then, the cases of [5]-[14]-[34]-[52]
show that the original script of [#] and [f5] are the same. Howev-
er, by comparison with other texts, it was also found that through

[3]-[6]-[15] some letters were modified in [].
3.1.2 Missed or Added Characters

3.1.2.1 The Omission of Characters
In the texts, certain characters were often omitted when people
copied the original scripts. In the case of [29], ‘sz 18’ is left out from
‘chuansu 845, and in [64] is missing ‘zbu 7’ is missing from ‘zhufo
## . Moreover, I found that some letters were written at the right

> Shi Mobeyan lun, T no. 1668, 592a25-28.

& Shi Mobeyan lun, T no. 1668, 592b5-6: 5l HIliF4a A, ¢ HI & & k0.

8 Shi Mobeyan lun, T no. 1668, 592b21-23: B AR E AL RS R 2 g5 5l
W, RAFIEFEAREO.
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side of the line as ‘yi <ghe> tida —<FH>RK’ (601b19) in [f],
‘<wei> neng <iA>HE (601c2) in [K], and ‘fa <ru shi> iK<qE>’
(601c13) in [#].°> I inferred that the last case was added at a later
date by another person.

3.1.2.2 The Insertion of Characters

I identified 27 instances in which letters were interposed and I
divided these instances into three categories. The first category
includes instances in which letters were added by mistake: batichi B}
e+ (batichi WHAER) [47], mo FE+(mo FE) (48], erche —F+(erzhe
=) [53], H(gen tR) xiang 1 [5S], be fl+(he 1) [62], zbu wh+(be
i) [63], g7 H+(mi #) [69], deng FF+(wei Fs) [70], you F+(yi —)
[73]. These mistakes are discovered in a specific part. For example,
the errors are found in the counterparts of ‘7" no. 1668, 592¢ and
601¢’ in [ K], and the parts of ‘7T"no. 1668, 601b’ in [3].

The second category includes instances in which characters were
inserted to clarify the meaning of the text: uo % +(wang #8) [8], xi &
+(yu 1R) [9), ke Al +(wei #) [26], bi FE+(zhi Z) [30], +(yn 8K) xian
Hi+(shi 7R) [40], +(shi B) ming & [42]), +(cha 72) bie ) [43], peng
B+ (jiyou 3%HA) [50], bu zeng ANWE+(bu &) jian T [54], +(suo FIt) wei
i [56], ji H+(gen M) [60], gen W+(gu #) [61], +(hbegu fATHL) ba I\
[66], +(ben &) fa T [67], wei Fo+(yi —) [72]. In [8], for example, the
meaning of the bead of Indra KIFE4E is the same as that of the bead
of Indra’s net [RIFEZEAH, but the text used the word ‘the net of beads’
in the following sentences. Therefore, it indicates that ‘net’ was
inserted for the purposes of clarification. In [60], the /7 #%” and jigen
TR of [60] have the same meaning, but it seems that ‘gen HR’ was
added by following /7 jigen gu BEHEHC (601c7) in the preceding
sentence.

The third category includes instances in which letters were inter-
posed to fit a couplet: sheng B +(zhe #)/ +(xian Jt) sheng B [17],
tian R+(xia ) [27], +(wei #7) neng RE[S9]. For instance, the letter
‘sheng B was inserted into ‘ma ming sheng F§WS%E’ to match the

¢ T did not show this in a table because the result remained the same after the

addition. I used the mark < > to indicate the addition of characters.
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four characters ‘Longshu dashi BERIR L in [17].% It seems that ‘xia
R was added to ‘yz tian —K’** to adjust tune with ‘yishan jie —
LLI5Y, which forms an antithesis in [27]. It is assumed that the ‘wers
74 is inserted in [59], which explains the three kinds of greatness
(sanda =K since all three are described in same form of 55 . . . #X

H AR

3.1.3 The Alteration of the Order of Letters

I identified four cases in which the orders of letters were changed:
wangxiang wangxiang T8RN/ wangwang xiangxiang TENIRELE
(4], erzhong nengru —FEREN/ nengru erzhong REA M [57], genji
A&/ jigen Y8R [65), and de yu zbufo 1FTRwEWE/ yu zhufo de TR
1% [68]. For example, [4] emphasizes the word ‘wangyiang 188, so
it is able to be used if the order is changed. In [65], the SML never
used the word ‘genji R, so figen HEHY would be the proper word.
Some cases require an examination of the contexts. For example, [57]
is included in part of the explanation of three kinds of greatness, and
each greatness is recounted in the same form as ‘“—&HH#AFH. . AL
REARERIRY. . =ZFHRE. . AEEERE A RERIMY. . ¢ Given the
pattern, [57], which corresponds to the second greatness, would be
written as ‘nengru erzhong RE A &,

[68] explaines the eight kinds of original dharmas (bazhong benfa
J\FEATE), and corresponds to the preceding sentence that accounts
for the dharma of nondual Mahayana (buer Mobeyan fa A FEsfiT
1%).% Therefore, this sentence would be, ‘Every Buddha obtains it,
but it cannot gain from every Buddha ##HEFTS/1FRFEHEAEC to
be equivalent to the preceding sentence, ‘It can be obtained from
every Buddha, but every Buddha do not obtains it BEFF R/ 56
(EY N

& Shi Mobeyan lun, T no. 1668, 592a16-17: ‘FEIGEEDDEIZ 8. . FERHK L
WE > 5.

¢ Shi Mobeyan lun, T no. 1668, 592a24-25: ‘“— IS HTERIH A, —KO%7E
I i

& Shi Mohbeyan lun, T no. 1668, 601b19-c3.

¢ Shi Mobeyan lun, T no. 1668, 601c9: ‘REFFIR &, sl H A
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3.2. The Comparison to the Eighth Volume of the SML

Next, I compared the Dunhuang manuscript with the Fang-
shan shijing text, the Tripitaka Koreana text, and the Minobusan
University woodblock-printed book. The Dunhuang manuscript
preserves parts of the eighth and tenth volumes. However, as only
11 characters remain in the latter, I could not find any differ-
ence among them at all. Therefore, I only checked the /1x03855
(3-1)-x03855(3-2)-[1x03855 (3-3) in the Dunhuang Manuscripts
in Russian Collections 11 that corresponded to the eighth volume (7°
no. 1668, 656b22-657a19). 1 tabulated the results in Table 6, and
analyzed them.

Legend
*  The name of texts is displayed in horizontal rows following
the group of pedigree.

Added letters are indicated by ‘+’, and missing letters marked
by ‘.

I put all possible cases into the ‘Result’, if there were no inter-
pretative problems.

I use the following abbreviations of each edition: the Dun-
buang Manuscripts in Russian Collections 11 [#], the Trip-
itaka Koreana B8], the Fangshan Stone Sutra 3], and the
Minobusan University [£].

The numbers in the tables are marked in ‘[ ], such as [1].

TABLE 6 Part of Eighth Volume {K.1397, 631b16}{7 no. 1668, 656b22-657219}

No. [#] [ (K)] %] [5] T'no. 1668 Result
1 HpfE iRKii'4 1K 4 R BN g
2 WF T T T i T
3 B fE+(15) fE+(15) - &+ (1) B

¢ The mark ‘©°” means that the changing of the order is dimly visible.
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No. [#] & (K)] %] [5] T'no. 1668 Result

4 KR+(H) K- K- K- K- I

5 H- He () H () Ho () H () H/HD

6 (H)+AK S - S S S
7k xR R ES R xR

8 & () () (i) () R

9 BE- AE+(1E) RE+(1&) AE+(1&) AE+(8) AE/REIE
10 missed Hb~gk HO~EE HO~EE HOo~mk HOD~ %

I found a total of 10 differences, which I divided into three cate-
gories: using different characters, missing or adding characters, and
changing the order of characters. First, the wrong word was written
because the shape of the letter was similar, as in jzbian BM#/ jibi B
(1] and laz B/ shu K[7].

g

(B [ DRI s [(H]m

The shape of character ‘bian 8’ resembles the letter ‘67 15°. Only
[#] wrote 7 bian BM#E’, and the rest put 77 b7 B in [1]. In the
SML, the sentence, ‘If you chant the mantra...immediately...” follows
the recital of the mantra.®® According to the specific form, jzbian H
f##” would be proper. [7] would be a writing mistake; the character
‘lai 7 looks similar to the letter ‘shu 3 (see below).

& Shi Mobeyan lun, T no. 1668, 655¢27: it yiesz, BME. . 5 656a19: ¢
HIbph s — T LA B, BIE. .
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&

(B2 Bl [EIR  [H]R K [ RRTEE T

Second, there were instances of missed or added characters. [3]
and [10] are examples of missing characters. In the former, ‘b7 1’
was omitted from the word ‘xiubi 1E1%°, and the latter was left out
the sentence, ‘HOPENENE, A REMERDZ (T no. 1668,
65729-10). The examples of instances of addition are da K+(wei #H)
(4], g7 HA(xcin 1) (5], (lai 2)+ ben 7 (6], nian i&+(gu 1) [8], neng
RE+(xin 1) [9]. [5] and [9] make the meaning clear, [8] conforms
to form because the sentence ‘ruben $A... gu WL is used when the
SML quotes the Dasheng gixin lun. Following this form, [8] is an
example of miswriting since the letter ‘a7 % is placed between ‘7u
41’ and ‘ben A, [4] is an error as well because the character ‘wer 75’ is
not needed in the word ‘da O ji xiang cao ROEFE. In addition, I
founded that some letters were written at the right side of the line as
‘bai wu BT <shi bian 18> (T no. 1668, 656b22) and ‘ru ben A
<bu yi qi xi MEERE> bu yi MK (T no. 1668, 656¢12-13).

Third, in some cases, like lunz: ¥ ¥-/zilun 7 [2], the order of
characters was changed. In this case, the word ‘erzs lun — i’ was
mentioned again, so ‘zilun i’ might be right.

In summary, the eight cases are different between [#] and
[%]-[#]-[5]. Among them, the four are miswriting of [#(] and the
remaining four are insertions by [Z]-[B]-[&] to clarify meaning or
to follow the sentence form. It is worth noticing that even though
they come from the same text, many editions of [/&] as [&] have a
slight difterences. For example, the Taisho Tripitaka put the footnote
that ‘cz shuo R (T no. 1668, 657a17) is jue shuo YL in [f], but
was written as ‘cishuo Rt in [B]. Therefore, the [#] is a different
edition from what the Tazsho Tripitaka used.

@ Zdic.net, ‘A (2015): http://sf.zdic.net/sf/ks/0816/8c5237432a93e5d-
949fa3510b082b385.html.
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4, Conclusion

This article began with the question, ‘Did they read the same text of
the SML?’ The results of my comparison of the text indicates that
the answer is ‘No’. The answer to this question may have already
been decided because the SAML was not read only in one place but
has been distributed in China, Korea, and Japan since the 8th cen-
tury. Although it would be natural that there are differences in text
made in other regions in different times, this question paves the way
for research the text of the SML that has so far been studied.

This research is meaningful in that it allows us to read correctly
and understand accurately, even if I examined only small parts of the
SML. According to my comparison between parts of the extant texts,
I identified 73 total differences in the first volume and 10 differences
in the eighth volume. These differences do not change the point of
the SML, but, in some cases, it is interpreted in a different way due
to the differences in characters. For example, the word ‘yexing H3T’
and ‘xiexing 17 have totally different meaning, even though they
are only one letter difference. Because these distinctions have led to
different interpretations to the same sentence, I believe the work of
comparing the texts is very important.

Furthermore, I could presume the historical lineage of the SAML.
From the research, I found that [5] of China and [J&] of Korea are
distinguished from [f3]-[3]-[’K]-[&] of Japan. In addition, even if
they was made in the same area, there is some differences between
them: [#] and [%] in China, and [f], 3], [ K], and [#] in Japan.
In the latter case, [f] and [#] differ from [K] and [£], and only
[K] or only [¥] is dissimilar to others. This shows us that some
changes occurred when the original script was handed down, or they
read different version of the SML.

These connections could be thought of in relation to historical
fact. Believed to have originated in the 8th century, various commen-
taries on the SML were published with the support of the emperor
Daozong 5% (1032-1101) of the Liao dynasty in particular. Then,
this trend influenced the Goryeo dynasty of Korea around 1090.
It explains that why [/%] and [B€] do not have much differences.

However, [/%] is distinguished from [&] in some cases, and I could
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assume two possibilities: First, the original script of [/5] and [B] is
the Qidan Tripitaka, but ] was modified via comparison with
other texts. Second, the original script of [f#] differed from [/%], but
was checked against the Qidan Tripitaka or 7). To prove this, it
needs to check other books such as the Zbaocheng jinzang text, Shi
Mobeyan lun zan xuanshu, and Shi Mobeyan lun tongxuan chao,
because their source text is the Qidan Tripitaka.

In Japan, Kaimy6 brought the SML from Tang China in the
8th century and Kuakai regarded it as important. Thereafter, the
SML was widely distributed and studied actively throughout Japan.
Then, through Goryeo in 1105, the SML text of Qidan Tripitaka
was transmitted to Japan by the king’s request. It would be account
for the reason that [£1] and [3f] differ from [&] which was made in
1256, in many parts. Nevertheless, to confirm that some alteration
occurred when [£] was copied by comparing with the Qidan Tripitaka
text, it is needed to consider the sentences of the SAML in the com-
mentaries of Japan which were made after 1105, such as Shaku
Makaen ron kaigesho REBETNTEmBHIRED, Shaku Makaen ron shiki T
BE T EmAARD, and Shaku Makaen ron kanchu FEEEFfTHR I

By organizing these connections, the pedigree of the SML is as
shown in the Table 7. In my research regarding parts of the SML, I
learned that many texts of the SAML have not yet been investigated.
Therefore, I intend to compare other parts of the SML and to
conduct additional research on extant manuscripts and wood-
block-printed books in East Asia.
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TABLE 7 The Pedigree of the Shi Moheyan Lun™

70 I thank Prof. Ikeda Masanori {th /Il for helping me find the Shi Mobeyan
lun texts and for giving advice on the pedigree of the Shi Mobeyan lun.
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Appendix 1: The Comparison of the Shi Moheyan lun Texts

Le

end
gThe original script is the woodblock-printed book of Tripitaka
Koreana of the Woljeongsa Temple H#55F collection. The
comparative texts are the 7Taisho Tripitaka, the Dunhuang
Manuscripts, the Fangshan Stone Sutra, the Ishiyama-dera
manuscript, the Todai-ji manuscript, the Otani University
manuscript, and the Minobusan University block-printed
book.

If the Taisho Tripitaka is difterent from the Dai Nibon kote:
daizo kyo RHARGETKEAL [Revised Tripitaka of Japan], I
note the difference in a footnote.

The name of edition is displayed in horizontal rows following
the group of pedigree.

An added letter is indicated by ‘+’, and missing letters are
marked with .

I use abbreviations of each edition below: the Tripitaka Ko-
reana ‘K., the Taisho Tripitaka “1”, the Dai Nippon kotei daizo
kyo [#2], the Dunbuang Manuscripts in Russian Collections 11
[#], the Fangshan Stone Sutra [J3], the Ishiyama-dera manu-
script [f3], the Todai-ji manuscript [#], the Otani University
manuscript [K], the Minobusan University block-printed
book [£].

The numbers in the tables are marked in ‘[ |, such as [1], and
are placed in the footnotes.
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Foreword {K no. 1397, 989c02}{ T no. 1668, 591c27}
TR iT m )T 1

A7 ok L R Y

wmPHE AR HEE. BRI TEME, BiREE, #itER, iﬁ“igﬁ
AEREM, BWE K B/ OU-JL+H(E-A+ | ))], ERRZE®
EREEE MANEEEEEZE, MRS, SRR, F‘Jﬁ
M 2 RO, (77 8e 2 8, RARES 2 R, MEmEe, & RE
EEREE 2 W7, BRREE. ER PR BRIGRDR, BERY
RS2 Z . MR EES, FFRDIMBESE, &BRINEGE > HE.
Y2 mE, MRUSEREIRK. BT REIEH RN Bk, M
R\ SR, HE R, BNERE, ISEimE T E Rk, B
REMZ &, BEZEeM. BRELESCCRE, SRR m, B

7t [1] K. 989¢02(7.591c27, [#] ) ‘K [5], B [A], B[], BI[K], BI[£].

72 K. 989c03(T591c28 ‘&) variant form.

73 [2] K. 989c04(7.591c29 WY, [#&]F) W’ ([RE], Tl FIE], FIEK], T
[Er].

3] K. 989c05(7. 592a1) “&’[%], &[], &3], &[K], &[H].

4] K. 989c06( 7. 59222, [#Z] AR MEAR) “faata48 5], MMt (a], fEmeE
FR[E] , TeAREAR K], e AR 5.

76 [S] K. 989c07(T. 592a3) F&[5=], st [fa], st [3R], s [K], sl [&].

7 [6] K. 989c07(T. 592a3) 1% E], 1T ], 1T 3], 1T [ K], {7 [&].

78 K. 989c08(7. 592204 ‘[Hi’) variant form.

7 [7] K. 989c08(T- 592a4, [IRE) & [FF], B[], E[H], B[R], BE[&].

0 [8] K. 989c09(T. 592a5) #+(H8)[ 5], #-[f], Z+(A)[R] , Z&+(48) [K],
#E+(H8) [ ]

S 19] K. 989c09(T. 592a6) =+(%)[E], B-[f], B+(R)[H] , B+(R)[K],
=2+ [#].

2 [10] K. 989c09(T. 592a6, [K2]%) ¥ 55], B[ A, E([H], B[ K], B[H)].

3 [11] K. 989c10(7. 592a6 AR, [#R]554k) HFE[5], 5L [A], BAADR], &
ALK, SEAR[E].

8 [12] K. 989c12(T. 592a8, [B]ML) FE[ 53], 1E[4a], B[R], 1E[K], 1E[5].
13] K. 989c13(T 592a10, [1%]2) BA[E], BA[A], BA], Z[K], Z[&].

]

]

75

L
[

85

86

14]) K. 989c14( 7. 592a11’) %& [ 55 ], & [Fa], k& 3R], M [K], [ &].
15] K. 989c15; T. 592a12) [ = ], ¥ [A], ¥ [H], ¥P[K], [ H].

—_—— — —

87
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HRz>cgad, DRRAE, MR, R@aRAE, miZkReE
E5R. HEZ, RBEHZIRT 20k, msEEE, 2B HER
. RS PR 2 D) R AR EE R S H. DUBIRIEEDEY
8, RRFEBE, RERIRLOE I, RITEVS A, B IR
AR bk, AR, S BOK 2 BR e, e Ear, B
MR 2 He B, NERAMCEE. BT, Hﬁ)ﬁﬁ?lﬁtfizﬁ%f
ek, BBAT IR AT G DA SR T A iR % H BRR 1 BLalH: 15 iR DA 5
TIZETS H I, HPOM SRR wIaR s — I trp, ZERH A, — R
B, fER R BREEAAR, JEERRE. BRI, TER
F, DISAME = FR R B BRI, KRR SF, B2 A, G
,ﬂﬁéﬁa%%)\ﬁ%i%@%Eiﬁ{%{ﬁ101%%)\%%@5’@%%%2)\”%%

FEHRE SR, WRzEEE, FEZHAR. L2
7}<(§ﬁé1°3 RGN, AR feit, HEEWRH 2 B, AW mRE

8 [16] K. 989c18(T. 592al6, [ R) #[53], B[ A], ZL[H)], I"L[ ], B[ &].

8 [17] K. 989c19(T. 592a16 -EE-) +(0)EE-[FE], -2B-[f], -HE+(H) (], -2

+(#)[K], - +(H)[H].

The footnote 12 of 7.592 wrote +(5E)2

18] K. 989c¢21(T. 592a18, [§Z]7#) # [
}En

VB[ [fa], it is incorrect.

[ =],
U [19] K. 989¢22(T. 592a19, [#X]5E) #E[F7],
[ V=],
R[],

=],

CESIN EIN IPN:
sE ], AE[ER], RE[K], &
AL MR, MK
s TR [5].
i (K],

90

&,
[&].
[5].

%Fﬁ%ﬁ?

2 [20] K. 989¢22(T. 592220, [#2]5#)
% [21] K. 990a01(7. 592a21) JR[F], 5

]

]

] [3R], TE[K], 75

% [22] K. 990a01( 7" 592422, [FZ]if) Hi (4], (], i

]

]

]

]

=
8]
Iz i [£].
TH]

(

( Ji i
% [23] K. 990202(7. 592222 ) iR [ B, F[H], T[], T[K], T[&

( ) K], Fi[E].

(

FAl,

% [24] K. 990203(7. 592a23 F1°) $1[ 5], Mi[4a], FA[3], A
7 [25] K. 990a03(T. 592a24) JE[ ], FE[F], B[], ELK], E[&].
% [26] K. 990a03(T. 592a24, [#]7]-) B]+(58) (5], #I-[A], AI-[3], #I-[K],
AJ-[5].

? [27] K. 990204(7. 592a24) RK+(F)[E], R-[f], R+(TF)[HK], R+(F)[K],
K+(TF)[#].

10 128] K. 990a06(7. 592427, [#] L H) LAI[FE], LH[fA], EH[E], LH
[R], EH[&].

101 129] K. 990a07(7. 592a28) {8-[ 7], {#+(18) [ ], H+(1A) 3], H+(5)[K],
E+(18)[&].

12 130] K. 990a08(7. 592a29, [%]%E-) HE-[F], F-[f], F-[H], FE-[K],
F-[5].
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ZW. HERE. RIES, KRAkAFE. )xﬁ“%iﬁ%l— THTER, ARG
Bk RN, BRI, BRI, SRR AL DA, S T R0 98

M S F, BTG, (B7REREA. OB, BaA R,
WHEE R, RGEE. PORHLUR [(E-(E-5)+ D* FI'H, Gk
JREER OB, B ER, 2EF .

Beginning of the First Volume {K no. 1397, 990a19}{7 no. 1668,
592b15}
FRRET o 55—

REM RS R MU 2 2

TEA AL AR, f’iﬁﬁ%&‘aﬁﬁ, Fignm Rt Rk BEE SR KBA R
[, REBATE OO A 2w SR A, o0 ¥R R G 5 2 L am, EEURR ]
fir, RABURCHME SR Z, HEMY, RIIEE, REHYT,
A R R KA [/ (FN-% +(Bk-JR)) | o< BE G B > St JE e 35
SR S MIBER A, BHIE AR, B AL, 8 A &Rz PR B

103 [31
104 [32
105 [33
106 [34
107 [35
(36
109 [37
110 [38

K. 990a09(7. 592b2) %[ 3], T[], AF[H], K], 15 [5).

K. 990a13(7. 592bs ‘&) Z[F=], E‘[E] %[ﬁ] ﬁ[k] Z[H].
K. 990a13(7. 592b5, [K]4%) # R, 4% K], R[]
K. 990a14(T. 592b6, [#]M) H:[ 5=
K. 990a14(7. 592b6) 1E[F], 1k[
108 K. 990a15(7. 592b7) K[], K[
K. 990a16(7. 592b8, [#%]1E) B[

K. 990a16(T. 592b9 ‘%, [#%]#) ﬁa[l%],

ls
fl,
£,
N

[ R e R i . i i AT

[&].

11 139] K. 990a19(T. 592bl16) #hERE=iikieES
LK, -[&]

12 K. 990a20(7.592b17 ‘#&’) variant form.

13 [40] K. 990a23(7. 592b21, [#Z]-#i-) +(FR)#E+(R)[F], -#8-[f], -#6-[3H],
B[R], 8- [&].

14 1411 K. 990a24(7. 592b23) T [J7], HR[A], T[], FK], & ].

15 142] K. 990b01(7. 592b23, [ H-) E+(E)[F], =-[f], =-[H], B-[K],
(5]

116 K, 990b01, 7. 592b23 is same as K.

MY
2
k.
R
5
E



37

S B MR R B, /Ny RS iR K B, sl E Ak kA, B E T
E?igﬁmwm SR B SZ Bl S, A AR R %, BT LUEE . B
AR, Retamze Y. s GBS, PR R AT A ] P R A AHH
+%h?ﬁ|3 PG P, R0 VS AR BRCHE BN EERE L. TRANEE A,
I 58 7 A P 1O I JEE AR 1206, R U JRE AR . S H LS — R BEAE RS G
?‘i‘ﬁJrﬁmh?“K% Uz sEan e TR, afBt. —HEmEE

, B, =R B, DY B, L IR A,
/\%lﬂ“ﬁmum, L RO 2, O\ I, U R 2,
PGSR, BARTEMATRO RS, BIBEENEZ G, HB%
1, %X&ﬁ, JEE Gl T BT ARRER . BHEHHEA —E 3 L H L
TREF AT Wram BIHE. e H SIS E RS R, B, e
R L U R A . BR TR, B .

17 [43] K. 990b06(T. 592b29, [#Z]-Hll) +(ZE)A 5], -Bl[A], -BIE], -BI[K],
- E].

U8 [44] K. 990b08( 7. 592c3 “JEEFH’) A 5], A0 [ ], FBEAn [ B], P K], JBE
[ E].

W [45] K. 990b0N(T. 592c4) BRIE[55], BREE(fr], BROEE[E], BREE[K], BREE
[&].

120 146] K. 990b10(7. 592¢5) BEE[5], EME[A], BEMR], BEEIK], B
[&].

121 K. 990b11(7. 592c6 ‘H§’) variant form.

122 [47] K. 990b13(7. 592c8) #-[J], #-[fa], w-[H], #-+(EREEsm) K], &
-[&].

123 [48] K. 990b15(7. 59210, [¥&]FE-) FBE-[J%], JEE-[4a], FE-[3], JEE+(B%)[ K],
JE-[E].

124 149] K. 990b15(7. 592c10) BEG[E], WEME[A], BRG], BEMGKR], FBER
[&].

125 [S0] K. 990b17(7T. 592c12) B+(%A)[E], 8--[f], B+(3A)[H], #+(%
A) K], B+ H) [ 5]

126 [51] K. 990b22(T. 592c17 4E°) #E [ 3], #E[f], FE[ ], HE[K], fE[ & ].

#
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End of the First Volume {K no. 1397, 1000b05}{ 7T no. 1668, 601b7}
FEEEGfiToam B — K

HUR — BB ATIR, (E TR0, sER B EAH B BT
L. HILFE, ERISRM, 23K, RS, . =X
SCHRETAL, A R, ERMY, AnlEk. M55 . — &R
TFEERIRT, A A B ARERIRT. A ARG R R, BT
FR. —HmERAEM, “HABAMM, EER. SR,
PEaiZae. R, BA/VRERT, 7B, O s, R T
M. = RFHP R PR — PSS EEARELE, BREIT
W, WmE. RSB B T, DR EARRY, EE
Rt —ERKRE, WA AR, a5, —H R A
RN, AWABERRT, & RAR MRS, AR
JEGT. S URREESE, AANEECE, EEREA MR, =
R . PTaRaAIRA. PR, & AEBORFH, 8 A A
&, sR . WA T, —F B s T F
AR AT A R e i R DA, REERE AN AR, A AR
—. FrERAATRA, PR, = AORE, IR A AR, =
R —. —HREE — IR R SR BT, 3 AEZE — D) e 25 (A
REEFUAT. SHAESYE— VIR, R KR CE, fRIERE A 7
JIFY. =R . Frsd A TR, PIIRER. = RERF A6 50 R, W

127 [52] K. 1000b16( 7. 601b18, [#£]#%) i [7], #[A], EE], K], E#].

128 [53] K. 1000b19(T. 601b21) —#-[F], —F-[A], —H+(ZH)[K], =&
LK), =& (&)

122 [54] K. 1000b19(T. 601b22, [#Z]-%) +(AN)R[F], - A], -R[H], +(4)
TR, B[ H].

130 [55] K. 1000b22(7. 601b24) -AH[}F], -HH[A], +(HR)HH[R], - [K], AH[&].

B [56] K. 1000b24(T. 601b26 -38) +(Fi)#E =], #8445, -8 [3], -##[K],
-H[H].

132 [57] K. 1000c01(7. 601b27) AE A —RE[fF], —FHAE A (], —FEREA[H], —
FERE A LK), REA —FH[ 5 ].

133 [58] K. 1000c01(7. 601b27) +(RN)F[5E], +(BHF[A], +(BHF[EH], -M
K1, +(AP[E].

134 [59] K. 1000c05(T. 601c2) +(B)RE[FZ], -RE[A], +(FB)RE ], +(FE)RE[K],
+(3H)RE (& ].
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TRH R A b, o WAREER . (TR EERTATIR, SELAIARER. SR TR
TR, TR, AR . SRR, ]
IR FREFATARE MR ER. RERREEME. W B A,
HpE R —Y)RATMEAE. MEIEETR RS . FTUAE . B
W, BEZGR. TR\ TRIE R . IR, IR . T
WO, AR, W02 AR R PTS K. sEORARTS. IR EE
ORI, EE R VIR MBI, BITERERS. B
], AR, ARG IBUREM, b A Z BEFfTR, WA
A4, MR, P A Z BERRTIR, SLEAHE. B, Rt
i, AP A A, hEE — VIS IR, B —UIEE IR, 5
FrEHia M e, AEBHA B, ESEARBE. HRTEathA, 5

BHAW, A5 H, AHERS. ERBREBR RN FrE, &
AHWRL. mEMEE AR, IS, BREE 2L, WA
TEL. ATBONEFT R, —O R —, = RIBR—, Mm-Sz
@ﬂﬁhzk%égﬁﬁﬁ%:@ﬁﬁgk%Z%ﬁ%z@ﬂ;%%

13 [60] K. 1000c10(7. 601c7, [#]#%-) t#&+(1R)[5], #&-[A], #&- K], #-[K],
- 5],

3¢ [61] K. 1000c10(7. 601c7) H+(H0) 7], R-[A], R+ [H], BR+{H)[K],
FRA+(8) [ ]

137 [62] K. 1000c10(7. 601c8) fal-[53], fI-[£a], fl-[3R], fal+@R) K], fl-[£].

138 [63] K. 1000c11(7. 601c8) #&-[5], #8-[f], #8-[3R], s6+()[K], #6-[&].

13 [64] K. 1000c11(7. 601c9) +(&&)Wh [ ], +(&F)Ph[A], +GE)E[R], -HE[K],
+(FE ) B[ ].

140 165] K. 1000c1( 7. 601c11) #&tR[Z], RI&[A], #R[R], HR[K], HR
[&].

1 [66] K. 1000c13-14(7. 601c11) +(fafi)/\[5F], -/\[f], -/\[K], -)\[K],
+(THE) N [E].

12 [67] K. 1000c15(7. 601c13, [#&]-#%) +(AR)E 5], -%[4], ER], 440K,
[ H].

13 [68] K. 1000c16(7. 601c14) -Ra&Mh+(15) =], +(1%)Rs&6-[a], +({15)R
st -], +(19) R EEME- K], +(19) a8 ib-[ B ].

14 [69] K. 1001a01( 7. 601c24) H-[53], H-[A], H-[H], H+H)[K], H-[&].

4 K. 1001202(7. 601c25 “E’) variant form.

16 [70] K. 1001a04( 7. 601c26) %-[FF], F-[A], F-[H], F+(B)[K], E-[H].

147 [71] K. 1001a04( 7. 601c26) —[%], =[], =[], =[K], =[H].
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Part of the Eighth Volume {K n0.1397, 631b16}{1'n0.1668, 656b22}
TR T &5\

AR T RE LT EER, EpsByh, s SE
BN, M, G1IEEN, IR, LRl &SR R %
H, HAEBEEIEWMA, BRATH, HOEREERER. =
M. —&ERAR, “HOBA. B2EE . STRIREREE, #
A RETIERWMA, DERID@(E/(E*E) > wFwmme, MRieE
HR. SRJT~FRREC. LA, oofh b, o5 bt dm = thag i, f% &
B-UIEREARRMR, RERXE, REXHM KEM#RSK, EREK,

18 [72] K. 1001a05( 7. 601c28) By+(—)[JF], Ba-[fa], Fa-[3], F-[K], Fo+(—)
[&].

¥ [73] K. 1001a19( T 602a12) FH-[}F], A-[f], A-[E], H-[K], H+(—)[H].
1] K.1063b16(T. 656b22) BIM&E ], B [E], BB [&].

3
]
2] K.1063b17(T. 656b23) 7 [5K], Fi =], T 5.
]
]

150

151

—_—— — —

152

3] K.1063b19(T. 656b25, [BE-) E+(1) (3], E+(17) )5E], B-[&].
153 [4] K.1063b19(T. 656b26) K+(F8) (3], K-[E], K-[H].
154 K. 1063b22 . T. 656b28 is same as K.
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DEROE. hHEERE—M, T%%S@JJJD — L AL LAY,
BIVE iR 7, AR IE S ﬁ%?ﬁ?EAF? B ERTAME— D
WARIEZHE, ERMEOMmINESR, BIEILORIEEM, SN
S EEABRETR, A2 0N —YIR, R—YU)iE, HIEMH,
AFEBES. AETEAR R KA (Pt R — VIR, WETTME, B
llﬁéﬂ S B EUREBAT IR, KRBT IEmS M. HE AN,
REMETRbE, W, B, PR, AR, 2N,
?UK?EE&. WAABER, HORME, L){JIL\GPE&, AL A, FENATS
ANBEM=0R, FOREN, [FO0H R, HRARK. EFET LRSS
M, R AARNADTERM. sitfirh, BA . 2B . —&A
BE, “EAAR. 5 ABES, fslARAE, BARE, LR
BE. BARLE, MERE, HOUE, MAE. RARE, HERK
RO, BMEREE, AR, sSUARAE, RESER. A RAE, mK
TRl BARAE, BRSO, WU25A, ABRENE, VEARE. 24
ABER. SAANEH, s ARE, W MHE, KEE =82
TFREARE. BAHAARS. WAMEPREERAE 555 B IR K R
B, MRFEANFAREAR. CHlMsHEEREM, REHER =k
b2, O ! =1 = N i Dy 1) Rt < 1 W 7 5.7 i
HEBmIBRIET. R SRR M.

155 [5] K.1063c07( 7. 656c09) H-[#], H+(0)[FF], H+(D)[&].

156 [6] K.1063c16(T. 656¢19) (H)+A[K], -A[FF], -A[H].

157 [7] K.1063c18(T. 656c21, [F] ) 2 2], 2K [=], R[H].

158 [8] K.1063c19(T. 656¢21) :&-[3], &+(H)[E], &+{F)[H].

159 [9] K.1064a02( 7. 656¢29) RE-[3], RE+(1E)[53], RE+(1E)[&].

160 110] K.1064a10( 7. 65729-10) -[F], HO~TRIE[F ], HO~E[&].
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Glosses in Chinese and Japanese

on Manuscript editions of Yijing’s
Translation of the Suvarnabbasottama-
sitra from Dunhuang and Japan’

GEORGE A. KEYWORTH
University of Saskatchewan

Abstract: Based upon colophons to manuscript editions of Buddhist
texts found at Dunhuang and in Nara and Heian (710-1185) Japan,
Yijing’s (635-713) translation of the Suvarpabbasottama-sitra (Z no.
158, T'no. 665) was unquestionably one of the most important scrip-
tures for a variety of this-worldly reasons. While several important
studies of the Suvarnabbasottama-sitra in Tibetan, Khotanese and
in Japan have been published, little to no attention has been awarded
to how often and guardedly this scripture was copied in manuscript
form across East Asia from the 8th to 13th centuries. In this paper I
first provide an introduction to the Suvarpabbdsottama-sitra from
Matsuo shrine and explain why the glosses on the text to facilitate
reading it in Japanese and to certain terms in Chinese that must have
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been added to an earlier exemplar on the continent are exceptional.
Next I examine the historical context within which the reading glosses
for [vernacular] Japanese were added to the Matsuo shrine manu-
scripts, introduce several aspects of manuscript studies to explain how
texts in Sinitic were read in vernacular and consider why the glosses
for Chinese readings were kept. Based upon a comparison with some
of the extant editions from Dunhuang, I also discuss how the glosses
in Chinese appear to be both keys to pronouncing terms transcribed
from Sanskrit especially for spells (dbarani) and a key remnant from
the complicated process of translation during the early 8th century in
the Chinese capital of Chang’an. Then I introduce interrelated glosses
on 8th century editions from the Shogozd from three of the transla-
tions of the Milasarvastivada monastic codes attributed to Yijing.
Finally, I address the question: what can this evidence of hand-copy-
ing the Suvarnabhbisottama-sitra with glosses in medieval East Asia
tell us about the people who used and produced it?

Keywords: Suvarnabbasottama-sitra, [inguangming zuishengwang
Jing, Saishookyo, Yijing, Buddhist manuscripts China and Japan,
Dunhuang manuscripts, old Japanese manuscript canons, Tang
China, Matsuo shrine canon, Nanatsudera canon, vernacular

glossing, kundoku, fangie

Vernacular Reading Glosses on Manuscripts from Matsuo Shrine

Colophons (okngaki W3 or shikigo Wili) to texts from the man-
uscript Buddhist canon (issaikyo —VJ%E)" copied for Matsuo
shrine #AF8 K#tduring the 12th century in Kyoto, Japan, reveal that

' The term canon literally means ‘all the jizng’, which cannot be restricted to

sutra literature. In Chinese, a jing is a text that contains the teachings of ancient
sages; hence the use of the term shengjiao BE#( for Buddhism during the Tang

(see below). But within the context of a canon, jing need not be restricted to
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Buddhists in China. Here is how Lewis Lancaster outlines the problem: “While
the Chinese use the word jing in titles where the term siztra appears, the meaning
of jing in the catalogues and in the name for the canon of the Buddhists retains
its Chinese meaning. This restriction of usage for the word jizg means the exclu-
sion of any works which could not be traced to the distant past...The word jing
was not limited to the Confucian and Buddhist traditions, and later the Daoists,
Christians, and Manicheans would also use jizg to provide legitimacy to the title of
their scriptures. It was this focus on the ancient nature of any work, which bore
the title jing, that helped to create the situation where contemporary Buddhist
works of China were denied an avenue for distribution...Later, the name for the
canon was changed to Dazang jing Kig#E (literally great-collection jing)...We
know that the canon contains more than those texts designated as s#¢ra, so the
term jzng cannot be used solely as the equivalent for that one category’. Lancaster
also points out that we can only date the use of the term da zangjing (daizokyo)
to mean a Buddhist canon to the Northern Song, when the first printed canon
was sponsored by the state (Shuban da zangjing ERRAKEE or Kaibao zang,
comp. 983). Dazang jing or da zangjing, therefore, first meant all the jing from
the great [monastic, private, or imperial] library. The Daoist canon (Zhengtong
daozang IEHER, comp.1445), likewise, ought to be translated as the ‘Daoist
library’ of White Cloud Abbey F1Z£# in Beijing: Lancaster, “The Movement of
Buddhist Texts from India to China and the Construction of the Chinese Bud-
dhist Canon’, 234-36. Lancaster restricted his research to dynastic histories,
which seems justifiable given post-Tang, imperial patronage for canon projects in
China. See also Funayama, Butten wa dou kanyaku sareta no ka, 11-12.
Funayama makes an important distinction between the East Asian Buddhist
terms meaning ‘all the collected scriptures’ (yigie jing, issaikyo), which he posits
can be traced to the Taihe K# [3] reign period (ca. 479) of the Northern Wei
dynasty (386-534) and was in use during the Northern and Southern Dynas-
ties period (420-589). ‘Collected scriptures’ (zhongjing, shukyo) was used more
prominently in southern China from the mid-6th century on, with canon
[referring to the tripitaka) (da zangjing, daizokyo), which was applied by the
Tang government. See also Li, ‘An analysis of the content and characteristics of
the Chinese Buddhist canon’, 107-08.
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rolls four and eight of Yijing’s (J. Gijo) F&&# (635-713) translation—
in ten rolls—of the Suvarna/prajbbasottama-sitra (Sutra of Golden
Light, Jinguangming zuishengwang jing, Konkomyo saishookyo &t
W& £45, Z no. 158, T no. 665) were among the first to be copied
at the request of chief shrine priest (kannushi #3) Hata no Chikato
ZHUE (kannushi on 1076/2/20).> Rolls four and eight were copied
on 1115.3.10 and 1115.5.5 respectively. Hata no Chikaté and his son,
Hata no Yorichika Z#58 (kannushi on 1128/8/12), had scriptures
copied for the shrine-temple complex or multiplex (jingaji #E=F,
alt. Jinguji #ESF or miyadera & <F) primarily over 23 years (1115
to 1138), but we also know that certain scriptures were checked,
annotated, and marked up for ritual reading in subsequent years.?
Because the Matsuo shrine canon has not yet been digitized and at
present there are no plans to do so, it is only due to the kindness and
patience of the abbot of Myorenji #)%<F, where the scriptures are
kept, Otowa Rytzen & PIFES Shonin kA, that I was recently able
to take pictures of these rolls and handle them with my own hands.
The first thing that struck me when the abbot brought the box with
the scrolls from the treasury house was how poor quality the paper
is when compared to rolls I have seen of the Sazshookyo and other
manuscript s#tras in museum collections from earlier centuries in
Japan. Still a scroll (makimono & Z¥)), the first roll was probably
printed during the Muromachi (1336-1573) period.* When we

2

Nakao and Honmon Hokkesha Daihonzan Myérenji, eds., Kyoto Myorenji zo
‘Matsuosha issaikyo’ chosa hokokusho, 50. On the dates for Matsuo shrine priests,
see Matsunoo jinja higashimoto keifu in Matsuno’o taisha shiryosha hensha
iinkai, Matsuno’o Taisha shiryoshi, vol. 1, 230-31.

> On jinguji and miyadera, see Sagai, Shinbutsu shiigo no rekishi to girei
kitkan, 105-10. For the term ‘multiplex’ see Grapard, ‘Institution, Ritual, and
Ideology’. And his synopsis in Shively and McCullough, eds., The Cambridge
History of Japan, Vol. 2, chapter 8. See below and McMullin, Buddbism and the
State in 16th Century Japan, 8-32; Kornicki, The Book in Japan, 252-53. Cf.
Keyworth, ‘Apocryphal Chinese books in the Buddhist canon at Matsuo Shinto
shrine’, 1-2. Matsuo shrine-temple complex had seven shrines in the medieval

period.
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began to unfurl rolls two, four and six, we realized that doing so
would have damaged these texts. Nakao 1997 has a good quality pic-
ture of the end of roll two and all of roll eight is similarly reproduced
in black and white photographs.’ Therefore, we opted to expend
our time and energy on a scorching, humid summer afternoon on
rolls nine and ten. Roll nine is approximately 8.8 m (28.9 ft) long,
comprised of seventeen pages of paper; two pages measure 27.2 cm
by 53.3 cm (10.7 x 21 in.). Roll ten is slightly shorter at 7.54 m (24.76
ft) long with similar paper dimensions.® Owing to the addition of
vernacular reading glosses (kanbun kundokn #3C5)%t), some lines do
not always follow the usual convention for medieval period Buddhist
manuscripts in Sinitic of seventeen characters per line.”

We see the same phenomenon with examples of Yijing’s trans-
lation of the Swvarnabbisottama-siitra from the so-called library
cave (no. 17, cangjing dong #8#Ei) from the Caves of Unparalleled
Heights (Mogao ku 5 &ifi, a.k.a. Caves of a Thousand Buddhas,
Qianfo dong T#k{li) near the city of Dunhuang, in Gansu province,
China. Unfortunately, S.180 is too short of an example of roll nine to
compare with the same roll from Matsuo. In the case of roll ten, the
Matsuo roll seems to match line by line those in S.6389, with several
slight variations when compared with S. nos. 1025 and 1108. Like
§.180, S.712 is too short for fruitful appraisal. There is also slight
textual variation between our roll from Matsuo and these Dunhuang
editions of roll ten with the edition in the Taisho, which provides
further evidence that we are dealing with a copy (of a copy) of a man-
uscript from Tang (618-907) China in the Matsuo shrine canon.

* Nakao and Honmon Hokkesha Daihonzan Myorenji, ‘Matsuosha issaikyo’

chosa hokokusho, 93.

> Ibid., 92-93, 128-39.

¢ Nos. 1248-1249 in ibid., 345.

7 On vernacular reading glosses to Buddhist texts from China written in
Sinitic in Korea and especially Japan, see Whitman et al., “Toward an international
vocabulary for research on vernacular readings of Chinese texts’; Whitman, “The
ubiquity of the gloss’; ‘Raten-go kydten no dokuhé to butten no kundoku’; and

Kornicki, Langunages, Scripts, and Chinese Texts in East Asia, 162-75.
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In addition to the marked difference in terms of paper quality (with
evidently inferior paper from 12th century Japan), rolls nine and ten
from Matsuo have the Sinitic logographs (characters) Matsuo issaikyo
M E—YI4E written on the back (verso) to indicate where the reader
should stop unfurling each page for reading; these scriptures were
copied to be read multiple times. It should also be noted that the
handwriting of the Matsuo rolls is either sloppier or it is starting to
tend toward cursive style (caoshu, sosho E&) than either 8th century
editions of the Saishookyo written in gold ink on fine quality paper or
S. nos. 180 (roll nine) and 6389 (roll ten). The handwriting on the
Matsuo rolls looks more like that in S. nos. 1025 and 1108.

Vernacular Reading Glosses on Yijing’s Translation of the
Suvarnabbdsottama-sitra in Medieval Japan

What makes the rolls of the Saishookyo from Matsuo stand out
are the vernacular reading glosses in katakana. Given the length of
these scrolls and the fact that they closely correspond to both the
[digitized] Dunhuang and the Taisho editions (with slight varia-
tions discussed below), let me provide a succinct example of how
the katakana reading glosses were used by 12th century aristocrats,
shrine priests, and monastics to pronounce dhdaranis (tuoluont,
darani FeEJE). The dbarani in chapter (ban (&, parivarta) 25 after
Jalavahana used elephants given to him by King Suresvaraprabhisa
to bring water to ten thousand fish without water in lieu of teaching
the twelve marks of codependent origination is as follows with the
katana readings and line breaks as provided in roll 9 from Matsuo
shrine (7" no. 665.16.449¢22—450a3). Brackets indicate modern Jap-
anese on-yomi Eii readings not glossed in the text. Some syllables
are underlined to indicate the presence of a small circle written at
the top left hand corner (these do not appear to be handakuten
{5 as in pa 2% or to end a sentence [kuten fJ5]); two small circles
seem to indicate dakuten ¥ 53 marks (e.g., butsu 7). I have omitted
repeated Romanization where it is left out in the manuscript. Finally,
where terms appear together (without sufficient spacing), this also
follows the manuscript.
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Tajata 1M [bisetsu-] ni WEHTUR MEHTPR  BEATOR
Sonkini (GFERUWR  EEIR  (GIERUR

Bishini ME/RPR - WE/RIR - BEIRER sobaka 355

THEEM  Damini HREHAR ARSEAR - ARSHAR

Shachini TEHEUR  TEHEIR  REHEIR

Safuririshan: SPAMEIR  YASAMEGRPR  SHPAMEELOR sobaka 157
THEEM  Beidarini BEREIR  BEREIR  BEREEIR
Chikushinini EBRZFIME  EHBIRIR 28 HBEIRIR
Ubajhini SRR BRESAR - BRBMAR  sobaka 551
THEEM  Babind BEMLUR BEMEIR  EEREPR

Shachini BJEIR  BEIR  BEIR

Janinini BIBEVRUR  BEIBEIRUR  BEIBEORUR soyaka 753.

For reference to what the Sanskrit text that Yijing was working with
may have sounded like, here is the Sanskrit provided in the Taisho
from a manuscript at the British Library:

Tadyatha vicani vicani vicani samscani samscani samscani bhisini
bbisini bhisini svaha, tadyathd namini namini namini svaha, satini
Stini Satini svaba, spysani sprsani sprsani

svaha, tadyathd vedani vedani vedani svaba, tysni trsni tysni up-
adbini upadbini upadhini svaha, tadyatha bhavini bhavini bhavini
bvaha, tadyathd jatini jatini jatini svaha, jammanini jammanini
Jammanini svaha.

Dharanis are certainly not the only terms glossed with katakana
glosses to indicate vernacular reading. Almost all sentences in rolls
two, eight, nine and ten of the Saishookyo from Matsuo were glossed
to be read in the vernacular.

Familiarizing oneself with Heian-era katakana is one thing. Re-
constructing precisely how the vernacular reading glosses on the rolls
of the Saishookyo work is a task I look forward to tackling in detail
with experts in the field in Japan. There are vernacular reading marks
of a sort on rolls of the Sazshookyo dated to 889 from Ishiyamadera £1
LLI5F that have received considerable attention.® There are also marks
to facilitate reading in the vernacular on an 8th century Sazshookyo
sponsored by Kudara no Toyomushi F## H preserved at Saidaiji P4
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K5F (in Nara).” Although there are more examples of colophons to,
for example, rolls from Xuanzang’s 23 (c. 602-664) colossal trans-
lation of the *Mahdprajidparamita-sitra (Da bore boluomiduo jing,
Daihannya haramittakyo KA IRFEEZ S, Z no. 1, T no. 220) in
600 rolls from 8th century Japan, the following colophon to the first
roll of the Sazshookyo from Saidaiji dated 762.2.8 is instructive both
because it ties our sztra to projects to copy the Buddhist canon at an
early date and it establishes an early tradition of particular attention
to the Saishookyo. 1 translate the colophon as follows:

Tenpyohoji 6.2.8. Disciple of the Buddha who has taken the bodhi-
sattva precepts, Kudara no Toyomushi, offers to [both] parents
reverently copied [editions] of the complete Lotus and [Yijing’s
translation of the] Golden Light sitras, and one roll [each] of the
Diamond Sitra, the Sitra that Transcends the Principle, and the
Stitra of the Original Vows of the Medicine Buddba of Lapis Lazuli.
These 21 rolls now finished [were copied] to ornament you.' I pros-
trate and vow this [act of copying] to purge your [karmic] seeds as
assistance in the netherworld so you will be forever shielded by the
bodbi tree, and travel the great distance ferried by perfect wisdom. I
also [vow this act of copying] to the emperor above for prolonged
good fortune and longevity and below the officials to all be proper
and just. [I] Toyomushi also make a pledge to [endeavor to] save
[myself and others] from sinking [further] into oblivion (samsira)
by diligently removing [all] obstacles [to awakening caused by] defile-

ments to splendidly pursue all principles to develop awakening [as]

8

Hironuma, Ishiyamadera kyizo Konkomyo saishookyo. Cf. Abé, The Weav-
ing of Mantra, 394-95; Kornicki, Languages, Scripts, and Chinese Texts in East
Asia, 172-75.

?  Sohon Saidaiji &8APYKSY et al., Kokubo Saidaijihon Konkomyo saishookyo
Tenpyohoji rokunen Kudara no Toyomushi gankyo. See also Zisk, ‘Middle Chinese
Loan Translations and Loan Derivations in Japanese’.

19 On ‘ornamentation’ in East Asian Buddhist vowed texts, see Teiser, ‘Orna-
menting the Departed’; Lowe, ‘Bukky6 shinkomen kara mita Gogatsuichinichikyo

ganmon no saiko’.
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early [as possible]. That is, to transmit [the teachings of Buddhism]
to others without fatigue and to spread the Dbarma realm (dbarma-
dhatu). By listening to the titles of these sztras [that] I grasp, [I vow]
to obtain blessings and ward off calamities, and to return to the path
toward awakening if I stray toward [the path] of delusion.

HER P B P NEE R RAE S — H )V H E B2 v B S R 2 2
I

RIEEL ARl L&~ ERBCE & — G Rlg —E%
8

SRS — G T & — G P 1 ORISR s A 28 S Bh 7K JEE 5 52 2 A
13

e < H U ERAEEIERER PR FORELEH X
A EEE S A DB AR 5 s TR R LR T B G T

B3 A IR S A R IEAR TR K — V1K )5 & B S

Given the date of this colophon, the S#tra that Transcends the Principle
must be from roll 578 or the tenth assembly of the Dazbannyakyo.
This is the Prajiiaparamiti in 150 lines (Adbyardbasatika or
Prajiiaparamita-naya-satapaiicasatika (Liqu jing/Rishukyo PREh
#%). Taisho nos. 240-244 translate this later Perfection of Wisdom
treatise.'’ The Sutra of the Original Vows of the Medicine Buddhba
of Lapis Lazuli was also translated by Xuanzang, in 650, and is the
Yaoshi linlignang rulai benynan gongde jing BERNHCANAARELN
TEEE (Yakushi ruiko nyorai hongan kotokukyo, Z no. 209, T'no.450).
Another first-rate example of an even earlier Sazshookyo copied in
gold ink on indigo paper (it looks red today) is from a Kokubunji
77 =F in Hiroshima that can be dated to 742. It has been displayed at
Nara National Museum (DO26284)."> In The Weaving of Mantra:

"W Conze, The Prajiidaparamita Literature, vol. VI, 78-79.

2 On the establishment of Kokubunji in 741 as state temples to promote
ritual recitation of the Saishookyo according to a strict [ritual] calendar, see de
Visser, Ancient Buddbism in Japan, 443—46; Sango, The Halo of Golden Light,
1-23. Cf. roll 10, here: http://webl.ken.jp/west_fields/kokuho/kokuho_nara.
htm, accessed August S, 2018.
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Kitkai and the Construction of Esoteric Buddhist Discourse (1999),
Abé Ryuichi mentions in passing that of the 152 characters used
to write Japanese sounds (man yogana Ji¥44) in the Kojiki i
Hal [Record of Primordial Affairs, comp. 712], 19 correspond to
dbdranis from the Saishookyo.® And the earliest source we have in
Japan that glosses words according to the 48 Iroha (=i syllables is
a glossary to Yijing’s translation of the Suvarnabbasottama-sitra: the
Konkomyo Saishookyo ongi %#% [Sound and Meaning [Glosses] to the
Golden Light Satra, ca. 1079], which provides man yogana readings,
rather than in the katakana syllabary as on our rolls from Matsuo that
are only 60 years older."* The invention of katakana is often ascribed
to Kikai 72 (Kobo daishi 5A1%KA, 774-835; 804-806 in China)
who, although almost certainly not the author of the Iroha poem in
the Konkomyo Saishookyo ongi, wrote at great length about the signifi-
cance of the Sazshookyo in his quest to retrain early Japanese monastics
and members of the imperial family and the aristocracy about how
effective esoteric Buddhist (mikkyo % #() language could be.”
Vernacular reading glosses in katakana script began to be added to
Buddhist scriptures in Japan by at least the 9th century, when glosses
were added to an edition of the Konkomyo saishookyo from Saidaiji
ViKY (in Nara) copied in 762.1 There is a long tradition in Japan
of ritually reciting the Konkomyo saishookyo that dates back to 741,

B Abé, The Weaving of Mantra, 393.

" Suzuki, ‘Konkomydsaishookyo shosai “iroha” no akusento’. The Iroha
poem is translated and briefly discussed in Abé, The Weaving of Mantra, 391-
93. See also Bailey, ‘Early Japanese Lexicography’, 8-10, 13-15. A wealth of man-
uscript editions of other Buddhist scriptures with sound and or meaning gloss-
es are preserved in Japan. With reference to texts included in seven of the eight
manuscript canons preserved in Japan and indexed in 2006, op. cit., peculiarly
omitting the Matsuo shrine canon, see Chen, Xu, and Liang, eds., Fojing yiny: yu
Hanzi yanjin, S0-66.

5 Abé, The Weaving of Mantra, 350-54.

' Kornicki, Languages, Scripts, and Chinese Texts in East Asia, 172. See also
Sohon Saidaiji et al., Kokuho Saidaijibon Konkomyo saishookyo Tenpyohoji roku-
nen Kudara no Toyomushi gankyo.
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when Emperor Shomu B KE (701-756, r. 724-749) ordered
copies of the Konkomyo saishookyo that he had copied in gold ink
deposited in pagodas (szzzpas) in every province at newly established
state-sponsored provincial temples (kokubunji) called Konkomyo
Shitennd gokokuji YEHIVYK E#RESF or Temples to Protect the
State [to venerate] the Four Heavenly Kings and the S#tra of Golden
Light.” An example from the provincial temple in Hiroshima that
can be dated to 742 has been displayed at Nara National Museum
(DO26284)." One edict was issued by the court in Kyoto in 806 that
required postulants to be able to read the Lotus (Saddbharmapundari-
ka-sutra, Miaofa lianhua jing/Myohorengekyo TEEEER, Z no.
146, T'no. 262) and Golden Light sitras in ‘Chinese sounds’; but the
order was being neglected by 869."” During the early 12th century,
Fujiwara no Kiyohara BJ5 % (1056-1128) sponsored the copying
of a manuscript canon in alternating gold and silver ink on indigo
paper for Chisonji F1#=F (in Oshd Hiraizumi M-SR in Iwate
prefecture), where one of the most famous examples of veneration of
Yijing’s translation of the Suvarnabhasottama-sitra was also written
in gold ink on indigo paper in the shape of a treasure-pagoda to form
a mandala (Konkomyo saishookyo kinji hoto mandara W5 T
RETHIBESHE)S

7 de Visser, Ancient Buddhbism in Japan, 448-49; Sango, The Halo of Golden
Light, 1-23.

8 See roll 10, here: http://webl.ken.jp/west_fields/kokuho/kokuho_nara.
htm, accessed August S, 2018.

¥ Kornicki, Languages, Scripts, and Chinese Texts in East Asia,77.

* For the Konkomyo saishookyo kinji hoto mandara, see no. 34 in Nara Na-
tional Museum, ed. Special Exhibit of Ancient Sutras from the Heian Period,
65-66, 147. This image belonged to the Daichdju-in K7k of Chisonji. For
examples of the Lotus Sitra written using gold ink on indigo paper from the
12th century with each character written inside a pagoda or in the shape of a
pagoda as a mandala from Tanzan (alt. Danzan) shrine B{LLUIFE, see ibid., nos.
33-34 and 35; 64, 66-67, 147-48. On mandalas from Chusonji and Tanzan
shrine with copious references to secondary studies in Japanese, see O’Neal,

“Written Stapa, Painted Stapa’, 52-104. On the history of Chasonji, see Yieng-
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On the Use of Vernacular Reading Glosses at Matsuo jingiji

Perhaps the most revealing example of glossing a text written with
Sinitic logographs in the katakana syllabary is the earliest edition of
Engishiki 353X (Procedures of the Engi Era, 901-923, comp. 927;
utilized after 967), in which rolls nine and ten list the registry of 3132
official deities (jznmyocho #44M) venerated at 2861 official shrines
(shikinaisha IN\N4L).?" This edition was kept at Amanosan Kongoji
KEFILIEMISFE (in Osaka) and has a colophon dated to 1127.7.12.%
Given the nearly synchronous date of a glossed edition of Engishiki
with our glossed edition of the Sazshookyo at Matsuo jingryz, it cer-
tainly looks like vernacular glossing must have been common practice
during the 12th century at shrine-temple complexes. Only three
texts with colophons from the Matsuo manuscript canon reveal that
marks (zen ) to allow for vernacular reading were added during the
last ten days of the ninth lunar month of 1139 as follows:

9.20: Saishookyo rolls 8 and 10

9.21: Saishookyo rolls 2, 9 and Daibirushanajobutsu
Jinbenkagjikyo RMLEEARRBEAEEMFFAL (*Mabavairocana-
abbisambodbivikurvitadbisthana-vaipulya-sitra, Dapiluzhena
chengfo shenbian jiachi jing, Z no. 503, T'no. 848) roll 4

9.22: Daibirushanajobutsu jinbenkajikyo roll S:

pruksawan, Hiraizumi. Cf. Ochiai, Girard, and Kuo, ‘Découverte de manuscrits
bouddhiques chinois au Japon’. 370-71. On other copying efforts by members
of the Ise Taira clan 4K, and especially Taira no Kiyomori “Fi58 (1118-
1181) and his son, Taira no Shigehara “FEf (1158-1185), see Blair, ‘Rites and
Rule’.

*1' On the use of ‘Sinitic’ to refer to the language of classical Chinese as used
in medieval China, Korea, Japan and Vietnam but almost always read in vernacu-
lar languages, see Mair, ‘Buddhism and the Rise of the Written Vernacular in East
Asia’; Kornicki, Languages, Scripts, and Chinese Texts in East Asia, 19-21.

* Gotd et al., eds., Amanosan Kongoji zenpon sokan, 277. On the Kongoji
manuscript canon, see Ochiai, ed. Kongoji issaikyo no sogoteki kenkyi to Kongoji-

setkyo no kisoteki kenkyii: kenkyiu seika hokokusho.
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9.25: Saishookyo roll 6 and Soshicchikarakyo FRBHFGHEAL
(*Sussidbikara-mabatantra-sadbanopdyikapatala-sitra,
Suxidijieluo jing, Z no. 509, T'no. 893) roll 2

9.28: Saishookyo roll 4

These colophons state that monastic-scribes used ‘old editions
with old marks’ from the library of the Koenbo ##%)% within the
Southern Valley (Minamidani F§#) division of the Eastern Pagoda
(Totdo HHE) section of the massive monastery of Enryakuji ZEJ&
<f on Mount Hiei A near Kyoto to proofread these rolls at a
temple called Kannonji BE=F (ko- [or furui-] hon ni kyaten-hon o
ko [-ser] ryo [shita] W54 [=]ERIAR[F]ZZ[MRIE] T [4]).2 As listed
above, roll four has a date of 1139.9.28 when the manuscript was
checked with an edition from Kannonji. But this roll came from
another library: the Shunkei F#{ [bo]. This roll was originally
copied on 1115.3.10 by a scribe who copied—and proofread [f] H X
A#AL T —many, many rolls for the Matsuo shrine canon: Seiron P4
if. In addition, the titles for each chapter included in each roll are
written at the beginning of these rolls.** For reference, colophons to
the rolls from Baogui’s #{& (d.u.) combined translation (of three
[maybe four] earlier editions; cf. 7'no. 663) of the Suvarnabbisotta-
ma-sutra, Hebu jinguangming jing &#&YEHEE (Z no. 159, T no.
664) in eight rolls, completed in 597,” from Matsuo indicate that the

» For the Saishookyo colophons, see nos. 416/1243, 418/1246, 419/1247,
420/1248 and 421/1249 in Nakao and Honmon Hokkesha Daihonzan Myérenyji,
‘Matsuosha issaikyo’ chosa hokokusho, 239—-40. For the colophon to roll two of the
Soshicchikarakyd, see no. 596/1667 and for the Daibirushanajobutsu jinbenka-
Jikyo, see nos. 592/1663, 593/1664, and 594/1665 in ibid., 249. Note that roll
6 of the Daibirushanajobutsu jinbenkajikyo (594/1665) says that the roll was
proofread using an edition with ‘old marks’ as above but is undated.

2% See nos. 416 (1243); 417 (1244); 418 (1246); 419 (1247); 420 (1248); and
421 (1249) in ibid.

»  Da lang neidian lu KIENHLEE (Z no. 1178, comp. 664 by Daoxuan %
H [596-667]) S, T no. 2149.55.278225-279b25 [278a26-27]. Cf. K no. 128 in
Lancaster and Park, The Korean Buddhbist Canon.
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scribes—and proofreaders—used the precious books (gohon fHIA)
from Bonshakuji ZERU5F at Kannonji, which included one [actual]
‘Chinese manuscript for proofreading’ (¢ Tohon koryo LUEALT)
roll four.*

Roll eight of the Saishookyo was also ‘marked’ once (ichiten ryo
—®i 1) on 1222.8.27 by a monk named Ryotei R 2. It is unclear
if Ryotei ‘marked’ this roll in the Godokyojoffll#ALfT (the building
where scriptures were read or recited) at Matsuo shrine or at another
temple. I have not yet been able to inspect the manuscripts from
Matsuo of either the Daibirushanajobutsu jinbenkajikyo or Soshicchi-
karakyo, but the vernacular reading glosses on rolls two, eight, nine
and ten show that these must have been added in 1139 by monastics
from the Sanmon LI/ or Mountain branch of the Tendai tradition
on Mount Hiei. Two chronicles from the Jimon 5[] or Temple
Gate Tendai tradition based at Onjoji EIJR=F (alt. Miidera =) in
the city of Otsu, in present-day Shiga prefecture, Onjoji denki Y%
SHEED (Transmission Record of Onjoji, comp. 12th century, NBZ
86, no. 786) and Shiko’s &5 (1662-1720) Jimon denki horoku <5
{EiECH#Sk [Supplemental Record of the Transmission Record of the
Temple Gate Branch, NBZ 86, no. 787], explain why either monas-
tics or priests at Matsuo shrine-temple complex would have required
vernacular reading glosses to be added specifically to the Konkomyo
saishookyo. Table one illustrates which particular sitras were recited
at eight jingsji in Kyoto during the medieval period.

TABLE 1 Eight Jinguji listed in Onjoji denki and Jimon denki horoku

Shrine / Deity Scripture in Onjoji denki

1 Iwashimizu *Vikurvanarajapariprecha (Jizaiobosatsukyo BA1E LEHH#LE, Z
Hachiman £1{57K  no. 92, T'no. 420)
A =]

% See nos. 422-427 (1250-1255), especially 424 (1252) in Nakao Takashi
and Honmon Hokkesht Daihonzan Myorenji, ‘Matsuosha issaikyo’ chosa
hokokusho, 240—-41.
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2 Kamigamo B®  Book of Humane Kings (Ninno hannnya haramitsukyo 1~ £/
5% (alt. 18) BB EL, Zno. 21, T'no. 245)

3 Matsuo Suvarnabhasottama-sitra

4 Hieizan Sannd Lotus Sutra (Myohorengekyo W IEHEHELE, Z no. 146, T'no.
WE 262)

S Kasuga &H Vajracchedika-siitra (Kongo hannyabara-mitsukyo W 5
FEL, Zno. 15, T'no. 235)

6 Sumiyoshi{t®  Mabaparinirvana-siutra (Daihatsunehangyo KRIRERES, Z
no. 135, T'no. 374)

7 Shinra Myojin ¥ Vimalakirtinirdesa (Yuimakitsu shosetsukyo #EFEGEFRHES, Z
2% BF no. 150, 7'no. 475)

8  Iwakura FHJEY [Amitayus) Contemplation Sutra (Kammuryiju butsukyo
i B #4%, Z no. 223, T'no. 365)

If the Matsuo shrine manuscripts of both the *Mabavairo-
cana-abhisambodbi-vikurvitidbisthana-vaipulya-sitra  and ~ *Sus-
sidbikara-mabatantra-sadbanopiyikapatala-sitra  translated by
Subhakarasimha (Shanwuwei ##8; 637-735) completed in 726
and 725, respectively, turn out to have vernacular reading marks like
those found on multiple rolls of Yijing’s translation of the Suvarnabha-
sottama-sutra then we would have considerable evidence to demon-
strate what scriptures were attentively chanted at a prominent jingsuji
during the mid-12th century. That monastics from both the Sanmon
and Jimon Tendai traditions probably competed for the privilege of
contributing to the ritual recitation of these s#tras at Matsuo—and
conversely at the seven other jingsji listed in Table one—speaks to
how rituals established during the 8th century by the court in Nara
were sustained by the Tendai tradition at shrine-temple complexes

* Thanks to a helpful hint from James Robson, I have located Iwakura

shrine as the principal shrine in the Iwakura =e region of Kyoto, where it was
once linked to Daiunji KZ ¥, and later to Jissoin FZAHPE, two prominent Miid-
era-branch Tendai temples. Modern inscriptions on site confirm this list of eight
shrines of which Iwakura was an integral part. On Hokkesht ##5%-sponsored

veneration of thirty kam: that includes these eight, see Dolce, ‘Hokke Shinto’.
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during the 12th century when exoteric and esoteric (kenmitsu A
%) rituals surely took center stage. There is no need to repeat what
is reported about early Japanese state-supported Buddhist practices
and rituals in Marinus Willem de Visser’s posthumously published
and encyclopedic Ancient Buddbism in Japan: Sutras and Com-
mentaries in Use in the Seventh and Eighth Centuries A.D. and their
History in Later Time (1935)* or Bryan Lowe’s Ritualized Writing:
Buddhist Practice and Scriptural Cultures in Ancient Japan, except
to underscore that at key state-sponsored temples, so-called ‘state
protection’ (chingo kokka $Hi&EZK) rituals were performed with
special attention to ritualized readings (either chanting [dokujun i
7] or revolve-reading [tendoku]) of three scriptures—(1) Xuanzang’s
translation of the *Mahdaprajiidaparamitia-sitra, (2) the Suvarnabba-
sottama-siitra, and (3) the Renwang jing (Book of Benevolent Kings,
Z no. 21, T'no. 245 and Z no. 22, T no. 246: Shinyaku ninndkyo ¥t
ARAZFAL)?—usually on behalf of the kami (shinzen dokyo i

#  de Visser, Ancient Buddbism in Japan, 38, 39-40, 418, 639.

2 See ‘Chingo kokka $iEB% and ‘Chinju 357 in Lévi et al., Hobogirin, IV:
322-27. The former entry explicitly points out that protection from or for kzjin
S (a blanket term in Chinese for ‘gods’) almost always involved dhdirani, and
particularly from the Ninnokyo (see T nos. 245, 8: 829c29-830a4 [chapter 2]
and 246, 8: 834c25 [chapter 1]) or Konkomyokyo (see T nos. 663, 16: 341b13-c3
[chapter 2]; 664, 16: 382¢3-21 [chapter 5], and 665, 16: 427c6-27 [chapter 6]).
Not only does de Visser pay ample attention to matters of ‘state protection’ Bud-
dhism (Chingo kokka), but he provides the most thorough summary in English of
the history of offerings of zssazkyo [in Japan] from 651 to 1323; de Visser, Ancient
Buddbism in Japan, 226, 605-15. Furthermore, de Visser provides the first clue
in any European language that I know of about shrines where an Zssaikyo
was offered or vowed to the kami, ‘From the beginning of the twelfth century the
Issaikyo festivals were often held in Shint6 sanctuaries (Hiyoshi, Kumano, Iwashi-
mizu, Gion, Kamo)’ (pages 611-12). His study also contains obliging references to
how Enchin, see below, in particular, played an especially prominent role in pro-
moting Tendai rituals—and orientated doctrines at debates and lectures—within
the ritual system of Heian Japan.

On ritual readings of the Dai hannyakyo, see Sagai, Shinbutsu shigo no reki-
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#%) to avert natural disasters and calamities and protect the state and
powerful clans. Elsewhere I have addressed the evidence from the
Matsuo manuscript Buddhist canon concerning the esteem awarded
to the Daihannyakyo. But the extant rolls of this massive s#tra do
not have any vernacular reading marks. Nor is there any evidence to
suggest that any can be found on the Shinyaku ninnokyo, which leads
me to ask the question: are we looking at evidence of a longstanding
tradition in early and medieval Japan of adding vernacular reading
marks to the Konkomyo saishookyo or do these marks tell us some-
thing special about religious practice at Matsuo by Tendai monks
during the 12th century?

The narrative about Tendai patronage of certain key jingsji in
Onjoji denki that is reiterated in Jimon denki horoku suggests that
by the medieval period, the role that especially Yijing’s translation
of the Suvarnaprabbisottama-satra played in state-protection rites
at state-sponsored temples during the 8th and 9th centuries had

shi to girei kitkan, 139-42; Abe, Chiiser Nihon no shitkyo tekusuto taiker, 430-50
and 196-98. The precedent for ritual readings of this large compendium in Japan
comes from a hagiographical biography of Xuanzang, Da Cien sanzang fashi
zhuan KGR =FRIEAIE (Z no. 1192) 10, T no. 2053.50.276b5-22, which says
that a special lecture was delivered on this scripture and it was read at a ceremony
on 663.10. Cf. Komine, Katsuzaki, and Watanabe, Hannyakyo taizen, 372-82. On
Issaikyo-e, see Blair, ‘Rites and Rule’, 6; Real and Imagined, chapter 1.2 and 1.3.
See also D. Moerman, Localizing Paradise, chap.4 cited in Blair, and “The Archae-
ology of Anxiety’.

On the Renwang jing (Ninnokyo) in China, see Orzech, Politics and Transcen-
dent Wisdom. See below for the Konkomyoko.

‘State’ in ‘state protection’ Buddhism remains a problematical term, not only be-
cause of the European context for ‘state’ (Peace of Westphalia, 1648) in English,
but also because kuni (guo) may not have meant a ‘state’ in premodern Japan or
China. In Nara or Heian Japan, for example, k#z: meant something much closer
to province as in where Matsuo shrine was located: by the turn of the 8th century,
the Kadono district (Kadono no koori B#7#K) of Yamashiro [no kuni] province Ll
B8%IE, which roughly corresponds to Nishigyoku Pi5EIX and southern Ukyoku #i
HEIX (wards) today.
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passed to rituals performed at jingiji by Tendai monastics. Among
the several studies of medieval Tendai institutional history, Mikael
Adolphson’s work provides unambiguous clues about how to inter-
pret the changing political, economic, social, and religious context
that elevated Tendai monks to an advantaged social position in which
precise, vernacular recitation of the Konkomyo saishookyo at Matsuo
almost certainly took place from the middle of the 12th century until
at least the mid-15th century, when we see that a printed edition of
roll one of this sztra was added to the canon kept at Matsuo.”

Chinese Pronunciation Glosses on Rolls of the Konkomyo
saishookyo from Matsuo

The curious colophon on rolls two, six, eight, nine and ten of the
Konkomyo saishookyo and rolls four and six of the Daibirushanajobutsu
Jinbenkajikyo and roll two of the Soshicchikarakyo from Matsuo
may not necessarily indicate that the vernacular reading glosses were
added to these sitras in 1139. If we read the colophon to say that the
text(s) were proofread following ‘old marks on the manuscript’ of an
‘old edition’, which more closely follows the implied Japanese gram-
mar of the colophon instead of a Sinitic reading as I provide above,

% Following closely in the tracks left by Kuroda Toshio’s (1926-1993) pio-
neering work about the shared political power of aristocrats, warriors, and large
monastic estates—namely Kofukuji ###<F (in Nara), Enryakuji, Miidera, and
Kongobuji &|Z=F (Koyasan &%, in Wakayama prefecture) that promoted
the kenmitsu taisei BABATH (exoteric-esoteric [Buddhist] system)—as influen-
tial power blocs or elites (kenmon #F') in Heian and Kamakura (1185-1333)
society—several scholars’ work in English is especially relevant: Adolphson, The
Gates of Power, 10-20. See also the introduction to Breen and Teeuwen, eds.,
Shinto in History, 1-12. See also Shiba and Tonami, ‘Keisei to Onjoji’, 78;
Wakabayashi, The Seven Tengu Scrolls, 127-28. Ct. McMullin, “The Sanmon-Ji-
mon Schism in the Tendai School of Buddhism’; Adolphson, The Gates of Power.
On the power of Tendai ‘warrior monks’ (sobez f5%), see Adolphson, The Teeth
and Claws of the Buddba, chapter 7.
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then Chinese phonetic readings given at the end of rolls two, six,
eight, nine and ten of the Matsuo Konkomyo saishookyo deserve care-
tul scrutiny. Based on the handwriting of these rolls, I do not think
that these phonetic reading glosses to certain Sinitic logographs were
added in 1139. My best guess is that the colophon does, in fact, point
to the vernacular reading glosses discussed previously. These phonet-
ic glosses to certain characters suggest not only that by ‘old edition’
(ko- or furui hon) the editors probably were referring to ‘old’ Tang
dynasty Chinese editions, but also that they may have been aware
of the significance of these Chinese phonetic reading glosses that are
found only on Yijing’s translation of the Suvarnabbasottama-sitra
and, to the best of my knowledge, on three extant manuscript
editions of Yijing’s translations of Milasarvastivada-vinaya texts.
The three other texts are Yijing’s translations of the Miulasarvas-
tivada-vinayavibbanga (Genben shuoyigieyoubu pinaiye/ Konpon
Setsuissainbu binaiya WA —YIAERMARER [lo/ritsu #], Z no.
1010, T no. 1442), Mulasarvastivada-vinayaksudrakavastu (Genben
Shuoyieiqyonbu pi’naiye zashi/ Konponsetsu issaiubu binaiya zoji \RA
A VI SR A HBAE SR, Z no. 1012, T no. 1451) and *Milasarvas-
tivada-vinayasamgraha (Genbensapoduobu liishe vyigie/ Konponsap-
patabu rissho \RAREEZEREHH, Z no. 1053, T no. 1458) from the
Shogozo BEiREL, which date to 740.5.1 and means they were part of
the manuscript canon copying project that Empress Komyo JEHA &
J& (701-760) sponsored using the Buddhist canon recently brought
to Japan from Tang China in 736 by Genbo ZHj (d. 746). Currently,
126 titles in 750 rolls survive from the Shogozo repository for sitra
manuscripts located at the Todaiji B KSF compound next to the
Shosoin IEARE treasure house. It was originally a part of the Son-
shoin Bike, a sub-temple constructed in 955 that was the center for
Kegon #Ji and Shingon HF studies at Todaiji. The building and
scrolls were relocated to the Shosoin compound in 1896.

The collection is currently managed by the Imperial Household
Agency. Dated 740.3.15, the following colophon to roll five of
Lokaksema’s & early (ca. 179) translation of the Perfection of
Wisdom Sitra in 8000 lines (Daoxing bore jing/ Dogyohannyakyo
ITREE S, Astasaba-srikaprajiiaparamita-sitra, Z no. 8, T no. 224),
vowed by Empress Komyo, reads as follows:*!
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740.3.15 by shosanmi Lady Fujiwara who, out of filial respect, offers
up to ornament her departed brother Fujiwara no Fusasaki &5 /%
Al (681-737) and [living wife] Muro no Okimi 2L+ (d.746),
reverently [has had] copied one complete set of all the siztras, monas-
tic regulations, and commentaries, now complete. I set up a vegetar-
ian feast to respectfully eulogize them and celebrate this triumphant
karmic event.

HER P AR RBER = A+ H HIE =7k )5
RANERy TEMERENA R RAE

PSR T SRS — DI e & — S 2
REFSL TR WRELRE LI A

Here it is significant that the empress names herself as a Fujiwara
Lady and vows the canon on behalf of her brother and his wife. The
phrase kaku ichibu #—#E could be read to further qualify that each
part of the canon—sztras, vinaya, and sastras—had been copied. We
know that by the fourth lunar month of 740, Empress Komyd had
had 3531 rolls of her vowed canon copied. The designation 5/1—as
in the first day of the fifth lunar month of 740—canon (Gogat-
suichinichikyo 1. H —H#%E)—derives from a colophon with that date
to the third roll of the anonymous translation (ca. 397-439) of the
*Dasacakraksitigarbba-siitra  (Dafangguang shilun  jing/ Daiboko
Juringyo RITEE S, Z no. 73, T no. 410).%* She vows this scrip-

31 Jodai bunken wo yomu kai, ed. Jodaz shakyo shikigo chiishaku, 166-77. The
remainder of the colophon reads: fR1fE EiF A 2 /) 2K R o IF B AR BR
Dh RRER R AT/ /R AR/ /B R B R B I O B R R R N/ / F R TR
FNEBEEZ LR AR EES R/ /A

32 On the history of the 5/1 canon and its contents, see ibid., 189-92. ibid.,
178-96. The colophon reads:

B G IE OCIH 728 %

B IE— K BOK B A &

St A — A PR AR — V)

i B BT R T IR AR AR 10
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ture using her imperial title as empress Komyo, and dedicates this
reverently copied set of all the sitras, commentaries, and monastic
regulations to her departed father, Fujiwara no Fuhito, and her
mother, Agata Inukai no Michiyo J2R# =T (d. 733). Eventually,
it appears that the 5/1 canon had 4,243 rolls.”

When Yijing, who spent the years 671 to 695 on his voyage by
sea to India and back to China, and his large translation team of
ten to sixteen assistants completed translating the Suvarnabbisotta-
ma-siitra on 703.10.4 and perhaps the rules for monastic discipline
(vinayavibbanga) from the Milasarvistivida order in India on
the same day, it looks like a decision was made to leave transcription
notes or phonetic reading glosses on the margins of all ten rolls of the
Suvarnabbasottama-siutra and certain rolls from the Milasarvas-
tivdada-vinayavibbanga.** Similar transcription notes or phonetic

Bl E Rk R 2 i R

M 2 N 45 kA BEEAE

fia R R RIS R SO0

BHF B35 S A D Um B FRE

R G A R ER ) RGNS

JRESTRAT K N AR R T

R—Y17K 75 & 2 i

K+ HA—HT

3 See Lowe, ‘Contingent and Contested’; Abe, Chiiser Nibhon no shitkyo teku-
suto taikei, 155-56. Perhaps as many as 6,500 scrolls cited in Lowe, ‘Contingent
and Contested’, 231. Rare examples from this canon have been preserved in the
Shosoin; see no. S7 Bussetsu bosatsuzo kyo AAFHEEBES (subsequently only in
Daihoshakkyo KEELS, Z no. 32, T no. 310) dated 740.5.1 with a long colo-
phon describing the contents of the 5/1 project—including the phrase zssazkyo—
in Nara National Museum, The 69th Annual Exhibition of Shoso-in Treasures,
114-15. We have approximately 3,500 rolls from it today in the Shogozo collec-
tion. Abe suggests that it must have been this canon which was recited—in part
or in full—at the consecration of the state of Vairocana Buddha in Todaiji HA
3F in 752.

%* TFor the date 703.10.4, see no. 750 lkeda, Chigoku kodai shahon shikigo
shitroku, 263. This is S. 523; see below. See also nos. 745-751 in Ikeda On, op.
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reading glosses were also left on—or added to—certain rolls of the
translations of the AMulasarvistivida-vinayaksudrakavastu and
vinayasamgraha. These transcription notes or Chinese phonetic read-
ing glosses can be found on many, many extant editions of Yijing’s
translation of the Suvarnabbasottama-sutra found in cave no. 17 at
Dunhuang. Zhang Yongquan and Li Lingling published an article
in 2006 in which they inspected more than 400 extant manuscripts
of the Jinguangming zuishengwang jing from Dunhuang and refer
to these transcription or phonetic reading marks or glosses as sound
[reading] characters from scriptures (jingyinzi &%) or sound
[reading] characters (yinzi &5 or yinshi EFE).> Glossed terms
found at the end of manuscripts are often called ‘difficult characters’
(nanzi #5) in Chinese. Zhang and Li were not aware of similar
transcription notes or phonetic reading glosses on manuscripts from
the Shogozo. In Japanese studies, scholars including Tsukimoto
Masayuki and John Whitman refer to these phonetic reading glosses
as kanmatsu onshaku ERER .

Neither Lionel Giles nor Ikeda On provide transcriptions for
these characters on extant rolls of the Jinguangming zuishengwang
Jing in their catalogs to manuscripts from Dunhuang.’” It may
be instructive to note, however, that Ikeda uses the term ongi &
# (yinyi)—[sound and meaning] glossaries—to refer to rolls with
what Giles calls ‘phonetic glossaries” and Pelliot chinois 1: Nos. 2000~

cit., with similar ‘colophons’. See Chen, ‘Another Look at Tang Zhongzong’s
(r. 684, 705-710) Preface to Yijing’s (635-713) Translations’, for discussion of
Yijing’s translation team.

% Zhang and Li, ‘Dunhuang ben Jinguangming zuishengwang jing yin
yanjiu’, 149. For yinshi, see Liao, ‘Dunhuang P.2172 Da bo niepan jing yin
fanying de yuyin xianxiang’.

3¢ Whitman et al., “Toward an international vocabulary for research on ver-
nacular readings of Chinese texts’. See also Nakao and Honmon Hokkesha
Daihonzan Myérenji, ‘Matsuosha issaikyo’ chosa bhokokusho, 93.

7 Although I have not yet procured a copy of this article, perhaps some
research has been done on this topic: Li, {f/inguangming zuishengwang jing juan-

wei fangjie kao’.
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2500 calls ‘indications fan gie sur col. Simples ou dédoublées’ in the
entry to P.2224.% Much more than a brief overview of early Chinese
and Japanese dictionaries and historical linguistics lies beyond the
scope of this study. I hope it will suffice to say a few words about
the fangie Y] (hansetsu) system and a few relevant examples that
could have been available to the scribes who copied the Jinguang-
ming zuisheng jing at Dunhuang and for Matsuo shrine. First, fin
literally means to turn back, which refers to the initial character
with which to pronounce the initial consonant sound of the charac-
ter in question. Qe means to correspond to or cut. Therefore, in the
examples of manuscripts of Yijing’s translations of the Suvarnabha-
sottama-siitra from Dunhuang and Matsuo and the Milasarvas-
tivada-vinayavibbanga, Milasarvastivida-vinayaksudrakavastu
and Milasarvastivida-vinayasamgraba from the Shogozé and one
example from Dunhuang, phonetic glosses are provided in one of
three ways—all following the same basic structure. On examples
of the Suvarnabhasottama-sitra in Chinese, the initial consonant
of a character such as yin JiZ is first glossed as y# Ji%, followed by
jin £ The pronunciation of this character, which means a type
of heart disease, is yin (in Mandarin), but neither any meaning
nor the characters for fan or gie are provided. Only on rolls of the
Mitlasarvastivida-vinayasamgraba and Milasarvastivada-vinay-
aksudrakavastu from the Shogozo are individual characters glossed
with three when fan follows the two phonetic glosses. For example,
roll four of the Vinayaksudrakavastu (no. 904) has seven glossed
terms. The sixth glossed term is pan #£, which is glossed by ps huan
Jan % # I, meaning that a button was probably pronounced some-
thing like it is today: pan. Buttons are indeed discussed in roll 4 of the
Vinayaksudrakavastu (T no. 1451, 24: 223c24 and a button loop,
niupan ##, on 224a13). Many terms in the Vinayaksudrakavastu

3 See no. 260 in Ikeda, Chigoku kodai shabon shikigo shiroku, 260. E.g.,
serial no. 1932 in Giles, Descriptive catalogue of the Chinese manuscripts from
Tunhuang in the British Museum, S3-54. Cf. Vetch et al., Calalogue des manu-
scrits chinois de Touen-Honang, P.2224. Since all Pelliot chinois MSS are available
online as are the catalogues from the BnF, see http://idp.bl.uk.
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are also glossed with five characters as follows: the second glossed
term is dz ¥4, followed by di ting dang gi fan BlFE 4. This
means that the character must be pronounced di—with the initial
consonant d and the ending 1 as in g7 (meaning old)—to emphasize
how Yijing opted to transcribe stipa with sudiibo 235 (e.g., T no.
1451, 24: 222¢10 and 222¢13). This gloss probably means that ¥
was pronounced « rather than du in the Tang capital at the turn of
the 8th century and it looks like the gloss was written to stress the
long u of stzpa in Sanskrit.

The compound word fangie probably dates to the Song dynasty
(960-1279). Guangyin J&# (Broad Rimes, comp. 1007-1008), for
example, provides fangie with two characters followed by gie; fan
was used during the Tang and before as in the Yupian Ff& (Jade
Chapters), compiled by Gu Yewang BA¥F F (519-581) or Qieyun
YJ#8, assembled by Lu Fayan FEAS in 601.% A lexicographer who
assisted with Xuanzang’s translation team named Xuanying X
(d. 661) also composed a glossary of terminology used in Chinese
Buddhist texts (those included in bibliographies of the canon as of
650),* which provides fangie readings ca. 649 called Yiqie jing yinyi
—VJ&E & (Z no. 1185) in 25 rolls. This text is not extant in the
Matsuo manuscript Buddhist canon but is in the Nanatsudera £5F
and Koshoji B8 <F canons. Huilin 35k (737-820) enlarged Xuanying’s
text to 100 rolls in 807 (7' no. 2128).%

I have not yet found the time to check Dunhuang manuscripts of

? See esp. Pulleyblank, ‘Qieyun and Yunjing’; Baxter, A Handbook of Old
Chinese Phonology, 37-39; Takata, ‘The Chinese Language in Turfan with a
special focus on the Qeyun fragments’, 333-37; Bottéro, “The Qieyun manu-
scripts from Danhuang’, 35-37.

“ Regarding the order of texts included in the Chinese Buddhist canons up
to the compilation of the Kazyuan Shijiao lu in 730, see Li, ‘An analysis of the
content and characteristics of the Chinese Buddhist canon’, 107-12.

“ On the Koshoji MS canon, see Utsunomiya, ‘Koshoji zssazkyo ni okeru
kunten shiry6 ni tsuite’ and Ochiai, ‘Découverte de manuscrits bouddhiques chi-
nois au Japon’, op. cit. See also Chen, Xu, and Liang, eds., Fojing yiny: yu Hanzi
yanjin; Xu, Xuanying he Huilin Yigiejing yinyi yanjin.
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Xuanying’s Yigie jing yinyi nor had the opportunity to investigate
the rolls from Nanatsudera, but because it can be found in roll 29
of Huilin’s expanded text (7" no. 2128, 54: 499b09-503c21), I sus-
pect that the Jinguangming zuishengwang jing was not included in
Xuanying’s text.** Excluding a few instances, the transcription notes
or phonetic reading glosses to rolls nine and ten of the Jinguang-
ming zuishengwang jing from Dunhuang—using the expanded
references provided in Zhang and Li’s article—do not match the
glosses in Huilin’s text. Huilin’s text also glosses terms in binomials
(lianmianzi Wt#5), which we do not see on manuscripts from
Dunhuang or Japan.®

Table 2 presents the transcription notes or Chinese phonetic read-
ing glosses from rolls two, eight, nine and ten from the Sazshookyo
from the manuscript Buddhist canon from Matsuo. I include a
few select examples from Dunhuang manuscripts that match these
glosses. The order of the fangie glosses are reversed to facilitate
straightforward reading and I provide Middle Chinese pronunci-
ations according to Baxter, followed by modern Pinyin readings for
the fangie readings.** I have numbered the glossed terms for each roll
and provide the reference to where these terms can be found in the
Taisho edition of the text.*> Baxter Middle Chinese readings with
an asterisk indicate that the reading is Baxter’s; those at the front
of the entries are the Baxter readings following the fangie spelling
indicated in the text.

# Extant texts are listed and an overview is provided in Chen, Xu, and Liang,
eds., Fojing yinyi yu Hanzi yanjiu, 44-50.

# There is 2 marvelous online resource at National Taiwan University which
provides sound and meaning glosses to the Yigiejing yinyi and later compila-
tions: http://cprg.esoe.ntu.edu.tw/cyj/index.py, accessed on January 30, 2019.

# I have not opted to provide reconstructed readings from Tang Chinese,
following Pulleyblank, because I am not convinced that these would be edifying
for the reader; cf. Pulleyblank, Lexicon of Reconstructed Pronunciation in early
Middle Chinese, Late Middle Chinese, and Early Mandarin.

4 Baxter, Old Chinese.
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TABLE 2 Phonetic Glosses in Chinese on Rolls 2, 8, 9, 10 of 7'no. 665

Roll 2:%

1. kbwangH (kuang) W kuX-maengX (griméng)dithi: T no. 665, 16: 2.409¢29
[409c28-410202]; 53 Il = 5 it 88 = BANA NG & IR K B 215 0 RS0
L RV e 2 S HONS & W B R 150 1 B BB R 1 R SR A R SR R
Ji RN

2. lenH (lian or jian) % ljen-kenH (lianjian) # 5. T'no. 665, 2.16: 2.410al (see
above) and 2.410a22 [410a21-23]: BANE SR IEH BEREIT O MGG 28 E
PEA T RO SRE R IR o

3. tsyowk (*yowng, rong) ¥ tsyowng-yowk (zhongyi) #8%: T no. 665, 16: 2.410a21 (see
above).

4. deng (ting or ting) & daH-teng (dading) KT: T no. 665, 16: 2.410a24 [410a23-25]:
BANTE K FEIEE TR AR TR 2 B AR T TR JERE K.

S. phibu (*bjuw, fii) ¥ phjuwH-bu (fihi) B-F: T'no. 665, 16: 2.411a22 [411a20-24];
2 RS AR R Y RS T R 8 SR SRR H i R A R T
SEH AR TABTR T AL TR R TR R A ik e R — AR AR R Y
KE BB PR D N B A . 411229 [411a29-b1]: THEE it 2 dh FLUEEE Y
DIFHUE B S50 B8 B v s R o Mt B i 7% 3B 15 4F; and 411b10
(gatha): H—EEM> DUIRRET.

6. swaX (*swaex, sito) $ [$H] su-kbhwaX (sigiio) #F: T no. 665, 16: 2.413al11 (gatha):
AL SH S AR B H B

7. kwenH (*kjwienH, juan) 582 kuX-hwenH (gixian) 5'5%: T no. 665.16, 2.413b14
(gatha): —VIRAER A LI AR A2 40,

Roll 8: and S. 523

1. [X (*tsyijH, zhi) 18] ling-lijX (linglii) BE2E?: T no. 665, 16: 8.444a14—15; BRIl
mER T\ HEM R S B BE REBUER Pt FhiUE MU AR
R PGS

2. tryuX (*tsyuH, zhit) K trju-tsynX (zhiazhi) # 3 T'no. 665, 16: 8.441a3; BR72 M i
H1\ [441a2-3]: HEEM M i AR AN e SIS
ARG M AR PR

“ No. 416/1243 in Nakao Takashi and Honmon Hokkesha Daihonzan
Myoérenji, ‘Matsuosha issaikyo’ chosa hokokusho, 239.

47 No. 419/1247 in ibid., 128-29, 239-40.

“® The Taisho editors provide this Sanskrit for the spell: Tadyathi nisiri
masakani nati kuti buddhbi buddbire biti biti kukuti baciri svaba.

# The Taisho editors provide this Sanskrit for the spell (based upon a Tibet-
an edition) LA RWERREA ARFEAW: Tadyatha ciri ciri curu curn kuru kuru kutu
kutu totu totu bhaba bhaha savari savari svaba.
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Roll 9:

1. mawH (mao) & maw-pawH (mdobao) E¥: T no. 665, 16: 9.447c11; BRIH & —+
VY. EE R B

2. dam, tdn) ¥ du-kam (trigan) %6 H: T no. 665, 16: 9.447¢25; same, pin 24: RAEFH
o EEEAERE ;) 447c28: MIIFENRME? 5 448a19: 3F M AIRE ; and 448a21: HEAF R
).

3. im (*ImH, yin) ¥ Go-kim (yijin) JA%E: see no. 2 and 448a27: BAZIH HIME; 448b3:
JE IESE I 448b4:
JHEEERA 5 448b13: HIHEEEFk; and 448b19: ZHENERER].

4. kbuH (*kjwak, jiic) % (with only 7z # on the right) kju-bjuH (jirfi) {8585 T no. 665,
16: 9.449a6; RE FHKME T H: VEREE 2 & B LA BRFER— M.

S. kjyiH (*kjieX, zhi) B kjoH-zyijH (jiishi) JE7<: T'no. 0665, 16: 9.449¢23: fHEEAH B
el BRI BT (AR MZERVE EEEAE R

6. myyeX (*myjieX, mi) 5B myjie-dzyeX (mishi) ¥ IX: T no. 665, 16: 9.449¢24-25: FE AR/
A M ARSHEARSEM  ARSHE AR AR AR,

7. pheiH (*hwonX, bitn or kin) W& phuX-ngejH (piyi) ¥35: T no. 665, 16: 9.450a17-18:
FEE SRER BED HEL HEBMHEM SRITEMAE  EHZARES

8. dejH (di) W dej-kejH (tifi) Wigt: Tno. 665, 16: 9.450a13: [MH#EM  WHEHE 18
AL i3

9. srjaewH (*sraew, shao or shao) ¥ srjoX-kaewH (siiojiao) FizZ: T no. 665, 16:
9.450a11: BEHRRAE L 55 JEATHEH.

0 The Taisho editors provide this Sanskrit for the spell (based upon a Tibet-
an edition, see above) Tadyatha vicani vicani vicani samscani samscani samscani
bhisini bbisini bbisini svaha, tadyatha namini namini namini svahd, satini stini
Satini svaha, sprsani sprsani spysani svaba, tadyatha vedani vedani vedani svaha,
trsni tysni tysni upadhini upadbini upadhini svabd, tadyatha bbavini bbavini
bhavini bvaba, tadyatha jatini jatini jatini svaba, jammanini jammanini jam-
manini svaba.

' The Taisho editors provide this Sanskrit for the spell: Tadyatha hirini
gate gandhari candari dbirijamvare shibbare pure pure gugumati kbiramati
dadbimukbi lanrubba murubba kucamurukante durn duru durn virya aidbisi
dadhbeve dadbave ustri ustravati arsaprabati padmavati kusumavate (usumavati)

svaha.
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Roll 10: S.712, §.1025, S.1108, S.6389

1. kbjaxX (*kbjwiH, qi) 3 kbjoH-tawX (gitddo) £E): T no. 665, 16: 10.451b8; 5 £
BTN BRI SR ARAEE R R S — E - FaE S,

2. hang (hdng) i bu-lang (bildng) #AEE: T no. 665, 16: 10.451c14: A BEMFER AT
AR 215 LBk

3. dzrju (chi) 8% dzriX-hju (shiyi) 15 Tno. 665, 16: 10.452b8: FAH #XHIFIFL I 5
BEYE 15 =R —%; 452¢28: XE =155 — BB E; 453b22: ER =B NE
EF.

4. giim (*gim, gin) # gjoX-kim (jijin) E5: T no. 665, 16: 10.452c28: X & =5 —
BB .

S. dengX (*thengX, ting or ding) ¥ dat-tengX (ddding) 218 (S.6389 has zzo % instead
of ding TH): T'no. 665, 16: 10.455b27: AL > B E BN & 77

6. tsjek (*dzjek, ji) % tsjeng-sick (jingxi) K5 (note the Taisho ed. [oddly] gives show ¥ ):
T'no. 665, 16: 451b17: I %E > S TE R KISEAA B —E£F; 451b24: T —FFH]
ULRBE fEUE 5 THL R B > (LB A& 452a5: MG R & TS B ARt
BTKR.J; 452423 TR GEHEZRARGE ) RLARAI DR & B

7. hwonX (*mwon, mén) 1 bu-pwonX (bibén) #A4: T no. 665, 16: 10.452b22 with the
characters [wén] £ instead: & : &8k 45 HRIRE T o s RMERURE I K.

8. kaengX (géng) 8 kuX-haengX (grixing) i #5: T no. 665, 16: 10.452b21 has [géng] I
Hi 7 instead: F/NTE 2 Fo ) ERIFE T B KT AR

Readers familiar with Sinitic language manuscripts will already
know that variant characters (suzi 5 or itaji BAKTF) are
common, and the Taisho editors primarily cross referenced only
variant readings from printed editions.

Taking only rolls nine and ten of Yijing’s translation of the
Suvarnabbdsottama-sitra from Matsuo and Dunhuang into consid-
eration, S.180 (roll nine) has an abridged title (/inguangming jing roll
9 SNIEEEH /L) and the transcription notes or Chinese phonetic
reading glosses match what is listed above.”* S. nos. 712, 1025, 1108,
6389 (roll ten) all have the full title at the end of the roll and match
the Matsuo edition except for one variation. The last two transcrip-
tion notes or Chinese phonetic reading glosses, hwonX (*mwon,
mén) # hu-pwonX (hiben) A and kaengX (¢géng) 8 kaeng-kaengX
(gengxing) PEAY, are alternatively given as BE 52 and mjunX (weén) X

52 T have checked readily available online search engines (e.g., http://www.
zdic.net/) for fangie ‘definitions’ for Guangyun, and so forth, to determine that

these examples seem unique.
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mju (wi) $&2, in order in S. nos. 712, 1025, and 1108. The Matsuo
edition and S.6389 have the order of the last two reversed with the
alternative characters hwonX (*mwon, mén) #1 hu-pwonX (hiben)
A and kaengX (geng) B kaeng-kaengX (gengxing) BEA.

Even though I was not able to inspect rolls three through seven of
the Matsuo shrine edition of our scripture, I have been able to exam-
ine digital editions of rolls five, six and seven from Dunhuang that
have these transcription notes or phonetic glosses: P. 2224 lists four
glossed terms with phonetic annotation; $.267 is roll six and glosses
19 characters (5.2369 is also roll six and has the same marks); and
P.2274 lists 11 terms similarly glossed with two characters each and is
dated 854.5.15. S.18 is also roll seven and the glosses match P.2224. It
should be noted that not all rolls from Dunhuang have these glosses.
For example, P.2224 (rolls three and four, but not five), 5.294 and
§.432 have no glosses, which may be significant.

Stein no. 523 is roll eight of Yijing’s translation of the Su-
varnabbasottama-siitra from Dunhuang and has a date in the colo-
phons (verso and recto) that follows the two transcription notes or
Chinese phonetic reading glosses that match the editions from the
Saishookyo copied in gold ink on indigo paper from a Kokubunji
in Hiroshima dated to 742 and the Matsuo edition.>® Because this
is the date provided in Kaiynan Shijiao lu F7CREE#% [Record
of Sﬁkyamuni’s Teachings, Compiled during the Kaiyuan
Era (713-741), Z no. 1183, T no. 2154, comp. 730] for when
Yijing and his translation team completed their work and the
‘colophon’ lists eighteen of the names of the members of the
translation team, I think this is probably not the date when the
manuscript was copied.’* S no. 1177 (roll one, chapters 1-2) with

fangie notation at the end and which has not yet been digitized is
dated 900.6, as are several examples without fangie marks to 905,
911.2 (P.3668), and 935.2 (5.5454). Investigating more than four

3 Note 750 Ikeda, Chigoku kodai shahon shikigo shiroku, 263. See other
examples with similar ‘colophons’.

% Ibid, see also notes 745-750 in ibid., 260-63. Several 9th century examples
are notes 1297-1319, 379-82. Kaiyuan Shijiao lu 9, T'no. 2154, 55: 567a19.
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hundred fragments from Dunhuang using paleographical analysis of
the variant readings of these transcription notes or Chinese phonetic
reading glosses to show several manuscript stemma within the so-
called library cave at Dunhuang, Zhang Yongquan and Li Lingling
demonstrate that these glosses were already on manuscripts at Dun-
huang by 854 (P.2274: roll seven). Therefore, it seems almost certain
that these transcription notes or Chinese phonetic reading glosses
were still mostly copied—or added—during the late 9th and early
10th centuries at Dunhuang.*® Furthermore, Zhang and Li postulate
that these sound glosses were written at the end of each roll of our
sitra (especially rolls four, six, seven, and nine) during the translation
process or shortly thereafter by reader-scribes to provide phonetic
transcription of certain sounds in Chinese used to transcribe spells—
or dharanis—in Sanskrit.>®

Given the examples from rolls two, eight, nine and ten of Yijing’s
translation of the Swuvarnabbasottama-siutra above, it seems that
Zhang’s and Li’s postulation is partially correct. Both glossed char-
acters on roll eight annotate how to correctly pronounce characters
used to transcribe dhdaranis from whatever Indic language edition
Yijing and his team were working with. L X (*tsyijH, zhz), for ex-
ample, in mat-syaeX-ket-ljiX (moshéjiezhi) REEFE and nrae-ljiX-
kyuX-ljiX (nazhijuzbi) $FR¥EREHL probably transcribe masakani and
nati kuti, which means that this character—and the terms to gloss
it—could not have been pronounced as they are in modern Manda-
rin: it must have been pronounced something like #7. Incidentally, the
vernacular reading glosses on roll eight of the edition from Matsuo
read this character as chi F. The second term, tryuX (*tsynH, zhit),
seems more straightforward. It must have been pronounced like

5> See notes 2052, 2130-2131, 2156-2157, 2269, 2377, 2390, 2452-2456 in
ibid. See also Giles, Descriptive catalogue of the Chinese manuscripts from Tun-
huang in the British Museum, 53-60. For their research, Zhang and Li looked
at a sample of 257 out of a total of 436 manuscript fragments of the Jinguang-
ming zuishengwang jing found at Dunhuang: Zhang and Li, ‘Dunhuang ben /iz-
guangming zm’sbengwangﬁng yin yanjiu’, 151.

¢ Ibid.
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tu in kutu kutu totu totu (in Mandarin: gju-tryuX (juzhu) 4% or
tux-tryuX (dizhi) #iAE); the Matsuo edition marks this sound as
chu F7. Glossed terms five through eight on roll nine also annotate
pronunciation for characters used to transcribe spells. But all seven
glossed terms on roll two, half of those on roll nine and all eight on
roll ten gloss how to pronounce characters in sentences in Chinese
(Sinitic). Table 3 presents a preliminary survey of the chapters with
glossed terms in rolls two, nine and ten.

TABLE 3 Chapters in T no. 665 with Phonetic Glosses

Chapter (parivarta i) Roll and Gloss no. Glossed Terms

(Table 2)
3: ‘Explanation of the 2: no. 1 Golden mineral describing
Three Bodies [of the the Tathagata’s body

Buddha] (Fenbie sanshin,
Bunbetsu sanshin 53 Hll =

&)

3 2:no.2 #f Strength of smelted
metal (sjew-lenH) $45R)
describing golden mineral

3 2:no. 3 # Molten metal describing
golden metal

3 2:no. 4 % Quality of clear water

4: ‘Confession of the 2:no. S 1% Drumstick used to beat

Dream of the Golden Brahmin’s drum

Drum’ in chapter four of
roll two (mengjian jingu
chanbui, muken konku

sange B R & 5 )

4 2: no. 6 # [$H] (Gatha) describing
strength of drumstick
beating drum like
whipping with shackles
(kae-swaX HIFH)

4 2:no.7 (Gatha) describing the
quandary of samsira as a
snare (kwenH-mjangX 5
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24: Eradicating illness 9:no. 1 ¥ Describing poor sight of

(Chubing, jobys B3J%) elderly

24 9:no. 2 M Describing phlegm as the
third of four illnesses

9:no. 3 & Heart disease as the fourth

type of illness

25: On the Goddess who 9:no. 4 ¥ Blood-eating ape

guards the bodhi tree (of

enlightenment) (Changzhe

Ziliushui, choja Shiryisui

R&E TFiK)

26: ‘Self -sacrifice’ (sheshen,  10:no. 1 B Resting (khjaxX-sik #R)

shashin 5 &) in a large bamboo grove

26 10: no. 2 Great boat (ssyuw-hang &
fift) that fords the ocean of
samsara

26 10: no. 3 i Three baby pigeons (kop-
dzrju #5H5)

26 10: no. 4 & [Baby pigeons] seized by
a hawk

30: ‘Praise from the 10: no. 5 #E [The straightness of

Great Goddess Sarasvati’ Sarasvati’s nose is

(Dabiancai tianni compared to a] gold ingot

zantan KEEA KLLH,

Daibenzaitennyo santan)

26 10: no. 6 ¥ Emaciated (/jwe-tsjek FiE)
[tigress’s body]

26 10: no. 7 $ [alt. 1] Wipe away tears
(mju-lwifH BUR)
[stroke away tears]

26 10: no.8 M [alt. fif] Choked up with grief (ps/-

kaengX F51H)
[fishbone?]
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Without analysis of rolls one and three through seven, it would be
negligent to presume that most of these transcription notes or pho-
netic reading glosses either direct readers how to pronounce syllables
transcribed in Sanskrit (for spells or dharani) or elucidate key aspects
of the content of key chapters. But these examples demonstrate
that these transcription notes or glosses do not seem to explain how
to pronounce especially difficult characters. For example, the fifth
glossed term to roll two, phjbu (*bjuw, fi) in phjuwH-bu (fubi),
which occurs in the ‘Confession of the Dream of the Golden Drum’
in chapter four of roll two, refers to the drumstick that a brabman
beats a golden drum with to generate sounds of confession in a
dream by the bodhisattva-mahasattva Ruciraketu (Miaochuang/
Myodo #01#).5” Could the characters for minerals (chapter three, roll
two), illnesses (chapter 24, roll nine), a blood-eating ape (chapter 25,
roll nine), baby pigeons seized by a hawk, an emaciated tigress (chap-
ter 26, roll ten), and expressions of anguish have been considered
difficult to pronounce by ecither Yijing and his team of translators
or scribes in 8th century China? The fact that these glosses are on
manuscripts from Dunhuang and the edition from Matsuo suggests
that they must have been written at the end of each roll for a reason
that may or may not have been known to scribes or readers in later
centuries in northwest China and Japan.

Could these phonetic reading glosses have been provided for
only certain terms because they point or direct readers to specific
sections of the text? If so, why do we find these annotations on this
sutra (and the three Milasarvistivida-vinaya texts from the Sho-
gozo)? Without countervailing examples from other sources from
China apart from commentaries, which one can never presume were
widely read, and bearing in mind the obvious problems with using
content analysis to retrogressively seck for answers to these questions,
restricting a cursory exploration into which chapters appear to be
indicated by our fangie terms to only rolls nine and ten, it appears
that chapters 24, 25, 26, and 30 from the s#¢7a might deserve further
consideration.”® One independent clue comes from the title to just

7 T'no. 665, 16: 411a22.
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chapter 15 (.1, roll 7) from S.5238: Anning jing juan digi ‘@EKEE
#5-£.5 If this sutra was also known as the Swutra [that Brings| Peace
[20 the Kingdom], then the chapter on eradicating illness (no. 24, T
no. 665, 16: 447b22—448c22) certainly seems like an example of how
reading this s#tra was probably understood to provide this-worldly
benefits (artha: liyi/riyaku Wi or pala: raoyi/nyoyaku Biis).
Prescriptions about what to eat and when must have also been
advantageous.®’ Instructions from the mouth of goddesses including
Sarasvati (Biancaitian/Benzaiten ¥4 K, chap. 15), Sr1 Mahadevi
(Laksmi, Dajixiang tiannii/Daikichishotennyo K&E#RL, chaps.
16-17), and Bodhidruma (alt. Pippala, Putishu shen/Bodaijujin #
2R ), the goddess who guards the bodbi tree (of enlightenment)
in chapter 25 (7" no. 665, 16: 448c23-450c21) could have been
especially useful for lay and monastic readers—and listeners—alike.
In chapter 25, Jalavahana [the merchant’s son] uses elephants given
to him by King Sure$varaprabhasa KHE7TE) to bring water to ten
thousand fish without water—after providing nourishment to
myriad suffering beings in a past life of Sikyamuni Buddha—and
remains devoted to the Tathigata Ratnasikhi #{%, who extolls
sustaining this siztra. The [dead] fish are miraculously reborn in
the Heaven of the Thirty-Three Celestials (Trayastrimsa =+="X,
ruled by Sakra Devinim-Indra [Dishi tian/Taishakuten # K] atop
Mount Sumeru ZE3fLLI) by means of two dhbarani recited to express
the profound meaning of the twelvefold chain of codependent
origination (shier yuangi xiangying + " S5HEMIE, dvadasastanga
pratityasamutpida).” Rather than learning the list of twelve that
proceeds from the basic premise of the Four Noble Truths (igno-
rance: wuming &, avidyi) through the five aggregates (wuyun 1.

% An easy but useful survey of commentaries to our szt7a in China and Japan
is provided in de Visser, Ancient Buddbism in Japan, 434-38, 441-43.

> Note 2094 in Giles, Descriptive catalogue of the Chinese manuscripts from
Tunbuang in the British Museum, 58.

¢ See the trans. in R. E. Emmerick, Sutra of Golden Light, 82.

b Jingnangming zuishengwang Jing, T no. 665, 16: 9.449c22-450a3 and
450a13-450a19.
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A, skandhas) through three [re-] births to emphasize the central
teaching that everything is impermanent (wuchang &%, anitya), a
dbdrani unintelligible to readers and speakers of Chinese, but none-
theless presented as magically potent, bolsters the perception that the
teachings in this s#tra—expounded from the mouths of all manner
of Indic deities, male and female, and particularly Brahma (Fantian/
Bonten #K) and Sakra—are designed for practical use by kings,
aristocrats, and likewise monastics.

The chapters from roll ten that the glosses or transcription notes
appear to point readers to from S. nos. 712, 1025, 1108, 6389 are
Self-sacrifice (26, T no. 665, 16: 450c22-454b27) and Praise from
the great goddess Sarasviti (30, 7 no. 665, 16: 455b23-455c15). The
Self-sacrifice chapter is also known as the story of “The Bodhisattva
and [the] Hungry Tigress’ (translated by E. Conze in 1959). Here is a
brief summary following Yijing’s translation in chapter 26.¢*

In a past life, the Buddha sacrificed his body to a starving, hungry ti-
gress who had recently given birth to cubs. In this version of a famil-
far narrative (also presented in several Jataka collections) king named
Mahiratha KHE has three sons: Mahabala B ZE, Mahadeva /&
42, and Mahasattva BB, who venture out to a large grove
where they encounter the starving tigress. Sikyamuni was the third
son, Mahisattva, in this previous life when he sacrificed his body
because he was aware of how disgusting and impermanent the body
is. The tigress is too weak to eat Mahasattva when he lies down in
front of her, so he cuts his throat with a bamboo stick; the tigress
regains her strength—to fed her cubs—by licking the blood gushing
from Mahasattva’s neck wound. Before the episode is recapped in
verse form (gathd), the other two sons and their father and mother,

the king and especially the queen, describe their grief like a fish on

¢ Conze, Buddbist Scriptures, 25; Speyer, Jatakamala or Garland of
Birth-Stories by Aryasira, 3-12. On Sanskrit sources, see also Ohnuma, Head,
Eyes, Flesh, and Blood, 7-9. On the later, problematical translation of the
Jatakamala, see Brough, ‘The Chinese Pseudo-translation of Aryasura’s

Jatakamala’.
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shore or a cow (water buffalo “f*?) who lost her calf. The regal par-
ents erect a stzpa for the [cremated] remains of their son, which the
Buddha instructs Ananda to open (seven) urn(s) within at the begin-
ning of the chapter when he tells him it is because of these relics that
he attained enlightenment in this lifetime. Previously, as the chapter
opens, in front of one thousand bhiksus rays of light emit from the
Buddha which shrine through the heavens and earth to reach even
the flower-strewn place of Pancala fiZZ#%E, the site where the stizpa
of Mahasattva was swallowed by the earth when his parents had it
constructed; it rose from the ground when the Buddha touched the
earth to start this discourse.

If we assume that the rolls of the Jinguangming zuishengwang jing
from the library cave at Dunhuang were copied at one of the monas-
teries in the area of the Mogao caves (e.g., Sanjiesi =5*57) then it may
be significant that the narrative of the ‘Jataka story’ of the bodhisat-
tva Mahasattva giving his body to the hungry tigress is represented
on the south wall of cave 254 (ca. 475-490).° If we, furthermore,
presume that the artist or artists who painted this cave would have
required a text or texts in Chinese to know this story, then, in addi-
tion to an earlier translation of the Suvarnabbasottama, we only need

¢ Abe, ‘Art and Practice in a Fifth-Century Buddhist Cave Temple’. S.296,
which is roll 103 of Xuanzang’s translation of the Da bore jing KFAERL in
600 rolls, has a prominent stamp that reads: Sanjiesi zangjing =5 <Fi4E. CE.
Ikeda, Chagoku kodai shabon shikigo shiroku, 353. No. 116 in Giles, Descriptive
catalogue of the Chinese manuscripts from Tunhuang in the British Museum, 3.
P.2889, which reveals that the work was copied or vowed by Shanhui, a librarian
and expert on monastic regulations (Vinaya, chijing seng falii Shanbhui F58181%
H## ), [in or for] the canon of Kaiyuan monastery in Khotan (Yutian Kaiyuan
st yigie jing TRIBICF—VI4E) may provide another clue to where the contents
of the library cave came from. See lkeda, Chigoku kodai shahon shikigo shitroku,
325: n0.968; Hansen, “The Tribute Trade with Khotan in Light of Materials
Found at the Dunhuang Library Cave’. Hansen follows Rong, “The Nature
of the Dunhuang Library Cave and the Reasons for its Sealing’. See also Rong
(trans. Imre Galambos), Eighteen Lectures on Dunbuang, 109-36.
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to consider the fourth roll of Xianyn jing BB (*Damamaitkanida-
na-sutra, Sutra of the Wise and the Foolish, Z no. 1103, 7 no. 202, 4:
352b19-353b16), which was translated by 445 by Huijiao &% (alt.
Huijue Z#t) at Tianansi KE5F in Gaochang & (Kharakhoja),*
or the third roll of the anonymous Pusa benxing jing ETEAITR
(Original Acts [Jataka stories] of the Bodhisattvas, trans. ca. 317-
420, Z no. 475, T'no. 155, : 3: 119228-29). The latter only contains
a reference to our story. It is possible, however, that Dharmaksema’s
Rl (Zhu Fafeng ™15, 385-433) Jinguangming jing (Z. n/a),
which was probably translated ca. 414-421 in four rolls, in which the
Mahasattva self-sacrifice story comprises chapter 17 in roll four (7°
no. 663, 16: 353c21-356¢21), could have reached Dunhuang by the
mid-5th century. But the oldest rolls with colophons of any transla-
tion of the Suvarnabhasottama from the library cave are S.616, dated
568, and S. 539 (mid-6th CE).* Directing the reader to the chapter
praising Sarasvati certainly fits within the broader narrative of this
scripture: she instructs a brabmana H# " named Kaundinya &4
how to utter a dbdrani, prepare medicaments, and take a ritual bath
to remove obstacles caused by malevolent planets, strife, quarrels
and other misfortune attributable to Vinayaka or vetalas FR#K.©” All
of this presumes, of course, that readers would have followed these

% Da Tang neidian Iu, T no. 2149, 55: 3.256b27-c1 cited in K no. 983 in
Lancaster and Park, The Korean Buddhbist Canon.

& Zhbenynan Shijiao lu, T no. 2157, 55: 5.806¢14,807a20 cited as K. 403 in
ibid.

% No. 400 in Ikeda, Chigoku kodai shahon shikigo shiiroku, 162. Cf. nos.
2195 and 2206 in Giles, Descriptive catalogue of the Chinese manuscripts from
Tunbuang in the British Museum.

7 Vetalas are demons that produce fevers: see Shoulengyan jing B RAS
(*S;megama-sﬁtm, Z no. 502), T no. 945, 19: 7.141al. Vinayaka SEAR M
is another name for Ganesa. Vinayaka is often a synonym for obstacles or hin-
drances PEf; in certain texts, he leads an army of demons interred under Mount
Sumeru. See ‘Binayaka’ in Lévi et al., Hobogirin, vol. 1: 76. See also Frédéric, Bud-
dhism, ch. 9, 233-50. Dreitlein, ‘An Annotated Translation of Kiikai’s Secret
Key to the Heart Satra’.
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transcription notes or phonetic reading marks to these sections of the
sutra—across a wide chronological and geographical span.

Transcription Marks or Chinese Reading Glosses on Three of
Yijing’s Translations from the Mulasarvastivida Vinaya from
the Shogozo

Presuming that researchers are correct about how the scribes who
copied the 5/1 Canon in 740 on behalf of Empress Komyé used
manuscripts from Tang China brought home by Genbo in 736,
coupled with correspondence between the Chinese reading glosses
on various extant editions of Yijing’s translation of the Suvarnabha-
sottama-sitra from Kokubunji during the mid-8th century in Japan
and editions from Dunhuang and even the Matsuo manuscript
canon, we know these glosses were on at least four of the translations
completed by Yijing and his team during the first decade of the 8th
century. This leads me to propose that the Chinese phonetic glosses
are transcription notes made by one or more members of the team
working in Chang’an.®® If, for example, Yijing’s translations of
the Suvarnabbasottama-sitra and Milasarvéstivada-vinayavibba-
ga were completed on the fourth day of the tenth lunar month of
703, then the editions that Genb6 returned to Japan with which
were copied by the scribes employed by Empress Komy6 in 740 could
not have been more than thirty years old.*” It stands to reason that
the copies found at Dunhuang are copies of copies as well. But the
5/1 Canon editions are almost certainly at least one hundred years
older than any fragments of the texts discussed here from Dunhuang.
Unfortunately, Yijing’s translation of the Suvarnabbasottama-sitra
from the 5/1 Canon is no longer extant or perhaps it was never

¢ On the translations and a key preface added to them, see Chen, ‘Anoth-
er Look at Tang Zhongzong’s (r. 684, 705-710) Preface to Yijing’s (635-713)
Translations’.

@ See Yamamoto, ‘Genbd shorai kydten to “gogatsu tsuitachi ky6” no shosha

>

(jo)’;s idem, ‘Genb6 shorai kyoten to “gogatsu tsuitachi kyd” no shosha (ge)
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included in it. The only translations by Yijing in the 5/1 Canon that
I have found which have similar transcription notes or Chinese pho-
netic reading glosses to the ones we have found on the Suvarnabha-
sottama-sitra are on the Milasarvastivada-vinayavibbarga (50 rolls,
Z no. 1010, T no. 1442), Milasarvistivada-vinayaksudrakavastu
(40 rolls, Z no. 1012, T no. 1451) and *Mailasarvéstivada-vinayasa-
mgraha (14 rolls, Z no. 1053, T no. 1458). Only a few fragments
of the Vinayavibbarga and Vinayaksudrakavastu were found
at Dunhuang.” T have only been able to examine roll 13 of the
Vinayasamgraha from Dunhuang (P.2175), which is unfortunately
not preserved from the 5/1 Canon in the Shogozo.

There are either two copies of the Mulasarvastiva-
da-vinayavibbarga from the 5/1 Canon or they were perhaps
mis-catalogued by the editors who produced the Shogozo kyokan
discs. SK. nos. 834—857 cover rolls 21-50 of this 50 roll text; SK. nos.
890-898 fill in the missing rolls with 23, 24, 25, 31, and 38, respec-
tively. Roll 21 does not have any transcription notes or Chinese pho-
netic reading glosses, but the rest do. For example, roll 23 (SK. no.
890) has eight characters. Each one is glossed with one or two corre-
sponding (g7ezi YJF) annotation. In all fragments from Dunhuang
or Matsuo of the Suvarnabbisottama-siitra we find each term glossed
with two corresponding characters. Roll 24 of the Vinayavibbariga
from the Shogozo has five characters, each one also glossed with one
or two. Roll 25 has nine; 31 has six and 38 has only two. Translated
in 710 by Yijing and his team, both the Milasarvistivada-vinay-
aksudrakavastu and *Milasarvastivida-vinayasamgraba from the
Shogozo also have transcription notes or Chinese phonetic reading
glosses on multiple rolls. Roll one (no. 901) of the Vinayaksudraka-
vastu does not have any, but roll two has six characters, which are
each glossed not with one or two corresponding characters to anno-
tate the sound, but with three or five characters: instances with three
characters define each term as we have seen previously.”

7 See Kokusai bukkyogaku daigakuindaigaku fuzokutoshokan, 7Taishozo
Tonko shutsudo Butten taisho mokuroku Zantei daisanban.

"t The rolls from the Shogozo that have Chinese phonetic glosses are as fol-
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The manuscripts from the 5/1 Canon are among the best pre-
served anywhere in the world. And, unlike the Dunhuang manu-
scripts, we know who commissioned them and where they have been
kept ever since the 10th century. Vinaya compendia certainly do not
represent a genre of Buddhist literature that we presume was either
widely recited—or ritually read—from one end of a roll to another
anywhere in East Asia during the medieval period. Furthermore,
because at least in China and in Korea, where Japanese monastics
intermingled with experts on monastic discipline during the
medieval period, the Milasarvastivida-vinaya was not considered
authoritative and the Four-Part Vinaya (e.g., Sifen lii/Shibunritsu V4
73, Z no. 1015, T no. 1428) of the Dharmaguptakas was primarily
followed, it stands to reason that we ought not expect to find many
copies—manuscript or otherwise—of Yijing’s translations of the
Milasarvastivada-vinaya.”> Nevertheless, I have not been able to
locate any other texts with these Chinese phonetic glosses in the 5/1
canon, nor am I aware of any other Buddhist manuscripts with these
glosses written after the title of any s##72, commentary or any other
type of text from Dunhuang. Lists of glossed terms tied to key scrip-
tures do exist (e.g., P.2948 and P.3336) and glossed versions of the

lows: (a) Mulasarvastivaida-vinayavinhanga (T no. 1442) SK. Nos. 835-838
(rolls 22, 26-28), 841-844 (rolls 32-36), 846-848 (rolls 39-41), 850 (roll
43), 852 (roll 45), 855 (roll 48), 857 (roll 50) and again the same text in SK.
Nos. 890-891 (rolls 23-24), 896-898 (rolls 25, 31, 38); (b) Mulasarvastiva-
da-vinayasangraba (T no. 1458) SK. Nos. 878-879 (rolls 1 and 7), 881-887
(rolls 8-10, 12, 15-16, and 19); and (c) Mulasarvastivida-vinanaksudrakavastu
(T'no. 1451) SK. Nos. 902-909 (rolls 2-6, 8—10) and 911-912 (rolls 13, 15).

7> For a solid discussion about the application of the Dharmaguptaka Four-
Part Vinaya in China and Daoxuan, see Chen, The Revival of Buddhbist Monas-
ticism in Medieval China; Reinders, Buddhist Rituals of Obeisance and the Con-
testation of the Monk’s Body in Medieval China (lang Dynasty). On adopting or
rejecting various monastic codes in medieval and premodern Japan, see the essays
in Bodiford and Weinstein, eds., Going Forth. See also Groner, “The Fan-wang
ching and Monastic Discipline in Japanese Tendai’; Clarke, ‘Miscellaneous Mus-

ings on Mulasarvastivida Monks’.
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Chinese pseudo-Sizramgama-sitra (Shoulengyan jing/Shiiryogongyo
HIEEES, Z no. 502, T'no. 945; see P.3429) have been found at Dun-
huang that are similar to the glossed sound and meaning editions of
Yijing’s translation of the Suvarnabhasottama-sitra discussed earlier
from Japan.” But these rolls from the Shogozo of three of Yijing’s
translations from the massive corpus of Mulasarvastivida-vinaya
texts suggests that glossing key terms, not necessarily those tran-
scribed from Sanskrit, was probably a practice undertaken during the
translation process by Yijing and his team. Therefore, I speculate that
the same was probably true for the translation of the Suvarnabbasot-
tama-sutra.

Conclusion: What People Did with Yijing’s Translation of the
Suvarnabbdsottama-sitra

It might not seem surprising that either Tendai monastics from
Enryakuji or Miidera or shrine priests—or both—at Matsuo fol-
lowed vernacular reading marks to ritually read or recite Yijing’s
translation of the Swvarnabbasottama-sitra there during the
12th century. Yet it strikes me that whomever copied these rolls at
Kannonji from what were certainly copies of Tang dynasty original
editions perhaps once safeguarded at Bonshakuji reproduced the
Chinese or Sinitic phonetic glosses at the end of each roll. I have
discussed elsewhere how we know that an edition of the Kaibao
printed canon BHE{fE (comp. 983) was available in Kyoto by the
early 12th century, which did not have these Chinese phonetic
glosses on this scripture. But it is clear that the Sazshookyo was a spe-
cial sztra to the community at Matsuo and it is equally evident that

73

Zhang, Dunhuang wenxian luncong. For P.2948, which is a glossary to
terms found in Kumirajiva’s translation of the Saddbarmapundarika-sitra,
see P. 2948 in Catalogue des manuscrits chinois de Touen-Hounang, Vol. II: Nos.
2500-3000, only available online at either the BnF or IDP, op cit. For P.3428 and
P.3429, see Soymié and Equipe de recherche sur les manuscrits de Dunhuang at

matériaux connexes, Catalogue des manuscrits chinois de Touen-Hounang.
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using a marked up copy of a Tang manuscript edition is evidence of
fervent veneration at this key site.

Sitra copying practices that we have evidence for in Japan from
Jjingnji such as Matsuo, Atsuta ZAH#E], or Natori Shingaji 41
W< preceded the establishment of doctrinal schools at separate
temples during the 8th and 9th centuries, which were based upon
precedents that Japanese pilgrims perceived they witnessed in China.
Even though jingiji were certainly affiliated with large and powerful
Buddhist monasteries by the 10th century, when we have the registry
of 3132 official deities venerated at 2861 official shrines in rolls nine
and ten of Engishiki, it makes little sense to subsume these practic-
es—copying, reciting, and preserving the scriptures—within any doc-
trinal tradition of early or medieval Japanese Buddhism (e.g., Sanron
=i, Hosso #%4H, Kegon #Ji, and so forth). Colophons from both
Matsuo and Nanatsudera, the manuscript canons I am most familiar
with, are proximate evidence of how key monastics from the broader
Tendai tradition saw appeasing and regulating the kami at eight
shrine-temple multiplexes listed in Onjoji denki and Jimon denki
horoku as previously discussed. Third in the list in both chronicles is
Matsuo, where the Saishookyo is listed as the sitra recited—or stud-
ied, probably at the Godokydjo I also mentioned earlier—by Miidera
monastics at the jingiji. Is there something about the Sazshookyo that
may have been especially pertinent to the Hata clan shrine priests
at Matsuo? Based upon a long colophon to thirty-five scriptures
sponsored by Hata no Chikato in the early 12th century, oddly
not including this one, it may be because Matsuo was a prominent
shrine where female kami were worshipped alongside males that the
Suvarnabbdsottama was especially popular there.”

One of the scriptures that Chikaté had vowed on 1117.7.19, the
Dvadasadandaka-namdstasata-vimalikarana-sitra (Dajixiang
tiannii shierqi yibaibaming wugon dashengjing, Dai kichijotennyo
Juni-kai ippyaku-myo muku daijo kyo REFERZL+ ZF—H/\4

7% On the thrity-five titles vowed by Hata no Chikaté, see Keyworth, ‘Apoc-
ryphal Chinese books in the Buddhist canon at Matsuo Shintd shrine’; idem,
‘Copying for the Kami’.
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JEYRRTREE, Z no. 623, T no. 1253), also has a pronounced part for
goddesses. I am grateful to Richard D. McBride II for sharing a copy
of the journal where Karashima Seiji’s article on a The Twelve-Lined
[list] of One Hundred and Eight Names which Purify was pub-
lished.” Karashima is ‘95.4” percent certain that these Sanskrit folios
can be dated to 679-770, and because of their script (‘Gilgit-Bam-
iyan type I’), they probably hail from either the Gilgit region or
Hadda. This rather short scripture in Sanskrit closely matched 7 no.
1253, and presents the Buddha in an assembly with Avalokitesvara,
Mahasthampripta, Sarvanivarnaviskambhin bodhisattvas revealing
how recitation of these hymns of praise (stotr2) of the names of Sri
Mahadevi ‘in one’s mind, would prosper without any danger from
robbers, demons, and others.” Sri Mahidevi then explains that,
because she recited the names of the tathdgatas, she was able to gen-
erate sufficient merit to bring the six pgramitas to fruition. After the
last name, Dharmarajaéri, there is a dbarani, which the Buddha states
the myriad benefits of performing. Not only is this another scripture
from the list Hata no Chikaté had vowed and copied for Matsuo that
explicitly celebrates Sri Mahadevi and receiving benefits from reciting
another dharani, but it also establishes another widespread practice
associated with Hinduism that I think must have been especially
appreciated by lay shrine priests: reciting the name of deities to gener-
ate merit or this-worldly benefits.

Indic Mahiyana scriptures that specifically teach how goddesses
(devis) can provide benefits to listeners, copyists, and worshippers
may have received special attention in Chinese Central Asia and
in Japan. The best known example of a Mahayana sitra in which a
goddess speaks on behalf of the benefits of engaging in what Gregory
Schopen and others have called a ‘cult of the book’ in the Mahayana™

7> Karashima, ‘Some Folios of the Tathigatagunajiianacintyavisayivatara

and Dvaddasadandakanamastasatavimalikarana in the Kurita Collection’,
13-17, 30-33.

76 E.N. Tyomkin, ‘Unique Fragments of the “Sutra of Golden Light” in the
Manuscript Collection of the St. Petersburg Branch of the Institute of Oriental

Studies (Russian Academy of Sciences)’. Schopen, “The Generalization of an
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and reciting dharanis is the Suvarnabbisottama-sitra: in several
guises well-known across the Indian subcontinent and among Ira-
nian speaking peoples prior to the introduction of Islam in Chinese
Central Asia, Sarasvati, goddess of composition, learning, music
(she plays the vind) and poetry, preaches on behalf of the Buddha
and offers several of her own dharani to coincide with a ritual bath
(reconstructed from Khotanese-Sanskrit):””

Old Yogic Attainment in Medieval Mahayina S#zra Literature: Some Notes on
Jatismara’, 114. On the ‘cult of the book’ in the Mahayina, see Schopen, “The
Phrase sa prthivipradesas caityabbiito bbaver in the Vajracchedika’. Updated for
the 21st century by ‘On the Absence of Urtexts and Otiose Aciryas’; Schopen,
‘Redeeming Bugs, Birds, and Really Bad Sinners in Some Medieval Mahayana
Satras and Dhiranis’; Drewes, ‘Revisiting the Phrase ‘sa prehvipradesas caity-
abhiito bhavet’ and the Mahayina Cult of the Book’; Gummer, ‘Listening to the
Dharmabhanaka’; Apple, “The Phrase dbarmaparyayo hastagato in Mahayina
Buddhist Literature’. On the five practices of the preacher of the buddbadharma
(dbarmabhbinaka)—preserving, reading, reciting, explaining, and copying s#tras
or ‘nonmeditational’ or ‘meritorious’ acts (kusalena karmani)—to obtain what
Gregory Schopen and others have characterized as a ‘cult of the book’ [in the
Mahayanal, see Lopez, Jr., The Lotus Sutra, 69. See also the earliest discussion of
the text in a European language: Burnouf, Buftetrille, and Lopez, Introduction to
the History of Indian Buddbism, 284-291.

77 Emmerick, Sutra of Golden Light, 27, 49; Ludvik, Sarasvati, 169-170.

T no. 665, 16: 435b23-c5 reads: 1HEEM = BE=mk W R\
B P EERERR)NE BiZiEw =S hips Lk
FEZ L iba  Jedfeth W PIskMEdIne RSt PR muEESRng

=%t WET PIEESE O EHEL WS RESENOCHT B
VP P B MERE (RRTE) R BRTIREE W BEBNE (L= ORI )
SIHEEAHESTT  HEALEY  BRUEEHEOCRE] 5. The Taisho editors
provide an alternate Sanskrit reading: Tadyatha samme visamme svaha, sugate
vigate svaba. Vigata (% pamgaci) vatisviba, Sagarasambuddbayi svaba, skanda
mataya svahd, nilakantiya svaba, aparajita viryaya svaba, bimavantaya svahad,
animilavaktaya svabhd, namo bhagavate Brah mani svaha, namo Sarasvati-maha
devye svaha, siddyantu mam mantrapada svabidbarata vacito Brabmanu man-

ora(tha-vrto)svaha.
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same bisame sviaha / sagate bigate svaha | sukbatinate svahi
sagarasambhbitiya svaba | skandamatriya svaba
nilakanthaya sviha | aparajitabiryaya svahi
himabatasambhitaya svaha | animilabakrtaya svaba
namo bhagabate brabmane | namah sarasvatyai debyai
sidbyanta mantrapada | tam brabmanumanyatu svaha

In Emmerick’s translation, Sarasvati continues: ‘At the act of bath-
ing, for the sake of the monk who preaches the Law [dbarmabbina-
ka), for the sake of those who listen to the Law and to those who
write it down, I myself will go there. Together with the multitude of
gods, I will cause the removal of every disease in that village, city, dis-
trict, or dwelling.””® The brahmana Kaundinya then praises Sarasvat,
beseeching her to utter another dharani (following Emmerick):

mure, cire, abaje, abajabati, hingule, pingalabati, manguse,
marici, samati, dasmati, agrimagrt, tara, citara, cabati, ciciri, $iri,
miri, marici, pranye lokajyesthe lokasresthe, lokapriye, siddiprite,
bhimamukti suci  kbari, apratibate, apratibatabuddhbi, namuci
namuci mahadebi pratigrbna namastkiaram. May my insight be
unobstructed. May my knowledge prosper in such textbooks, verses,
magic books, doctrinal books, poems. So be it: mahaprabbave hili
hili, mili mili. May it go forth for me by the power of the blessed
goddess Sarasvati. karate keyire, keyirebati, bili milz, bili milz, bl
hili. T invoke the great goddess by the truth of the Buddha, by the
truth of the Indra, by the truth of Varuna...”

7 Emmerick, S#tra of Golden Light, 27, 49.

7 Ibid., 50. 7' no. 665, 16: 436a12-b7 reads: 1BIEMEEIEIE {1k (@)
FIRICARE (T B RS8B4 B AAERRE BEM KR =KK
REREER(A) WEAREER HEE R REEEEEEE R
o B(B)RWIH R AR () AL R
MBI CREBKBRONGE R E R (BRI TR BTSRRI ST Bl S
RIS EhH FEREA BRI BEHE R AR A (A) W B OKIR) 2 (k)
FEMME  FRFPEhML MY phih  PISAMIEISNE B b)BiE M
R SREEmED  SHRRAN IR HEM SE knl
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Sarasvati is not the only goddess who offers a dharani in the
Suvarpaprabbisottama; Sti Mahadevi (Kichijoten in Japan) offers her
own spell to provide treasures and spawn a bumper harvest:

pratipirnapare, samantadarsane, mahdabibaragate, samantabedana-
gate, mahakaryapratiprine, sattvaarthasamantanuprapure, dyanad-
harmatamahabhogine, mabdmaitripasambite, hitaisi, samgribite,
tesamarthanupalant.”

BE OMEEEHNEER ErWsaiehit RERmE ol 2
BRYE DEZRIE (BRTR) B (TG R FalE (B %) T e e R ch RS M 3
W PG SR R hReETT O BT R 0 i IR
WEGETROR  BROEERGETOR W RS FEE R EA REZ (S)E BEER
FUCPRRT A HR G BEGHR L MY R kM R RRATMA FR
HWEhi PR (T Rk ) AR i BEMERRR B SIHE
$APEIR 753, The Taisho editors provide an alternate Sanskrit rendering: 7z-
dyathd miri cyore avate avajevati hingule minigule pingalevati ankbusa maricye
sammati visammati(dasamati)agrati makhye taraci taracivati cirsi ciri sirimiri
manandhbi damakbe maricye pranaparye lokajyestha loka snesthi lokavirye siddba
parate bhimamukhi Sucicari apratibate apratibatabuddbi namuci(maha)namuci
mahddevye prati-graba namaskara mama buddhbi darsabi(drasiki) buddhbi apra-
tihata bhavatu sirabame visuddba cito sistrasloka-mantra-pitaka kapiyadiso
tadyatha mahaprabbava hili mili vicaratu vibuddhi mama buddbi (vi)-suddbi
bbagavatye deveyam Sarasvatim karati keyuramati biri miri biri miri abbaya
me mahbddevi buddba-satyena dbarma-satyena sanghasatyena Indrasatyena
Varunasatyena yelokyesatya satyena tesaim satyena satyavacaniya abbaya me
mahbddevi hili mili bilimilivicaratu mama buddhi no namo bhagavati mahadeve
Sarasvatya siddbhyantu mantra pada me svaba.

0 Ibid., 52-53. T no. 665, 16: 439c2-12 reads: M ZEMIEHI R  THEEA

PRORIARERAT I =S MR (BB NEEIM) A e =2
SRS Bt SAMRBIESTE RS MR GReAME
WE e HS b R 2 B BLR L BEGRK NG REMEMYAR  BLSTEEIAGE &R
A () MEMYRE = 222900 FIeURMIJE 55, The Taisho editors again
provide an alternate Sanskrit: Namo sri-mabddevi tadyatha pariparnpa-care
Samanta-darsani mahavibaragare samanta pitamamati mahbikarya prativ-

isthapani  sarvanthasamamtana(?)supratipure ayanadharmata mahiabbigena
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Not only is this another key scripture from the list that Chikato had
vowed and copied for Matsuo that explicitly celebrates Sri Mahadevi
and receiving benefits from reciting another dbarani, the other
being the Suvarnabbisottama-sitra, but this looks to me like tanta-
lizing evidence of the book road that Wang Yong has written about
that very well may connect communities in 12th century Japan with
points—and peoples—along the earlier Silk Road(s).

Drdha ER#zii (alt. Prehivi), an earth goddess, also provides
her own spell,* which was almost certainly especially relevant to
Hata clan members at Matsuo shrine. It is easy to imagine why
a community whose primary focus was to venerate the kami of
Matsuo, including a mountain deity, Oyamakui no kami AKLLFERH
(alt. Oyamagui), as a gohdjin #ifH, or protector of Buddhism, and
a female kami (goddess), Ichikishimahime no mikoto TWiFE AR
(alt. Okitsushima), who protected the Kadonogawa E%7)I| (today
called Katsuragawa ##)I[), might find spells to expel pollution via a
ritual bath, boost the rice harvest, or to cure diseases caused by epi-
demics useful.*> We cannot probably ever know for certain if [ritual]

mahamaitri upasambete mahaklesa susamgrhite anupulana. svaha.

81 Ibid., 56-60. As mentioned earlier, Yijing probably translated from a more
recent Sanskrit manuscript than the one Emmerick translated (or Skjerve); T
665, 16: 440c21-441a8 (with introductory prose) provides the spell: #FH 2 B2%2
Ml 5 - TR A LD RERI AR Z846—Y) 5 A B RN RGEHER  #15
WA S EE ORISR e PR BRZ O e &M 2B IR &
SR RAEYD BEIFRTR FERARED HIGE Bim o BN IF E 2 BEY hin e L
F R R LR b AR SR SR A B R E Z i BEE R Bk a it
EoRHHA/\HMEE S ARl RILE A 2 Wl IHE A U O i = A
Mg HOAEHOAE BUREERAE A L) SRR fAREE e

82 On gohdjin, see ‘Chingo kokka’ i B % and esp. ‘Chinju dokkys” #5F#¢
&% in Lévi et al., Hobogirin, IV: 325-328. Kyoto National Museum, Kamigami no
bi no sekai, 210. There is a statue of C_)yarnagui and another of Ichikishimahime
no mikoto in the Shinzokan M{£EH at Matsuo today. The former statue was
almost certainly enshrined no later than 866. See my forthcoming article, ‘Sus-
taining Tang Chinese Buddhist Rituals at Shrine-Temple Complexes (jinguji or
miyadera) in 12th Century Japan’.
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knowledge of precisely how to read and pronounce the Sazshookyo
in Japanese at Matsuo was considered essential to placate the kam?,
and especially female kami. But I do think it is crucial for historians
of religion to bear certain questions in mind when comparing the
closely related manuscripts from medieval Japan with those from
Dunhuang, such as those posed by Sam van Schaik:

The manuscripts from the Dunhuang library cave are particularly
well suited to this kind of enquiry. We know tantalisingly little about
the cave: neither why it was filled with manuscripts, nor why it was
sealed in the early 11th century. In fact, the word ‘library’ is mislead-
ing, for if one thing is clear, it is that this cache of manuscripts does
not form any kind of coherent library collection.*®

Let us not forget what looking at early (Sth—7th century) Sanskrit
manuscripts of the Lotus Sutra from Gilgit inspired Oskar von
Hintiber to say about the value of colophons: ‘particularly in very
rich and sometimes even voluminous colophons a lot of cultural
knowledge is hidden. For, much of the common cultural back-
ground of scribes and donors at the period when the copy was pre-
pared is also unintentionally preserved in these texts...[CJolophons
gradually gained importance as invaluable sources of information
on cultural history otherwise lost.”®*
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An Investigation of the Relationship
between Prince Shotoku’s
Shomangyo-gisho and Two
Dunhuang Buddhist Manuscripts:
A Debate over Originality and
Canonical Value'’

MARK DENNIS
Texas Christian University

Abstract: This article examines the relationship between Naz 93 and
Tama 24—two manuscript fragments discovered at Dunhuang—
and the Shomangyo-gisho, a Buddhist text written in classical Chinese
that scholars traditionally attributed to Japan’s Prince Shotoku
(574-622). This discussion focuses on Fujieda Akira’s discovery that
these Dunhuang manuscripts predate and closely resemble the text
attributed to Shotoku.

Fujieda’s research caused heated scholarly debate by questioning
the Shomangyo-gisho’s authorship and value, leading to the produc-
tion of a substantial body of research in the late 1960s and 1970s
seeking to clarify the relationship between the Shomangyo-gisho and
the Dunhuang manuscripts. Specialists in Shotoku Studies saw these

*

The first part of this article appeared in the Fall 2017 issue of Manuscript
Studies. 1 thank the journal’s editors for their gracious permission to use and
revise this previously published material. I have made several minor revisions to
that article.

" This paper was published in Hualin International Journal of Buddhbist
Studies, 3.1 (2020): 1-46.
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efforts as crucial because assertions of the Shomangyo-gisho’s origi-
nality are central to its perceived value. One can view this research as
part of the broader search for the ‘true record’, a goal that informed
much of the scholarship on the Shomangyo-gisho and two other
Buddhist commentaries attributed to the prince. After discussing
Fujieda’s work, the article examines how those who accept Shotoku’s
authorship of the Shomangyo-gisho tried to respond to Fujieda’s key
findings, focusing on how they address the Dunhuang discoveries in
modern translations and critical editions of the text attributed to the
prince. It concludes by offering an alternative angle of critical vision
on the relationship between these texts that differs in key ways from

this received body of scholarship.

Keywords: Dunhuang manuscripts, false-composition-hypothesis,
Fujieda Akira, Prince Shotoku, Sangyo-gisho, Shomangyo-gisho, true-
composition-hypothesis

Introduction

his article investigates the relationship between two manuscript

fragments discovered at Dunhuang,' referred to as Naz 93 7%
M= and Tama 24 £ =W, and the Shomangyo-gisho 5 BHEFEH, a
Buddhist text written in classical Chinese traditionally attributed to
Japan’s Prince Shotoku B KT (574-622). The determination of
Fujieda Akira ##:% and Koizumi Enjun #i5#%FE that the Dun-
huang manuscripts predated and bore a striking resemblance to the

' Dunhuang is located in northwest China’s Gansu province. In 1900, the

Daoist monk Wang Yuanlu FE[H% (c. 1849-1931) discovered a large cache of
manuscripts in the Mogao Caves 5. Those manuscripts included a large
number of Buddhist texts, many composed in classical Chinese, but also manu-
scripts written in other languages representing Buddhism and other religious tradi-

tions. See http://idp.bl.uk for a link to the International Dunhuang Project (IDP).
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text attributed to Shotoku caused a heated scholarly debate. Indeed,
scholars spent much intellectual effort in the late 1960s and 1970s
seeking to clarify the texts’ relationship because the Shomangyo-
gisho’s originality is central to its perceived value and canonical status.
We can view this scholarship, which continues in the present, as part
of the broader search for ‘the true record’ (Japanese, jitsurokn F25%)
of Shétoku studies, which informs much, but not all, scholarship on
the Shomangyo-gisho and two other Buddhist commentaries attributed
to the prince.

A little background information may help readers understand
Prince Shotoku’s place in history. He appears in the Nibon shoki H
AFE4 (compiled in 720) and other early texts as an accomplished
politician and key patron of the nascent Buddhist community in
Japan, which was beginning to develop with the support of conti-
nental immigrants. These texts credit him with composing a seven-
teen-point constitution and promoting diplomatic contacts with
the Chinese dynasties and Korean kingdoms from which Buddhist
teachers brought their texts and traditions. To promote the local
assimilation of Buddhism, the texts say Shotoku donated land to
the community, built temples, and collected texts written in classical
Chinese. The texts also describe him as a brilliant and devout prac-
titioner of the new faith who quickly mastered its teachings under
the tutelage of Hyeja &%, a Buddhist monk from Goguryeo (one of
the Three Kingdoms of Korea). Although differing in details, these
texts mostly agree that Shotoku’s tutelage under Hyeja led to lectures
by the prince on key Buddhist texts at court; those lectures served, in
turn, as the basis for his composition of the Shomangyo-gisho and two
other Buddhist texts known collectively as the Sangyo-gisho = %% FEHi
(Commentaries on the Three Sttras).

In this earliest period of Japanese Buddhism, adherents recog-
nized the Sangyo-gisho as valuable religious texts; for instance, Chiko
Bt (7082-7802), Saicho B (767-822), and other figures from
this period used the Sangyo-gisho texts to understand and illuminate
other Buddhist texts. But it seems that for many adherents it was
the very act of their composition by a local Japanese author that
was crucial to their perceived value. Some five hundred years after
Shotoku’s death, Gyonen 28 (1240-1321), a Kamakura-era Bud-
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dhist monk of the Kegon school, wrote the first detailed treatises on
each of the Sangyo-gisho texts, thereby inaugurating an exegetical
tradition that survives into the present day as one key element of
Shotoku studies.

The Search for the “True Record’

A key point in the modern period of Shétoku studies is marked by
the 1905 publication of Kume Kunitake’s ZJORFRI Jogiz Taishi
Jitsurokn 1 ER T (The True Record of Prince Joga).? Since
its publication, scholars, artists, novelists, and others have produced
a massive body of Shotoku-related materials, including highly tech-
nical scholarly studies, manga, television dramas, and online blogs
that depict, discuss, and debate key events from Shotoku’s life, such
as his patronage of Buddhism and study of Buddhist teachings with
Hyeja.?

Many of these studies sought to recover the ‘true record’ of
Shotoku by sifting historical fact from rhetorical embellishment.
This goal also sharply defined Sangyo-gisho scholarship, a subdis-
cipline within Shétoku studies, wherein most scholars fall into one
of two main camps known as the true-composition hypothesis and
the false-composition hypothesis.* Proponents of the former posi-
tion expended great intellectual effort trying to prove not only that

2

Jogu Taishi is one of Shotoku’s names. After publishing Jogu Taishi Jitsuroku
FERFI2 [The True Record of Prince Jogi] in 1905, Kume published
Shotoku Taishi Jitsuroku BBAER T35k [The True Record of Prince Shotoku] in
1919; it was reprinted in 1942.

> Examples include a three-hour NHK drama titled Shotoku Taishi that was
broadcast in 2001 and a large number of manga either dedicated to the prince or
discussing his contribution to, for example, the history of Japanese Buddhism.
There are also Shotoku Taishi T-shirts, figurines, and jigsaw puzzles, among
other such items of popular culture.

*  There is a third position that posits joint authorship in which Shéotoku

played some sort of meaningful role in their composition.
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Shotoku authored the three Sangyo-gisho texts, but that they are also
original works of a brilliant Japanese mind, certainly deserving of
their valued canonical status. Hanayama Shinsho fELL{ERS, Kanaji
Isamu #iG%, and other scholars from this camp tried to defend
the texts’ canonical status by revealing their uniqueness, lucidity,
and profundity, which requires, in part, detailing their distinctive-
ness from intellectual models and predecessors. In the case of the
Shomangyo-gisho, for instance, these scholars scrutinized the rela-
tionship between Shotoku’s Shomangyo-gisho and a text it refers to
regularly as the hongi A%3%, or ‘model text’, as well as its relationship
to a group of texts it refers to as ‘other commentaries’.

Many true-composition hypothesis scholars devoted their ener-
gies to responding to the assertions of Tsuda Sokichi HH A
(1873-1961) and his false-composition hypothesis successors who
reject Shotoku’s authorship of the three Sungyo-gisho commentaries.
Their scholarship represents one part of a broader attack on the
received narrative of Shotoku as a pivotal figure of early Japanese
history. Tsuda and other proponents of this position offer evidence
they claim proves Shéotoku could not possibly have written the
Sangyo-gisho texts, arguing instead that they were likely written by
a continental author (or authors) and brought to Japan, or were
composed solely or jointly by an immigrant monk (or monks) from
the Korean peninsula residing in Japan, after which they were falsely
attributed to Shétoku. Since the publication of Tsuda’s scholarship
in the 1930s and 1940s, Fujieda Akira, Koizumi Enjun, and other
false-composition hypothesis scholars have elaborated upon and
refined his assertions.

The Discovery of the Dunhuang Manuscripts

While rejecting Shotoku’s authorship of the Sangyo-gisho texts, Fujieda
and Koizumi also challenged the Shomangyo-gisho’s originality by
revealing its high degree of correspondence with Naz 93 and Tama
24—the two Dunhuang manuscripts mentioned above, which,
scholars agree, pre-date Shotoku’s text.” Yang Yufei #3 £/ notes that
Nai 93 is thirty-six pages in length but is missing material that would
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have appeared at the beginning of the manuscript, while 7ama 24 is
thirteen pages and corresponds to material from the last section of
Nai 93. He describes both manuscripts as being skillfully brushed in
gyosho 4T3, a semi-cursive script.®

Scholars consider the revelation of this high degree of corre-
spondence between the Shomangyo-gisho and these Dunhuang
manuscripts to be one of the most important modern discoveries in
Sangyo-gisho studies.” Its significance is attested to by the flurry of
subsequent scholarly activity seeking to determine the precise rela-
tionship between these manuscripts and the Shomangyo-gisho.

In their initial findings, Fujieda and Koizumi identified the Dun-
huang manuscripts as the hongi of the Shomangyo-gisho, and thus
referred to them as the ‘Shomangyo-gisho hongs’ W BREFRETAFR
(the model text of the Shomangyo-gisho).® But further study revealed

5 For a discussion of these findings, see Fujieda, ‘Hokuché ni okeru’, 325-
49; Fujieda, ‘Shomangyo-gisho’, 484-544; Fujieda and Koizumi, ‘Sanké E hon’,
429-62; and Koizumi, “Tonkéhon’, S9-141. For a discussion of the relationship
between the Shomangyo-gisho, the Dunhuang manuscripts, and the bongi from
the perspective of the true-composition hypothesis, see Kanaji, “Tonké hakken
no Shomangyosho’, 835-41; Kanaji, ‘Shomangyo-gisho to Shomangyosho’, 270
73; Kanaji, ‘Shomangyo-gisho no “hongs™, 25-38; Hirakawa, ‘Shomangyo-gisho to
Nai 93, 207-30; and Fujii, ‘Shomangyo-gisho hongs’, 142—43.

¢ See Yang, ‘Chagoku Nanbokuché Jidai’, 153-54.

7 Tts importance is evident in other ways: for example, Kanaji Isamu notes
that these findings were reported in the August 28, 1968 edition of the Yomiuri
Shimbun, one of the main Japanese daily newspapers. And the preface to one of
the critical editions of the Shomangyo-gisho notes that its production was moti-
vated, in part, because none of the previous editions had been produced after the
publication of Fujieda’s and Koizumi’s research. See Kanaji, Shomangyo-gisho no
shisoteki kenkyi, 23.

8 Koizumi’s reconstruction of Naz 93 can be found in “Tonkéhon Shomang-
isho hongi’, 59-141. Fujieda notes that although Shoman-gisho B 83 would
have been a more appropriate title, since other commentaries were already
known by that name, the former was selected (Fujieda, ‘Shomangyo-gisho’,

487). Based on the brush work, Koizumi concludes that both manuscripts are
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the existence of material in the Shomangyo-gisho that diftered from
Nai 93-Tama 24, and thus seemed to point to a different hongs
pre-dating the Dunhuang manuscripts. These differences led them
to conclude that Naz 93-Tama 24 and the Shomangyo-gisho were
composed based on the same hongz, which Koizumi labels the ‘hongi
genpon’ AFEJHA (source text of the model text).”

Based on his reconstruction of Naz 93, the more complete of the
two manuscripts, Koizumi estimates that of the Shomangyo-gisho’s
roughly 1,400 lines, only about three hundred differ from these man-
uscripts, and thus over three-quarters of the Shomangyo-gisho came
directly from the hongi."® He and Fujieda thus argue that because
the Shomangyo-gisho relies so heavily on this earlier text, it exhibits
very little originality regardless of the latter’s identity and their pre-
cise relationship. This high degree of correspondence between the
Dunhuang manuscripts and the Shomangyo-gisho leads Fujieda to
conclude that scholars should understand the latter as no more than
a ‘revised text’.!! These sorts of texts, he notes, are not uncommon in

sixth-century texts from the Northern Dynasties period, but concedes that while
it is possible they were transmitted from the south, they were, at a minimum,
copied and read in the north. Although there are differences between Naz 93 and
Tama 24, Koizumi notes that the meaning of the text is not significantly altered
by them and that they are clearly copies of the same text. Most of these differ-
ences are related to specific characters: variants that have the same sound or the
omission of characters in one or the other manuscript. Koizumi, ‘Tonkéhon’, 69.

> Koizumi, ‘“Tonkohon’, 69.

10 Koizumi, “Tonkohon’, 67.

" Fujieda, ‘Shomangyo-gisho’, S04. In a similar way, Watanabe Shoko de-
scribes the three commentaries as ‘notebooks’, which could have been written
by a student studying with a Chinese master. See Watanabe, ‘Sangyo-gisho no
sakusha mondai’, 154. In assessing the originality of the Sangyo-gisho, Hirai
Shun’ei writes: ‘Because the Sangyo-gisho relies on the hongi for over two-thirds
of its interpretations, and also draws on the [thought of scholars cited in the]
work of Jizang, [these commentaries] should be considered patchworks. And
because there are so few quotations of the s#tras and other commentaries, they

are basic texts that are rather unsophisticated. In this way, as is pointed out by
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the East Asian commentarial tradition and function mainly ‘to sup-
plement, correct, and abbreviate their root texts’.'* Fujieda further
questions the originality of the Shomangyo-gisho by noting that over
half its differences with Nai 93-Tama 24 occur in short summaries
of the succeeding section that appear at the beginning of section
breaks in the Shomangyo-gisho, but which do not appear in the Dun-
huang manuscripts.”

The True-Composition Hypothesis Response to the Dunhuang
Manuscripts

While Hanayama, Kanaji, and other true-composition hypothesis
scholars acknowledge these relationships and the Shomangyo-
gisho’s reliance on its intellectual predecessors, they sought with
great effort to prove that it is not, as Fujieda and Koizumi argue,
simply a rehashing of the Dunhuang manuscripts and the hongi,
but rather a valuable religious work in its own right. These scholars
see the Shomangyo-gisho’s reclassification as an unoriginal copy as a
crucial blow to the large corpus of scholarship extolling Shotoku’s
great intellect and position as first patriarch of the nascent Japanese
Buddhist tradition. Moreover, this proof is, naturally, crucial to
maintaining the text’s value because even if scholars proved Shotoku
composed it, if it is little more than a restatement of the hongs and

Ono [Tatsunosuke], it would not be unusual if they were produced in the Asuka
period. But in that case, just as is asserted by the false-composition-hypothesis,
it is with the assumption that they were not the work of Shoroku Taishi alone’.
Hirai, ‘Sangyo-gisho no seiritsu’, 533.

2 Fujieda, ‘Shomangyo-gisho’, 504.
' Fujieda, ‘Shomangyo-gisho’, 501-4. For example, the text uses the combina-
tion 7aii 2R7 six times to summarize a chapter or a longer passage. For instance,
T'no. 2185, 56: 0016b08-9 reads: ‘The central subject of this chapter is that sen-
tient beings, having heard [the teachings] on the tathigatagarbha described in
Chapter 2, are encouraged to have faith in the Eight Noble Truths’ I & EE.

Pl b5 AN A A A )\ B
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other commentaries, its value would diminish significantly. To this
end, they stress that although the Shomangyo-gisho is similar in some
ways to Nai 93-Tama 24, and possibly to an even earlier bongi, a
number of its passages do not agree with these manuscripts. Indeed,
some appear to address the work of Chinese Buddhist exegetes whose
work is lacking in the Dunhuang manuscripts, while still others are
unique to the Shomangyo-gisho.

Hanayama argues that while Shotoku relies on the bongz, he does
not ‘follow it blindly’,"* and that although the prince accepts some
of the interpretations of his Chinese predecessors, he criticizes them
at other times, and thus exhibits a ‘critical attitude’ toward the work
of these exegetes. He writes: ‘Based on my research into the thought,
sentences, language, and so forth of the entire Shomangyo-gisho, and
on comparisons to other extant commentaries [on the Srimald-sitra
B E4E], 1 estimate there to be approximately one hundred eighty
passages that reveal the author’s own interpretations’.” Thus, for
Hanayama, although the text attributed to Shotoku participates in
and transmits the Chinese exegetical tradition, it represents a crucial,
locally produced interpretive development. Accordingly, Hanayama
justifies it as an object of value and reverence that is worthy of
detailed exegesis in the model established in the Kamakura era by
Gybnen.

While Kanaji also acknowledges that the Shomangyo-gisho relies
on this body of previous scholarship, he too argues that it exhibits
unique interpretations,' writing:

' Hanayama, Jogiosen, 405. In this regard, he cites Shotoku’s use of phrases

such as, ‘I believe that these views are insufficient’, among others, as proof of
Shotoku’s ‘critical attitude’. Hanayama, Jogiosen, 313.

15

Hanayama, Joguosen, 408.
' Kanaji discusses what he describes as the Sangyo-gisho’s ‘special character-
istics’ in a number of articles and books, including Shotoku Taishi kyogaku no
kenkyit, 27-52, 194-217. See also Kanaji, Sangyo-gisho no Shomondai, 75-94.

See also Watanabe, ‘Shomangyo-gisho no tokuché’, 126-32.
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When we think in these terms, it is not then so important [to deter-
mine] to what extent the interpretations of the hongs [appear] in the
Shomangyo-gisho and to what degree they are the individual [ideas]
of [Shotoku] Taishi. Since there is no meaning to the gisho FRifi
apart from the bongs, a more important concern is how the gzsho was
composed based on [Shotoku’s] interpretation of the Srimald-sitra.
If we search too deeply in this way, we will not only lose the vitality
of the gisho, it is also possible that our understanding of the sztra
itself will become muddied. We must seek, therefore, to understand
how, based on the hongz, Shotoku read and interpreted the sz¢ra, and
then to make his way of reading and accepting it our own as we too
taste again the s#t7a itself. If we do not, we have not truly read the
gisho. And in this way, there are no obstacles to taking the gisho as
a whole as the work of [Shotoku] Taishi. That is, [while it is true]
he used the hongi to understand the sztra, it is still his own work
because it is not simply [the repetition of the hongs’s ideas]; rather,
[Shotoku’s commentary] surpasses the hongs by putting forth such
new interpretations."”

In this way, the Shomangyo-gisho participates in the East Asian com-
mentarial tradition but exhibits a ‘progressive, interpretive step for-
ward’."® Even though Kanaji argues it is not so important to separate
the interpretations of the bongi from those of the Shomangyo-gisho,
the great intellectual effort that he, Hanayama, and others made to
prove the latter’s uniqueness seems to belie this claim. Kanaji also
observes that determining the text’s authorship is a complex project,
and he writes: ‘Even if we knew that a single individual wrote the
Sangyo-gisho, proving conclusively that it was Shotoku Taishi is
difficult. Thus, even Hanayama’s work must be understood as a
hypothesis’."”

These comments raise the following questions that I plan to
pursue as part of a broader project on the intellectual history and

17

Kanaji, Shomangyo-gisho no shisoteki kenkyi, 24.

18

Kanaji, Shomangyo-gisho no shisoteki kenkyi, 23.

19

Kanaji, Sangyo-gisho no Shomondat, 64.
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exegetical tradition of Sangyo-gisho studies. Given this complexity
and these seemingly inconclusive results, why have these and other
scholars persisted in searching for the true record? What are the key
assumptions regarding textuality, authorship, and canon formation
that undergird that search? Furthermore, in focusing so intently on
proving or disproving Shotoku’s authorship of the text and its inher-
ent originality in pursuit of the ‘true record’, what intellectual roads
have they foreclosed?

The rest of this article sketches out some preliminary answers
to the second and third questions by first taking up the text’s
authorship through a broad lens. Having done so, we will then
examine how this issue was addressed in six modern editions of the
Shomangyo-gisho in light of Fujieda’s discovery. Here, we will consid-
er these editions’ responses to the Dunhuang evidence by focusing
on how each one presents and interprets the text’s initial declaration
of authorship, which Fujieda and other scholars agree is an inter-
polation. Our investigation of these passages in the six editions will
provide the material for the article’s final section outlining an alterna-
tive way to understand the Shomangyo-gisho that is unbound by the
binaries—true-false, Japanese-Chinese, and so on—that undergird
received scholarship. The term unbound gestures toward an ‘unbind-
ing’ of the text from its ‘original’ form that is narrowly tied to a par-
ticular time, place, and person; this process will, in turn, ‘unbind’, or
open up, other angles of critical vision on the Shomangyo-gisho that
will be articulated in the final section.

Buddhist Scriptural Self-sufficiency

To better understand the significance of the Dunhuang discovery, we
can place that declaration of Shotoku’s authorship in the context of
efforts to create an authoritative local Buddhist tradition based on
models brought to the archipelago in the prince’s era by immigrant
groups from the Chinese dynasties and the Korean kingdoms.
Through a broad lens, we can identify helpful similarities among
these attempts to assimilate Buddhism on the archipelago and attempts
to do so in China, Korea, Tibet, and elsewhere, wherein local pro-



122

ponents of Buddhism sought to create, using diverse means, what
Robert Buswell describes as scriptural and ‘cultural self-sufhiciency’.
For instance, he and other scholars have shown how the composition
of falsely attributed Buddhist texts in China fit this pattern. Buswell
argues in this regard that ‘the composition of Chinese Buddhist
apocrypha is but one example of a complex process of cultural
hermeneutics whereby foreign Indian concepts were transformed
into familiar Chinese ideas’.?!

In the case of Silla, one of the Korean kingdoms, he argues that
the ‘discovery’ of the Vajrasamadhbi-sutra &MI=IK%E beneath the
sea off the Korean peninsula by a kingdom envoy was meant to prove
Silla Buddhism’s cultural and scriptural self-sufficiency relative to
Chinese Buddhist models, as part of efforts to create legitimate local
Korean Buddhist traditions.?? That is, since the text was of local
provenance, these indigenous Buddhist traditions no longer needed
a constant influx of texts and interpreters from China. The process
Buswell describes includes a complex negotiation between the legiti-
macy that Buddhists have sought in earlier or, preferably, the earliest
forms of Buddhism, that often came from the west and across the sea
or mountains, and what Charles Hallisey describes as the production
of meaning in ‘local circumstances rather than in the origins of the
tradition’.?

In the case of Japan, Buddhists in Shotoku’s era and beyond
often understood the legitimacy of Buddhist texts, teachings, and
schools in relation to traditions that lay across the sea to the west.
For instance, in the Kamakura era (1185-1333), a period of height-
ened interest in Shotoku, major Buddhist thinkers like Gyonen
understood this relationship through the lens of the sangoku =¥,
or ‘three lands’, paradigm, through which they saw Chinese Bud-

» Buswell, The Formation of Chan Ideology, 58. Buswell identifies ‘cultural
self-sufficiency’ as the phrase of Michael Rogers. He also uses this phrase in
Buswell, Cultivating Original Enlightenment, 39.

*1 Buswell, ed. Chinese Buddbist Apocrypha, 13.

* Buswell, ‘Imagining “Korean Buddhism™, 73-107.

»  Hallisey, ‘Roads Taken’, 50.
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dhist traditions as the proximate source of authoritative Buddhism,
while Indian models provided legitimacy at further remove. Indeed,
we can detect the earliest stage of this process of negotiation on the
archipelago in the declaration itself, which asserts the prince’s local
authorship of the Shomangyo-gisho but does so in what David Lurie
describes as the ‘transregional’ Chinese language—we revisit Lurie’s
ideas on the development of writing and reading practices on the
Japanese archipelago in the conclusion. Its ongoing negotiation
plays out in relation to the text in several fascinating ways, including
the production of a large body of scholarship written in Japan, but
also through the transmission of Shotoku’s texts back across the
sea as proof of Shotoku’s erudition and the assertion of Japanese
Buddhism’s cultural and scriptural self-sufficiency. As this process
played out over the centuries, the Shomangyo-gisho naturally diverged
turther from the Dunhuang manuscripts.

Modern Shomangyo-gisho Scholarship

Since the Shomangyo-gisho served as just such a symbol of cultural and
scriptural self-sufficiency, Fujieda and Koizumi’s Dunhuang evidence
struck at the very heart of the text’s perceived value, which has, as
noted above, depended not only on the veracity of the declaration of
authorship itself but also on scholarly appraisals of its originality, its
profundity, and even its inherent ‘Japaneseness’. For instance,
Nakamura Hajime H'4f7T describes Shotoku as ‘one of the best and
most benevolent of all the rulers of Japan and the real founder of Bud-
dhism in Japan’, claiming Shotoku’s spirit served as the foundation
for the later development of ‘Japanese thought’.** He contends, more-
over, that the composition of the Sangyo-gisho was crucial to estab-
lishing Japanese Buddhism and that the prince’s choice of the three
texts was ‘entirely based on the Japanese way of thinking’.>® He argues
that Shotoku’s text compares favorably to Jizang’s HE (549-623)

*  Nakamura, Japanese Thought, 3.
»  Nakamura, Japanese Thought, 17.
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commentary on the Srimala-sitra, asserting that while the work of
the Chinese exegete is exhaustive, it represents a lifeless formalism and
scholasticism, concurring with the assessment of the Japanese Bud-
dhist monk Fujaku 7 (1707-1781). On the other hand, Shotoku’s
text is concise and reveals the root sztra’s central meaning.

In a particularly vitriolic defense of the Sangyo-gisho from Tsuda’s
scholarship of the 1930s and 1940s, Umehara Takeshi HJ5iffi, a
well-known proponent of Nibonjin ron HA NG (the theory of
Japaneseness), attacked Tsuda for not reading the commentaries in
any depth and relying mainly on ‘external’ evidence. Tsuda, writes
Umehara, consequently ‘brings Shotoku down to his own level as he
rejects the achievements of the prince because he cannot comprehend
them based on his own limited capacity’.* Umehara inveighs against
Tsuda’s methods, writing:

Having barely even read someone’s work, to then reject that person’s
authorship of it is extremely rude. This is the very height of rudeness
toward an author. But Tsuda lacks any sense of this. That is, having
read very little of the Sangyo-gisho, he inverts the very tradition that
has respected them as the work of [Shotoku] Taishi. But tradition is
correct. Rather than rejecting Shotoku’s authorship of the text with-
out reading it thoroughly, would it not be more scientific and ethical
to admit that even though one had not read it, one does not believe
[these accounts]. Lacking any understanding of this, Tsuda has done
something that is very unethical and very unscientific.”

Although these statements of Umehara represent the more
vitriolic end of the scholarly spectrum, the debates over Shotoku’s
authorship of the Sangyo-gisho and their place in the canon have been
atypically emotional in the generally staid world of Japanese Bud-
dhist Studies. Indeed, similar, but more muted, sentiments about
the important role Shotoku played in establishing Buddhism on the
archipelago inform much, but not all, of post-war Shomangyo-gisho

2 Umehara, Shotokn Taishi, 389.
27 Umehara, Shotoku Taishi, 393.



125

scholarship, including the post-Dunhuang versions of the text exam-
ined below, produced by scholars, temples, and Shotoku-related asso-
ciations who affirmed the declaration of authorship. Before doing so,
however, we look briefly at key early editions of the Shomangyo-gisho
and at the interpolated declaration of authorship to provide helpful
context to those modern Shomangyo-gisho editions.

Premodern Shomangyo-gisho Editions

Horyaji #F=F, one of the temples closely associated with Prince
Shotoku, is the site of the first printing of the Sangyo-gisho. This
printing, executed in 1247, served as the model for all future prints,
and is, in the case of the Shomangyo-gisho printing, the oldest extant
version of the commentary. The colophon of the Hokke-gisho notes
that the printing was produced in the first year of the Hoji era Sif
(1247), and is thus referred to as the ‘Hoji printing’, and that ‘the
original text of Prince Joga, which is extant in Horyaji, was used as
the model for this engraving’.® Since the prints of the Shomangyo-
gisho and the Yuimagyo-gisho HEBEREFRHR lack colophons, however,
their dates are uncertain. Some scholars believe that because the com-
mentaries were printed as a set, a postscript was added only to the
Hokke-gisho, which they believe, following the traditional ordering of
Shotoku’s composition of the commentaries, was the last of the three
printed. Hanayama Shinsh6 thus concludes that the Shomangyo-
gisho and the Yuimagyo-gisho were likely printed before this date.”’
He also notes that the wood blocks used in the H6ji printing added
markings to the text to aid in reading. Hanayama observes that this

*  Quoted in Hanayama, Joguosen, 35.

» Since the Hoji print of the Shomangyo-gisho lacks a colophon, however, it
is unclear what manuscript was used as a model. Based on a comparison of the
style of the characters found in the Kamakura prints of the Shomangyo-gisho and
the Hokke-gisho, Hanayama concludes that even if the Kamakura print of the
Shomangyo-gisho was not based on the original, it was, at a minimum, based on a

very early manuscript. See Hanayama, Jogrosen, 127.
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first printing did not, however, interpolate passages from other texts,
such as the Srimala-sitra or Mingkong’s A% (dates unknown)
Shengmanjing shuyi sichao W B#EHFFAED, as was done in later
printed ehon editions.

Just as significant in this regard, Fujieda Akira points out that
marginalia from the extant manuscript of the Hokke-gisho, claimed to
be in Shotoku’s hand, were omitted when the wood blocks for the
Hoji printing were engraved, and that the ‘original text’ was thereby
altered in this and other significant ways.** He observes that although
this manuscript exhibits two distinct styles of writing separated by
over one-hundred years, this distinction was lost once the text was
cut onto woodblocks. He also points out that these marginalia—
which include red markings as well as paper pasted onto the text—
were also lost in this printing.

Based on this high degree of fidelity between the extant original of
the Hokke-gisho and the Kamakura print, Kanaji Isamu, Hanayama,
and Fujieda believe the Kamakura prints of the Shomangyo-gisho
and the Yuimagyo-gisho likely exhibit a similar degree of fidelity to
the manuscripts that were available at the time.’* Since the original
manuscripts of the Shomangyo-gisho and the Yuimagyo-gisho
are no longer extant, however, no one can confirm this point.*

0 Fujieda, ‘Shomangyo-gisho’, 491.
' Hanayama discusses other similarities between the Kamakura prints of the
Shomangyo-gisho and Hokke-gisho, noting, for example, that their characters are
the same style, they have nineteen characters per line and seven lines per page,
and both lack kaeriten, okurigana, or other types of markings that were added to
later prints. He believes, moreover, that the high degree of fidelity between the
Kamakura print of the Hokke-gisho and the extant ‘original’ suggests that it was
engraved by a skilled artist who was knowledgeable about the text and was pos-
sibly a follower of Shotoku. He adds that although there is no conclusive proof
that the same individual engraved the blocks for the Shomangyo-gisho print, the
style of the characters suggests this to be a reasonable assumption. See Hanayama,
Joguosen, 97 and 128.

32 Kanaji was able, however, to offer a degree of support to this hypothesis

by comparing the Yuimagyo-gisho print with two extant, but incomplete, man-
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Although it is unclear how many printings and copies were made,
Hanayama notes that extant copies of the Kamakura printing of the
Shomangyo-gisho prove that the blocks were corrected and reprinted
at least once.?

Fujieda also argues that a series of such alterations in the presen-
tation of the Shomangyo-gisho on the printed page transformed the
reader’s contact with the text. He cites, among other examples, the
Kan’ei 7K edition of 1637, which added kaeriten R ri and
furigana $RH 4. Although meant to make the text more accessible
to the reader, these and other changes, he argues, actually took it
further from its original form.* Fujieda reminds us that although the
Kan’ei print added kaeriten and furigana, ‘In the time of Shotoku

uscripts: one housed in the collection of Horyji, dating to the Eiman era 7K /5
(1165-1166), and another at Otani University, dating to the Kangen era %7t
(1243-1247). Based on these comparisons, Kanaji discovered that the Kamakura
print of the Yuimagyo-gisho—just as was evident in a comparison of the Hokke-gisho
original manuscript and Kamakura print—mixes the characters &F (forty-one
times) and HL T (seventeen times) to translate the name Sariputra. Since the
appearance of these character combinations in the printed edition of the
Yuimagyo-gisho matches their locations in the two manuscripts, Kanaji is able
to offer limited proof for the claim that the three prints were all faithful to their
models. See Kanaji, Sangyo-gisho no Shomondai, 59.

3 By comparing the copies held in the collections of Ishii Kéya and Héryaji,
Hanayama produces evidence for multiple printings by noting examples of these
corrections that appear in one but not both prints; these corrections include the
interpolation or elimination of characters that do not appear in Gunabhadra’s 3
HRERFEEE Chinese translation of the Srimali-sitra. The Ishii print, for example,
includes a passage reading #5232 (E7A# (‘is not different from the acceptance
of the True Dharma’) for which the corresponding passage in the Horyaji print
omits the character fif, and thus reads #&52[ 1 ##321E{%7#. By creating a space
between the characters 52 and 1#, and by deleting the character fifi, the passage is
altered so that it agrees with Gunabhadra’s translation. The passage, appearing
at T no. 353, 12: 218b28, reads: M5 (Ek. MERMRZIETL. (EIAB2HZ1ETL. See
Hanayama, Jogziosen, 128.

34

Fujieda, ‘Shomangyo-gisho’, 493.
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and Empress Suiko, such markings were unavailable’, and ‘although
the early reader would have memorized the sitra and its repro-
duction was thus unnecessary, this is not the case with the modern
reader’.” Fujieda cites, for example, the interpolation of a text map
in the Meiji period’s BRIGIR Shimada Bankon EsHFEAR printed
edition (1895) of the text. He adds that in some cases these changes
inadvertently shifted the reader’s focus back to the root text because
the Chinese translation of the Srimali-sitra, divided to match the
corresponding sections of the Shomangyo-gisho, appear in the ehon as
bold characters.

One of the key changes in the modern era that Fujieda highlights
is the declaration of authorship, which in some editions became
indistinguishable as an interpolation. That declaration, which also
appears in the Hokke-gisho 1553285 (one of the two other Sangyo-
gisho commentaries), reads: “This is from the private collection of
King Joga of the Land of Yamato, it is not a text from across the sea’
HRKZER B EAAEIEEH A As Fujieda observes, the interpo-
lated declaration represents one of many important additions to the
Shomangyo-gisho, which has been altered in the modern era as it was
reproduced in printed editions at temples associated with Shotoku,
as ¢hon %2 (also written as @A) that combine the Shomangyo-
gisho with the Srimala-sitra and other related texts, and, finally, as
modern translations, appearing in both print and digital formats.
These additions, which Gérard Genette calls ‘paratexts’, include title
pages and introductions, footnotes and endnotes, tables of contents
and indexes, diacritic markings and text maps, and many other sorts
of materials. In his description of the paratext, Genette observes that
a text is rarely presented to the world in a ‘raw’ or ‘unadorned’ state
since these and other sorts of ‘verbal productions’ generally accom-
pany it.”’

35

Fujieda, ‘Shomangyo-gisho’, 493.

3¢ Hanayama Shinsho notes that the interpolations into the two texts differ

slightly: while the Shomangyo-gisho uses & and [H for ‘Yamato’ and ‘country’,
the Hokke-gisho uses 1% and . See Hanayama, ‘Gyobutsu Hokkeso’, 397-422.

37 Genette, Paratexts, 1.
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Modern Versions of the Shomangyo-gisho

The modern editions of the text produced before the discovery of the
Dunhuang manuscripts include the Dai Nibon bukkyo zensho K H A4
#E (1912) and the Nibon Daizokyo HASKIEAE (1917), which com-
bines the Shomangyo-gisho with Fujaku’s Shoman shishikukyo shisho
[ B R MLAERE in the form of an ebon. In 1929, the three Sangyo-
gisho commentaries were included in Volume 56 of the Taisho Shinshi
Daizokyo KIEHHE KIEAE, the most recent printing of the Chinese
Buddhist canon and Japanese commentaries, digitized in 2005 as part of
the SAT Daizokyo Database project (SAT KIEH I KIEE 7% A M7 —
X —2R), making the Shomangyo-gisho freely available online.*®

As reference for the following section and the conclusion, I reproduce
below the first few lines of the Taisho edition of the Shomangyo-gisho
with my own translation.” The i icon serves as a hyperlink that brings
up a copy of the printed text in the left-hand column of the screen,
while o and o are footnotes: the first lists the Hoji and other earlier
printed editions of the Shomangyo-gisho and the second indicates the
different ways that those versions present the declaration of authorship.

T no. 2185, 56: 0001a01: if

T'no. 2185, 56: 0001a02: no. 2185 [cf. no. 353]

T no. 2185, 56: 0001a03: ol BLEFRHT

T no. 2185, 56: 0001a04:

T'no. 2185, 56: 0001a05: o L piimk

T'no. 2185, 56: 0001a06: K EH - A2 A n] ke

Translation:

T'no. 2185, 56: 0001a03: Shomangyo-gisho

T no. 2185, 56: 0001a05: This is from the private collection of
King Jogt of the Great Land of Yamato. It is not a text from
across the sea.

% The database is available at: http://21dzk l.u-tokyo.ac.jp/SAT/index_en.html.
See also, Takakusu and Watanabe, eds., Taisho shinshi Daizokyo.
¥ Dennis, Shomangyo-gisho, 2011.
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T no. 2185, 56: 0001a06: As for [Queen] Srimila, she was orig-
inally inconceivable.

Six Post-Dunhuang Editions of the Shomangyo-gisho

In this section, we examine the presentation and interpretation of the
declaration of authorship in six modern editions of the Shomangyo-
gisho presented in chronological order. We will compare those
editions, each produced after the discovery of the Dunhuang manu-
scripts, to the Taisho edition’s presentation of the Shomangyo-gisho
and consider how each deals with the Dunhuang evidence. For each
edition, I list the information appearing on the title page and the
presentation of both the declaration of authorship and the first sen-
tence of the Shomangyo-gisho (T no. 2185, 56: 0001a06). I also offer
a one-paragraph summary of the edition, focusing on its treatment
of the Dunhuang evidence.* Although those summaries offer just a
cursory treatment of this crucial issue, they provide useful material
for constructing an alternative understanding in the conclusion of
the fascinating process by which the Dunhuang manuscripts and the

Shomangyo-gisho diverged.
Example I. Shitenndji ehon UK FEFEA (1971)%
i. Title page:
HHK T 145 — [honorific] Composed by Prince Shotoku
V4K ESF — Shitennoji

AR — ehon
1B B #EFRIR — Shomangyo-gisho

“ I made several minor modifications to how this material is presented. For
instance, I changed all vertical text to horizontal text to conserve space and mod-
ified some of the markings. I also added ‘[honorific]’ to indicate the use of the
character f#.

4 Shitennoji ehon, 1971.
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VYK F<F)EHR — Shitenndji printing
ii. Declaration of authorship:
e S KB AL - T A

“This is from the private collection of King Jogi of the Great
Land of Yamato. It is not a text from across the sea’. The dec-
laration matches the Taisho text although the editors inserted
katakana to indicate Japanese syntax.

iii. Footnote from Declaration of authorship:
oFYes KER B2 FEE KT

This footnote offers the same information as the Taisho
edition about how the declaration of authorship appears in
different printed editions. @ refers to the An’ei &K printed
edition executed in 1779, which renders the declaration as:
‘Written upon imperial decree by [King] Joga of the Land
of Yamato’ KIZH LEZFEE.* & points to the 1895 Meiji
edition, referred to above as the Shimada Bankon edition, and
renders the declaration: ‘[honorific] Written by Prince Jog@’

e R RS
iv. First sentence:
R F AR SR AR R,
‘As for [Queen] Stimild, she was originally inconceivable’.

The first sentence matches the Taisho text although the edi-
tors inserted katakana to indicate Japanese readings.

> Shitenndji ehon, 1.
B Shitennaji ehon, 1.
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Summary:

The editors state that they published the Shitennoéji ehon to
commemorate the 1,350-year anniversary of Prince Shotoku’s
death, for which the temple had planned several activities.
This edition includes a table of contents, introductory material,
an afterword, index, and a text map divided into three fold-
out sections. The afterword describes Shotoku as the ‘Precep-
tor of Yamato’ FIEDHFE,* an epithet found in the hymns of
Shinran #15 (1173-1263), the founder of Jodo Shinsha #t
+H5R. In explaining their decision to produce the ebon, the
editors mention the value of Shotoku’s teaching of *harmony’
in the turbulence of the present age that threatens humanity
itself. Their decision was also due, in part, to Shomangyo-gisho
research entering a new phase because of the discovery of the
Dunhuang manuscripts, although they do not examine the
significance of the discovery. They do offer thanks to Fujieda
Akira for his assistance with the Dunhuang texts, which they
consulted in preparing their edition.

Example I1. Nibon Shiso Taikei H AR K% (1975)%

i

ii.

Title page:
B BREFRH — Shomangyo-gisho
FLE#iIE - Hayashima Kyosho

SEAS — Tsukishima Hiroshi
BFE - editors

Declaration of authorship-right hand page:

BERARIRE b ERAER IR A

“ Shitenndji ehon, 172.
% Hayashima and Tsukishima, Shomangyo-gisho.
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iv.
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“This is from the private collection of King Jogi of the Great
Land of Yamato. It is not a text from across the sea’. This
matches the kanbun of the Taisho text.

Declaration of authorship-left hand page:
HE() R )KL LB E /L SRS L DM AR

“This is from the private collection of King Jogi of the Great
Land of Yamato. It is not a text from across the sea’. This ren-
dering offers an interesting combination of hiragana inside
parentheses to indicate Japanese readings but also katakana to
indicate the possessive.

First sentence-right hand page:
R EHE A AN G,

‘As for [Queen] Srimala, she was originally inconceivable’.
This version matches the Taisho text.

First sentence-left hand page:
*]

FUBEE (13) [ A R AR A D .

‘As for [Queen| Srimili, she was originally inconceivable’.
) ginally
ek .
Kundoku 75t version.

vi.

Summary:

This edition reproduces the classical Chinese on the right-
hand page and the corresponding kundoku version on the
left-hand page. The asterisk appearing above the character It
in the declaration of authorship in the kundoku version points
to a note in the upper column of the page that reads: It is
believed that these two lines of the declaration were added
by someone else. See the endnotes’.* That endnote states the
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declaration of authorship was added to both the Shomangyo-
gisho and the Hokke-gisho some time after 753, possibly to
assert the legitimacy of the Japanese Buddhist tradition and
mentions the arrival of the Chinese Buddhist monk Jianzhen
i (688-763) on the archipelago in 754. The translators
then refer readers to the work of Fujieda Akira and Hanayama
Shinsho that I described above. Additional endnotes take up
the Dunhuang manuscripts, noting how, for instance, the
Shomangyo-gisho differs from those manuscripts in its division
of the sitra, and offers an extensive comparison of the differ-
ences found among the Srimala-sitra, the Shomangyo-gisho,
the Dunhuang manuscripts, and other commentaries address-
ing the root text.

Example ITII. Hanayama Shinsho &1L (1977)¢

L.

ii.

Title page:

TELHERAZER — Hanayama Shinsho revised translation

[ B R — Sbomangyo -gisho

gl FIatU B2 FRH (F2H]) - includes commentary and
a facsimile of the Hoji edition of the Shomangyo-gisho
H5AZBETIAT — Publication of Yoshikawa Kobunkan

Declaration of authorship:

PELOT DPUOBERDAT bHILEHOLHE TS

MR AER T 2 Lo #h

HlDBIsT 1ZA

5 1 oRICIEIES R

“This is from the private collection of King Jogi of the Great
Land of Yamato. It is not a text from across the sea’. Kundoku
version.

# Hayashima and Tsukishima, Shomangyo-gisho, 26.

¥ Hanayama, Shomangyo-gisho koyaku.
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iv.

135

First sentence:

Lx5%A

[aRF] FAUB B (JA) 1A CAIA) IR

‘As for [Queen] Srimala, she was originally inconceivable’.
Kundoku version.

Summary:

This edition includes a table of contents, the text rendered
in kundokn, commentary, a complete copy of the Hoji print,
and an index. Among the nine notes Hanayama includes in
the introduction, the last reads: ‘For the purpose of having as
many people as possible read [this revised translation], I have
attached many r#bi /L'¥ markings, which do not necessarily
represent the readings from ancient times”.* Hanayama men-
tions that he had started working on his earlier translation of
the Shomangyo-gisho, which he describes as ‘our country’s first
literary work’,* the day after World War II ended as the coun-
try turned from military might to humanistic endeavors. He
produced this revised edition some thirty years later because
of important changes in the modern Japanese language but
also because of the discovery of the Dunhuang manuscripts,
which he describes as quite valuable. In the commentary,
while Hanayama admits the close connection between the
Shomangyo-gisho and the Dunhuang texts, he argues that
Shotoku’s text differs in key ways, offering important critiques
and unique interpretations of the Srimala-sitra.>

48

49

50

Hanayama, Shomangyo-gisho koyaku, 7.
Hanayama, Shomangyo-gisho koyaku, 1.
Hanayama, Shomangyo-gisho koyaku, 273.
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Example IV. Inazu Kizo ffiEt4C = (1983)

i

ii.

iii.

iv.

Title page:

e - BEFEOR 45 — Composed by Joga-Prince Shotoku
BGETHTI B B AR (RS BB AN IE) — Newly revised
edition-Shomangyo-gisho (Translation of Chinese text with
comparison to Syimdld-sitra)

st = BRI - Translator Inazu Kizo

Declaration of authorship:

PFELOUT LxI<HBD IH BTz 1A

HiER A AEE L EoRBIcLT o % oKk

“This is from the private collection of King Jogi of the Great
Land of Yamato. It is not a text from across the sea’. Kundoku
version. This edition offers no notes explaining the declara-
tion.

First sentence:

Z5Lx

z %;51& 1br BN

R 8 1A 1 :hT\_Lu.é%Zﬂ D.

‘As for [Queen] Stimild, she was originally inconceivable’.
Kundoku version.

Summary:

In his introduction, Inazu invokes Shinran’s description of
Shotoku as the ‘Preceptor of Yamato’ and includes copies of
Shinran’s hymns to Shotoku as an appendix. He writes: “The
most important goal of this publication is to enable people to

U Inazu Kizo, Shomangyo-gisho kaitei shinpan.
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become directly familiar with Shotoku Taishi’s Shomangyo-
gisho’5* He also describes the discovery of the two Dunhuang
manuscripts by Fujieda Akira as a valuable contribution to
Shotoku studies. Although he acknowledges that a compar-
ison of Shotoku’s Shomangyo-gisho to these manuscripts
reveals many similarities, he, like Hanayama, highlights the
differences, including Shotoku’s reinterpretation of the ten
stages of the bodhisattva. He concludes that the discovery of
the Dunhuang manuscripts ‘does not diminish the original
value of the prince’s text since it was given expression through
the remarkable individuality of Prince Shotoku himself.
Therefore, regardless of whatever other materials may be dis-
covered, my interpretation of the [Shomangyo-]gisho will not

change’>

Example V. Shotoku Taishi Research Association EXy el
75 € (1988)%

i. Title page:

E R LTt K 778 &% — Produced by the National
Culture Research Association-Prince Shotoku Research Asso-
ciation

HROKF PRS- Explication of Prince Shotoku’s Bud-
dhist Texts

BB R OBUGER T (1%&) - Modern Translation
and Research of the Shomangyo-gisho (first volume)
KBH%%E1T — Publication of Taimeido

ii. Declaration of authorship:

“This is from the private collection of King Jogi of the Great

52 Inazu, Shomangyo-gisho kaitei shinpan, 8.
53 Inazu, Shomangyo-gisho kaitei shinpan, 24.
5 Shotoku Taishi Kenkyukai, Shomangyo-gisho no gendaigoyakn.
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iii.

iv.

Land of Yamato. It is not a text from across the sea’. This
translation omits the declaration of authorship.

First sentence:

(R Z20o—THEBRIOKRBLZOEH @ﬁﬂﬁﬁ% (BARGEER)
[Preface-Number 1-The central meaning of the Srimala-siitra
and the (honorific) interpretation of its title] (modern transla-
tion)

ZFHEHZOKIMD T 1Y L'Cﬁﬁ%ﬁ‘%ﬂ%’%c‘:bﬁ%&i\%o)

B () Awnsrd

A ZE OAEETHoT

‘Originally, the person known as [Queen] Srimala, who
appears as the sutra’s protagonist, is miraculously inconceiv-

able....
Summary:

The Shotoku Taishi Research Association comprised a group
of nine men (two were deceased by the time the association
published its translation) in their 60s and 70s who met reg-
ularly for some twenty years to study Shotoku’s texts. After
performing an exhaustive study of the Shomangyo-gisho in
which they read the text together multiple times, they pro-
duced a modern Japanese translation that is the most accessi-
ble of all these editions. Its ease of use is evident in the transla-
tion of the first sentence above, which presents Shotoku’s text
in modern Japanese and inserts helpful terms, adding ‘sztra’,
‘protagonist’, ‘appears’ and ‘miraculously’. This two-volume
edition, which includes a lengthy introduction, divides the
Shomangyo-gisho into short sections, with each section having
three parts: a modern Japanese translation accompanied by
endnotes; a kundoku version of the Shomangyo-gisho with
furigana and additional endnotes; and a research section that
includes short explanations of key points not covered in the
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notes. Unlike all the other editions, this translation omits the
declaration of authorship but acknowledges the controversy
over the text’s authorship. Even so, the translators assert: “The
more we have studied [the Shomangyo-gisho], the more we
have developed faith that Shotoku authored it. While it may
cause discomfort for those holding the contrary position, we
ask that they kindly substitute “the author of the Sangyo-
gisho” in the spots in our research where it says “Prince
Shotoku™ > They also acknowledge the claim made by such
contrarians that the Dunhuang manuscripts were the source
of the Shomangyo-gisho. In response, they assert that those
texts offer a ‘superficial’ reading of the Srimali-sitra, while
Shotoku’s text penetrates to its very essence.”

Example VI. Hayashima Kydsho f 5% 1E (1999)°
i. Title page:
FLE$iIE — Hayashima Kyosho
B RE-E BRI — Srimali-sitra-Shomangyio-gisho

BT FTH7S - Association for the Publication of the
World’s Scriptures

ii. Declaration of authorship:
ZOTERE I KIEO L= FRER T2 AT ok
LD T DA BEDRITIEAL.
“This commentary was written by King Joga-Prince Shotoku

of the Land of Yamato himself; it is not a book from across
the sea’.

55 Shotoku Taishi Kenkyakai, Shomangyo-gisho no gendaigoyakn, 19.
3¢ Shotoku Taishi Kenkytkai, Shomangyo-gisho no gendaigoyaku, 21.
57 Hayashima Kyosho, Shomangyo: Shomangyo-gisho.
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iii.

iv.

First sentence:

#JF — Preface
F2Ee 58 R A - Sikyamuni and Queen Srimala

2078 N (B0 T AL) O AKROEIE bILb
NOME % BRI FHEETH .

‘From the start, Queen Srimila (the protagonist of the
Srimald-siutra) was one whose original form surpasses our
imagination’.

Summary:

Describing his work as a modern translation, Hayashima
offers a lengthy introduction to the text that includes an
examination of the Srimala-sitra in the history of Mahiyina
Buddhist texts, chapter-by-chapter summaries, and Shotoku’s
method of dividing the s#tra. Hayashima’s edition offers a
translation of a small section of the Shomangyo-gisho with
furigana, footnotes, and explanatory notes inserted into his
translation, as seen above, with the following interpolation:
‘(the protagonist of the Srimali-sitra)’. At the end of each
section of the Shomangyo-gisho, he inserts a separate section
surrounded by a border that contains the relevant passage
from the Srimali-sitra. In footnote one at the end of the
declaration of authorship, he repeats the information that
appears in his joint translation with Hiroshi Tsukishima in
the Nihon Shiso Taiker edition described above. In the after-
word, Hayashima mentions being introduced to Shétoku’s
teachings in 1942 in a seminar at Tokyo University with
Hanayama Shinsho, and describes the significant changes
that occurred in Shotoku Studies since the end of World War
II, mentioning that although some questioned Shotoku’s
authorship of the Shomangyo-gisho, there was, at the time, no
consensus.
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Reflections on the Scholarly Field

Although the Shomangyo-gisho and the Dunhuang manuscripts have
come down to us in the present day, their histories of preservation
and reception are distinct, thereby offering us a fascinating case study
of authorship, textuality, and canon formation. That is, someone
in China clearly valued those manuscripts since they attempted to
preserve them for posterity. Even so, Japanese Shomangyo-gisho
scholarship offers no evidence that they became foundational to the
development of Chinese Buddhist traditions more broadly, unlike
the Shomangyo-gisho, which played just such a role in the devel-
opment of Japanese Buddhism. Its valued status is evident in, for
example, the effort scholars made to study, translate, and preserve it
and the two other Sangyo-gisho texts, beginning with the treatises of
Chiko, Saicho, and others. That value is also evident in the modern
scholarship examined above, which has, in pursuing the ‘true record’,
been forced to respond to Fujieda’s Dunhuang evidence.

As we have seen, the editors of the six editions mentioned dif-
ferent goals for producing them: for instance, Hanayama points
to important changes in the Japanese language since he produced a
translation immediately after the war. Publication of the Shitennoji
ehon marked the 1,350th anniversary of Shotoku’s death, while the
Shotoku Taishi Research Association intended its two-volume work
to honor the memory of their teacher, Kurokami Masaichiro & I
IE—HE (1900-1930). Despite these differences, each edition seeks to
help readers recover and understand Shétoku’s thought and, in so
doing, show why the Shomangyo-gisho has rightly been considered a
classic, canonical text worthy of ongoing study and reflection.

The editors of these six editions also responded, in their own
ways, to the uncomfortable questions about authorship and origi-
nality raised by Fujieda, Koizumi, and others because of the discovery
of the Dunhuang manuscripts. Some scholars highlighted minor
differences as the basis for maintaining the text’s valued, canonical
status. As noted above, Hanayama Shinshé, for instance, identifies
some one-hundred eighty distinct passages as evidence for the text’s
distinctiveness and has, with other scholars, pointed to characteristi-
cally ‘Japanese’ word choice, suggesting the Shomangyo-gisho could



142

not have been written, as Fujieda and other critics asserted, in China.
The Prince Shotoku Association acknowledges this evidence but
maintains its belief that Shotoku authored the text, inviting skepti-
cal readers to simply substitute ‘author of the Shomangyo-gisho® for
their references to Shotoku as author when reading their two-volume
translation. Others have obliquely acknowledged the Dunhuang
evidence. For instance, the afterword to the Shitenndji ehon mentions
the Dunhuang discoveries and notes that the editors consulted with
Fujieda Akira in compiling the ehon, but it does not make any sort of
statement about the significance of the Dunhuang evidence relative
to the Shomangyo-gisho.

These responses to Fujieda’s findings are instructive because they
reveal contours of the scholarly field that has focused on recovering
the ‘true record’ of Shotoku as an author and the Shomangyo-gisho
as a text. In this approach, scholarship serves mainly an instrumental
purpose for recovering facts about the past, whether those facts per-
tain to the question of authorship or to the qualities seen by many to
abide in the text itself and to be the basis of its perceived value: orig-
inality, profundity, independent thought, Japaneseness, and so on.
While the Dunhuang evidence put proponents of the true-composi-
tion hypothesis on the defensive, critics seem to have taken disprov-
ing Shotoku’s authorship as the ultimate end of their scholarship.®

% In Shotoku studies more broadly, Oyama Seiichi produced a number of
provocative studies claiming that Prince Shotoku was a fictitious figure created
during the compilation of the Nzhon Shok:, distinguishing Shotoku Taishi from
Umayato no miko (see, for example, Shotoku Taishi no shinjitsu). Oyama asserts
that unlike the former, the latter is an actual historical figure about whom we can
recover just a small number of details. In “The Thesis That Prince Shotoku Did
Not Exist’, Kazuhiko Yoshida, citing C_)yarna’s work, writes about the early records
like the Nihon Shoki that describe Shotoku and asks: “What is one to make of
these various episodes? Do they convey historical facts or are they mere fiction?
More than one hundred years have elapsed since the birth of modern historiog-
raphy in Japan, and during this time historians, basing themselves on the spirit
of rationality and on positivism, have overturned past historical perceptions and

rewritten history through the determination of facts. On the subject of Prince
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Although this persistent focus on the question of authorship
represents one form of valid historical inquiry, it seems to have fore-
closed other productive and, for me, more interesting avenues, or
‘roads’, of scholarly study related to this long history of transmission
and reception, whereby the text attributed to Prince Shotoku has
diverged from these manuscripts from ‘across the sea’. Indeed, if we
view this question of authorship and the search for the ‘true record’
as simply one small part of Shomangyo-gisho studies and adopt
different assumptions about text and author, then other sorts of
fascinating avenues of inquiry open up in relation to the Dunhuang
discovery. By way of conclusion, I outline just a few of those avenues.

Conclusion

To separate this debate over authorship from the subsequent 1,500-
year history of the Shomangyo-gisho’s reception and use in Shotoku’s
name, we can draw on the scholarship of Alexander Nehamas who
makes the useful distinction between the writer/text and the author/
work. In the former pair, the writer represents a historical person
who acts as the ‘efficient cause of the text’s production’, and exists
outside the fext which he or she precedes ‘in truth and appearance’.”
A writer does not have ‘interpretive authority’ over a fext, even if it is
her legal property. If a text were taken from a writer, she would not
change as an individual. Nehamas writes: ‘Precisely for this reason,

Shotoku too historians have been unsparing in their evidential research and have
been steadily clarifying the relevant facts’ (3). He also observes: ‘In school edu-
cation too one finds, for instance, that in a history textbook used in many high
schools, Prince Shotoku has come to be referred to as “Prince Umayato (Prince
Shotoku)” and there is no longer any mention of his having been crown prince or
regent, nor is there any reference to the commentaries on three Buddhist sz#¢ras
traditionally attributed to him. It would appear that the authors of this textbook
have decided that these aspects of his career cannot be regarded as historical facts’
(1).
> Nehamas, ‘Writer, Text, Work, Author’, 272.
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writers are not in a position of interpretive authority over their writ-
ings, even if these are, by law, their property. We must keep the legal
version of ownership...clearly apart from what we might well call its
“hermeneutical” aspect’.® The zext is, then, the written material pro-
duced by a writer and put out into the world. In Shomangyo-gisho
studies, scholars concerned themselves almost exclusively with the
writer and the fext, framing their search for the ‘true record’ like
lawyers presenting their arguments in a courtroom drama.

By contrast, Nehamas treats an axthor mainly as a product rather
than a producer of a text—that is, a figure who evolves as a zext like
the Shomangyo-gisho undergoes study, interpretation, and reproduc-
tion. The author then is a role or figure emerging with, not preced-
ing, textual interpretation. In the case of the Shomangyo-gisho, then,
scholars and critics have continually remade Shotoku the author
as they transmitted and transformed the texr over the centuries,
regardless of whether a historical figure known as Prince Shotoku
actually sat and composed it. Therefore, the work would include the
Shomangyo-gisho as others have studied, edited, and copied it since its
appearance under Shotoku’s name, including its presentations in the
editions examined above.

If we adopt this distinction, we are no longer beholden to
the legalistic, true-false binary that defined the search for the ‘true
record’, and have instead a workable set of concepts with which
to investigate aspects of the distinct reception histories of the
Shomangyo-gisho and the Dunhuang manuscripts, which are, in
Nehamas’s language, similar zexts but quite difterent works.

The following observation of Charles Hallisey is also helpful:

If the survival of any particular text is not self-explanatory, but
in fact it is normally the case that texts fade in their significance as
social change occurs, then we need to discover how those texts
which do endure are maintained. In part, this will require us to look
at the manner in which texts were circulated—the technology, prac-
tices, and institutions which made their survival possible—but espe-

¢ Nehamas, “Writer, Text, Work, Author’, 272.
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cially the processes by which certain texts were singled out as worth
preserving. Discovering answers to such questions will require inves-
tigations about the extent to which the production and survival of
a text is both dependent and independent of the audiences which
receive it."!

By reversing our temporal perspective in this way, we can compare
how different interpretive communities engaged and remade the
Shomangyo-gisho as a work. Brian Stock calls these sorts of groups
who orient themselves around a particular text a ‘textual communi-
ty’, which he defines as ‘a group that arises in the space between the
written text and the formation of a particular form of social group:
It is an interpretive community, but it is also a social entity’.** For
example, I have written elsewhere about the quite different sorts
of textual communities that developed in the Kamakura period
at Todaiji around the figure of the polymath Gyénen and in the
modern period around the Shotoku Taishi Association who pro-
duced the modern Japanese, two-volume edition of the Shomangyo-
gisho examined above.® A representative of the powerful Kegon
school in the Kamakura era, Gyonen defined his monastic identity
in relation to the ability to interpret the Sangyo-gisho commentaries.
The textual community that developed around him, and which
transmitted his exegetical works, is distinct from the association’s
modern textual community that developed, notes Ishii Kosei A28
Ji%, out of a modern nationalist organization whose extremist fore-
bears had organized attacks on Tsuda Sokichi during the war for his
contrarian views.%*

' Hallisey, ‘Roads Taken’, S1.
¢ Stock, Listening for the Text, 150.
¢ See Dennis, ‘Serious Texts in Funny Places’, 2011.

¢ In “Why Do Debates About Shotoku Taishi Get So Heated?’, Ishii Kosei
notes that students at “Tokyo University formed the Todai Seishin Kagaku Ken-
kytkai HARBEHEIENFEZ (Tokyo University Research Association for the

Promotion of the Japanese Spirit) and they would call on various other univer-

sities and eventually formed the Nihon Gakusei Kyokai HA 24 E (Japan
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However, we can compare these two communities in other ways.
For instance, Gyonen’s detailed kanbun subcommentaries on the
Sangyo-gisho became foundational to the exegetical tradition of the
three texts and students still study them today, notes Mark Blum, as
primers at Japanese universities. From the perspective of the work,
Gyonen’s commentary on the Shomangyo-gisho is also relevant
because he remarks that he added markings to Shotoku’s texts to
help his disciples better understand their meaning.®® Those markings
added to the Chinese text represent the early stages of a process that
developed over the centuries, culminating in the paratextual mark-
ings we examined above, including those appearing in the associa-
tion’s modern translation. In this way, we can see how a zext written
in the transregional Chinese language has become available as a work,
through the association’s two-volume translation, to the public in
highly accessible modern Japanese with extensive furigana, notes,
and other sorts of paratextual material that made it possible today
for someone proficient in college-level Japanese to make sense of the
Shomangyo-gisho with no facility in its original language.

As Fujieda suggests, these sorts of changes to the presentation of
the Shomangyo-gisho can reorient the reader in important ways and are

National Students Association). When Tsuda Sokichi lectured at Tokyo Uni-
versity and was grilled by a mob of students it was mostly students from this
organization. After the war the Todai Seishin Kagaku Kenkytkai became the
Kokumin Bunka Kenkytkai FERE#FE 2 (National Culture Research Asso-
ciation). This organization continues to this day, and although they have calmed
down considerably since the wartime they still conduct conservative “enlighten-
ment campaigns” directed at students, publish the works and poetry of Kurokami,
and even put together a research group that published a commentary on the
Shomangyo-gisho’. See Ishii, Public Lecture. The commentary referred to by Ishii
is one of the six texts examined above.

¢ Gyonen recorded this activity in the colophon of a copy of the Héji print
of the Yuimagyo-gisho, writing: ‘I have added markings to the text and given it
to [my disciple] Zenmyd. This [version] can be used to aid in the transmission of
[Shotoku] Taishi’s three commentaries’. He signs it as ‘Gydnen, Scholar of the

Three Commentaries of Shotoku Taishi’. Quoted in Hanayama, Jogzuosen, 102.
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thus worthy of scholarly attention, especially as we try to understand
how these varied ‘technologl[ies], practices, and institutions’ influ-
enced the process of textual divergence. We can also view these chang-
es to the Shomangyo-gisho as a work in light of broader linguistic and
cultural changes that have taken place over the centuries since Gyonen
inserted paratextual markings to aid his students—indeed, Hanayama
states that the revised edition he produced in 1977 was occasioned by
such changes in the relatively short span of just over thirty years.

Future research that will build upon this material will consider
these changes in light of the scholarship of David Lurie and others
on the development of writing and reading practices on the archi-
pelago. Lurie argues that reliance on the Chinese-Japanese binary
discussed above is often misleading because it masks multiple, often
complex, reading and writing practices and registers. In describing
the development and uses of kundoku, which are crucial to under-
standing the broader Japanese Buddhist textual traditions of which
the Sangyo-gisho are a part, he states that rather ‘than phonographic
transcription, it was this method of reading/writing that dominated
all modes of literacy in early Japan, from at least the mid-seventh
century on. This means that we cannot describe texts arranged in
accordance with Chinese vocabulary and syntax as being written
“in Chinese” (no matter what their origins), a conclusion that has
profound implications for Japanese cultural history, which has been
framed by a linguistic opposition between Chinese and Japanese’.*®
So too, naturally, for the study of Buddhist texts like the Shomangyo-
gisho and the two other Sangyo-gisho commentaries.

Lurie argues, moreover, that scribes from the Korean peninsula
likely brought the kundoku practices to the archipelago and that be-
cause they were so widespread, it is impossible to distinguish between
Chinese and Japanese writing in early Japan because regardless ‘of
how thoroughly a text might conform to literary Chinese style and
usage, it could potentially be read in Japanese (or Korean) rather
than Chinese’.*” Lurie also mentions errors committed by Japanese

66

Lurie, Realms of Literacy, 5.

67

Lurie, Realms of Literacy, 11.
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authors when writing in a Chinese style that were ‘traditionally
stigmatized as washi, “Japanese practice” F1(f%£)#, sometimes more
pejoratively written as the “reeck of Japanese” F15’.*® Hanayama
Shinsho, Kanaji Isamu, and others identified these sorts of errors in
the Sangyo-gisho as proof of Japanese authorship and they have been
studied extensively by Ishii K6sei in more recent scholarship.®’

¢ Lurie, Realms of Literacy, 181.

@ The debate generated by the Dunhuang evidence has spurred on addi-
tional inquiries into the language of the text itself. In his exhaustive studies of
the Shomangyo-gisho and Hokke-gisho, produced before Fujieda’s discovery, Han-
ayama Shinsho identified passages in the two texts he describes as being clearly
influenced by the Japanese language, suggesting that a native speaker of Chinese
could not have written them. This assertion, repeated by others, was used to
argue against the claim that the Shomangyo-gisho was written in China, brought
to Japan, and falsely attributed to Shotoku, as Fujieda and others claimed.
Although Ishii Kosei £iHA5% recognizes Fujieda’s research as ‘epoch-making’,
he too argues against Fujieda’s conclusion about the text’s provenance. Ishii
used N-gram searches of the SAT, CBETA, EBTC, and other textual databases
to show clear commonalities in word choice across the three Sangyo-gisho texts,
suggesting that the same author or group composed them. For instance, after list-
ing the first several lines of the Shomangyo-gisho, Ishii writes the following about
one of the passages examined above: ‘among these [passages], “[As for Queen
Srimilﬁ,] she was originally inconceivable”, appears in the Shomangyo-gisho
twice, the Hokke-gisho once, and the Yuimagyo-gisho twice; it does not appear in
any other literature. The following [passage], “[No one knows] whether she is a
transformation body of the Tathagata, or [the Great Dharma Cloud]”, appears
only in the [Shomangyo-gisho and] once in the Hokke-gisho. If we consider just
this [information], it becomes clear that the Sangyo-gisho was written by the
same author or by those from the same academic lineage’. See Ishii, ‘Sangyo-
gisho no kyotsa hyogen’, 390. Ishii also identifies a significant number of phrases
found only in the Sangyo-gisho, or in the Sangyo-gisho and a small number of
others texts. In support of Hanayama’s assertion about Japanese-inspired turns
of phrase, Ishii identifies a number of passages that seem to be influenced by the
Japanese language, and criticizes Fujieda, writing: “The research of Fujieda and

the other members of the Dunhuang Research Group was groundbreaking for
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Lurie describes the role ascribed by historians to Shétoku as
providing a native origin to the imported Buddhist religion and
that ‘Shotoku guaranteed the domestication and naturalization
of imported ideas and practices, among them various sacred (and
secular) uses of writing’.”* The attribution of the Shomangyo-gisho to
Shotoku that we examined in the declaration of authorship and the
work’s subsequent divergence from the Dunhuang manuscripts can
be viewed in this light. As I suggested above, the Shomangyo-gisho
played a key role in the early process of assimilating the translocal
Buddhist traditions in the local conditions of the archipelago,
offering interesting points of comparison and divergence from that
process in other parts of East Asia. That process on the archipelago
includes, as Michael Como’s scholarship reveals,” the often underap-
preciated, and even elided, roles played in this process by immigrants
from the Korean kingdoms and Chinese dynasties. From this per-
spective, we can consider how the translations and critical editions
noted above, as well as the many other sorts of textual engagements
and transformations have, over many centuries, transmitted and
embedded the Shomangyo-gisho in a particularly local context distinct
from that of the Dunhuang manuscripts, while working through a
shifting sense of the debt owed to the cultures and Buddhist tradi-
tions from across the sea and to the west.

both research on the history of commentaries of Chinese translations of the
sutras and on the Sangyo-gisho; even so, possibly because the discovery of the
Dunhuang manuscripts was so shocking, we maybe can surmise that they did not
pay attention whatsoever to the Japanese-influenced language and special charac-
teristics found in the Sangyo-gisho, beginning with the [work here in this article
on] the Shomangyo-gisho’. See Ishii, ‘Sangyo-gisho no gohd’, 524. Jamie Hubbard
translated into English some of Ishii Kosei’s scholarship that can be found at:
https://komazawa-u.academia.edu/ISHIIKosei. Ishii also maintains an online
blog, titled, ‘Shotoku Taishi Kenkyd no Saizensen’ B K FWFFEDEATAR at:
https://blog.goo.ne.jp/kosei-gooblog.

7 Lurie, Realms of Literacy, 141.

71 See Como, Shotoku.
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Introduction

A- fter the Muslim conquest of East India in the 12th century,

any Indian Buddhist monks sought refuge in Nepal and Cen-
tral Tibet, bringing their sacred books (i.e. Sanskrit palm-leaf manu-
scripts) with them. These palm-leaf manuscripts were subsequently
studied and translated by Indian, Nepalese and Tibetan scholars of
that time. However, several hundred years later the Sanskrit manu-
scripts in Tibet were largely forgotten. They lay covered in dust on
bookshelves in libraries and monasteries until the 1930s when Rahula
Sankrtyayana ‘rediscovered’ them over the course of three expedi-
tions to Tibet. One of these Sanskrit manuscripts is Géttingen Cod.
ms.sanscr.259, which Sankrtyayana discovered in the Sakya monastery
in 1936. Sankrtyayana subsequently brought the manuscript back to
India. Prof. Gustav Roth later bought the manuscript and brought
it to Germany in 1978. It is now preserved in the Niedersichsische
Staats- und Universititsbibliothek, Géttingen.

Gottingen Cod.ms.sanscr.259 is a multi-text Sanskrit man-
uscript. It contains Kambala’s Navasloki (Astasabasrikapra-
JAdparamitapindartha), together with the auto-commentary, and a
fragment of Abhayakaragupta’s Amndayamajari. Navasloki is Kam-
bala’s summary of the Astasahasrikaprajiapiramita in nine verses,
which is extant in Sanskrit, Tibetan, and Chinese. It is an important
text for our understanding of late Indian Buddhist philosophy. The
Sanskrit text of the Navasloki has been published several times (the
root text at least two times, and the root text with commentary
once), but none of the Sanskrit editions has made use of the Géttin-
gen manuscript. The Sanskrit text of Navasloki and its commentary,
as transmitted in Gottingen Cod.ms.sanscr.259, provide more suit-
able readings in many places. In this paper, I will present a few better
readings to improve upon the existing Sanskrit editions. Addition-
ally, I will investigate available textual evidence to attempt to answer
the following complicated research questions: What are the dates of
Kambala, the author of the Navasloki? Was Kambala, the author of
the Navasloki, the same as Kambala, the author of the Alokamala?
Was he Siddha Kambala? How many Kambalas were there?

The Navasloki, together with commentary, was further translated



160

into Chinese by *Dharmapala (Fafu %3, 963-1058) during the
Song dynasty. This Chinese translation, which is included in the
Taisho Tripitaka (Shengfomu boreboluomiduo jiusong jingyi lun %
b BER A R 5 26 22 T LIRS 383 [ The Essence Treatise in Nine Verses of
the Noble Prajiiaparamitafsitraf], T no. 1516, 25), has yet to be ade-
quately studied. After comparing the Chinese translation of the text
with the Sanskrit original and its corresponding Tibetan translation,
I find the quality of the Chinese translation sufficient. I will conclude
the paper by commenting on a few variant readings in the Chinese
translation.

‘Rediscovery’ of Sanskrit manuscripts in Central Tibet

In the 1930s, the Indian scholar Rahula Sankrtyayana (a.k.a. Rahul
Sankrityayan or Rahulji, 1893-1963) and the Italian scholar Gi-
useppe Tucci (1894-1984) ‘rediscovered’ many Sanskrit Buddhist
manuscripts during their expeditions to Central Tibet. Rihula
Sankrtyayana was a phenomenal Indian Buddhist monk and scholar.
After hearing numerous rumours concerning the existence of San-
skrit Buddhist palm-leaf manuscripts in Tibet, he set out for Central
Tibet between 1929 and 1930 in search of them, but to no avail.!
In 1934, on his second trip to Central Tibet, he found hundreds of
Sanskrit palm-leaf manuscripts in the monasteries of Sakya (Sa skya),
Shalu (Zha lu) and Ngor, as well as in a few monasteries and palaces
in and around Lhasa.> Many of the Indian works contained in these
Sanskrit palm-leaf manuscripts had been considered lost. Sankrtyaya-
na began copying the manuscripts but was unable to finish the job,
so in 1936 he returned to Tibet with two cameras and four dozen
film packs.? He reached Sakya in May 1936. He was granted access to
the ‘Library-temple’ (Phyag dpe lha khang) of the Sakya monastery,

where he found bundles of palm-leaf” Sanskrit manuscripts mixed

' Sankrtyiyana, ‘Sanskrit Palm-leaf MSS’, 21.
2 Ibid.
3 Ibid., 2.
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with Tibetan manuscripts. In his report, Sankrtyayana describes the
moment he entered the Sakya ‘Library-temple’ as follows:

The red seal was broken and the archaic lock was opened. And the
single paneled door was opened with a slight push and a cloud of
dust arose. Our throats were choked with the thick dust and for a
moment we could not see what was in the interior. The whole floor
was covered with a thick layer of dust about one-third of an inch. We
halted for a moment to let the dust subside. Then we saw in the three
sides of the room (about 20’ x 25’) encircling rows of open racks,
where volumes on volumes of MSS. were kept.*

Apparently, the Sanskrit manuscripts had been locked under seal in
this special storehouse for many years.> During this trip, he was able
to photograph some of the Sanskrit manuscripts.

In 1938, Sankrtyayana went to the Central Tibet for the fourth
time, together with the great Tibetan scholar Gendiin Chépel (dGe
‘dun chos ’phel, 19052-1951), Abhaya Singh Parera (a Sinhalese
expert on Pali literature), the Indian photographer Phani Mukher-
jee, and the Indian artist Kanwal Krishna.® They spent four and a

+ Ibid,, 5.
> This special ‘Library-temple’ was probably destroyed during the cultural
revolution. Most of the Sanskrit palm-leaf manuscripts in Sakya Monastery were
relocated to Lhasa during the 1960s. See Saerji, ‘Indic Buddhist Manuscripts’;
and Henss, Cultural Monuments, 753-55. The Tibetan manuscripts in the ‘Li-
brary-temple’ were less fortunate; many were left torn and damaged on the floors
of the ruins of Sakya North, see Henss, Cultural Monuments, 755, esp. figure
1068. According to the official publication of the Sakya Monastery, there are cur-
rently 21 Sanskrit palm-leaf manuscripts in the whole monastery. See Dramdul
and Deji Droma, Sajia si, 141; and Henss, Cultural Monuments, 754, 757n102.

¢ For Sankrtyayana’s official report of his fourth trip to Tibet see Sankrtyayana,
‘Search of Sanskrit MSS.’, 137. Stoddard, Le Mendiant, 189-97 and Schaedler,
Angry Monk, 477-95 quote some accounts of Sankrtyiyana’s 1938 Tibet trip
written or told by Mukherjee and Krishna, which contain many interesting

details that are not mentioned in Sankrtyayana’s official report. Gendiin Chépel
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half months in Central Tibet and took about fourteen hundred
photographs of Sanskrit manuscripts and important objects of
art.” Sankrtydyana returned to India and presented the negatives of
the photographs to the Bihar Research Society of Patna, where the
negatives are now preserved. Sankrtyayana and his team also took
some Sanskrit palm-leaf manuscripts with them to India, which I will
discuss below.

At around the same time in the 1920s and 1930s, the great Italian
scholar Giuseppe Tucci travelled extensively in Western Tibet and
the Himalayan areas in India and Nepal, collecting numerous Tibet-
an manuscripts and artefacts. In 1939, he finally set his feet on Cen-
tral Tibet. During his 1939 and 1948 trips to Central Tibet, Tucci
visited the same monasteries that were earlier visited by Sankrtyayana,
and photographed some of the same Sanskrit manuscripts that
Sankrtyayana had photographed.® Tucci’s photographs and manu-

scripts are now preserved in Rome.”

also wrote about his trips with Sankrtyayana in his »Gyal kbams rig pas bskor
ba’t gtam rgyud gser gyi thang ma. See Chopel, gser gyi than ma. For an English
translation of this work, see Chépel, Grains of Gold.

7 Sankrtyayana, ‘Search of Sanskrit MSS.”, 142.

8 For Tucci’s trips to Central Tibet see Nalesini, ‘Assembling Loose pages’. In
1948, Tucci discovered two important Sanskrit Buddhist palm-leaf manuscripts
(the Abbidbarmasamuccayakarika and the Manicidajataka) in Gong dkar chos
sde Monastery near Lhasa. The two Sanskrit manuscripts were apparently not
found by Sankrtyayana. Only the photographs of one of the two manuscripts—
the Manicidajataka by Sarvaraksita—are now preserved in Rome (Sferra,
‘Sanskrit Manuscripts in Tucci’s Collection’, 20-21 and Nalesini, ‘Assembling
Loose pages’, 96). It is interesting to note that in Tucci’s 1948 trip the chief-car-
avaneer was Tenzing Norgay, the famous Sherpa mountaineer who accompanied
Edmund Hillary to reach the summit of Mount Everest in 1953. Tenzing men-
tioned the discovery of the two Sanskrit palm-leaf manuscripts in his autobiogra-
phy, but his account is different from that of Tucci’s (compare Nalesini, ‘Assem-
bling Loose pages’, 96 and Norgay and Ullman, Man of Everest, 123-24).

?  Sterra, ‘Preliminary Report’; and Sferra, ‘Sanskrit Manuscripts in Tucci’s

Collection’.
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From 1968 to 1971, the Seminar fiir Indologie und Buddhis-
muskunde Gottingen procured from the K. P. Jayaswal Research
Institute a collection of prints produced from Sankrtyayana’s film
negatives.” Some original Sanskrit palm-leaf manuscripts were
procured by the late Prof. Gustav Roth (1916-2008) in India and
were brought to Germany in 1978." In 1979, prints from two more
glass negatives were bought from the Bihar Research Society.’> These
manuscripts and prints of manuscripts are now preserved in the Nie-
dersichsische Staats- und Universititsbibliothek, Gottingen.

Niedersichsische Staats- und Universititsbibliothek, Gottingen
Cod.ms.sanscr.259

One of the Sanskrit manuscripts that Sankrtyayana discovered in
the ‘Library-temple’ (phyag dpe lha kbang) of the Sakya monastery
in 1936 is now called Niedersichsische Staats- und Universititsbib-
liothek, Gottingen Cod.ms.sanscr.259. Sankrtyayana and his team
probably took the manuscript to India in 1938, as Tucci noted in his
edition to the Navasloki that the manuscript was missing when he
visited the monastery [in 1939]." It was later stored in the collection
of Mr. Kanwal Krishna, one of Sankrtyayana’s travel companions
during his 1938 Tibet trip, in India. Prof. Gustav Roth subsequently

10 Bandurski, Ubersicht, 13.
' Bandurski, Ubersicht, 16. There are more than one Sanskrit palm-leaf
manuscripts ‘rediscovered’ by Sankrtyayana in Tibet that were bought by Gustav
Roth in India and are now preserved in the Niedersichsische Staats- und Uni-
versititsbibliothek, Gottingen. At least four bundles of Sanskrit palm-leaf man-
uscript are listed in the Bandurski 1994 catalogue, viz. Géttingen Cod.ms.san-
scr.256-259. Bandurski, Ubersicht, 112—15; cf. Tomabechi and Kano, ‘A Critical
Edition’, 25-26. I am currently working on one of the texts contained in Géttin-
gen Cod.ms.sanscr.257—Dipamkarabhadra’s *Gubyasamajamandalavidhi—for
my Ph.D. dissertation.

12 Bandurski, Ubersicht, 13.

13 Tucci, ‘Navaslok?’, 211n1.
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procured the manuscript and brought it to Germany in 1978. It is
now preserved in the Niedersichsische Staats- und Universititsbib-
liothek, Gottingen. ™

Gottingen Cod.ms.sanscr.259 is a multi-text Sanskrit palm-leaf
manuscript. It is comprised of the following Sanskrit texts:"

TABLE1 Texts contained in Géttingen Cod.ms.sanscr.259:

Cod. *  Navasloki (Astasabasrikaprajiiaparamitapindartba), by
ms.sanscr.259a Kambala (1v1-1vS, complete),'® hereafter G':
Tibetan translations: Toh. 3812/Ota. 5212 (version 1), and
Toh. 4462/0ta. 5210, 5906 (version 2);
Chinese translation: 52 il BEE % 48 % % JLRE NS #5@, T no.
1516, trans. *Dharmapala (Fahu 7%:)
* Navas|okz, by Kambala together with auto-commentary
(1v5-4vS, complete), hereafter G*
Tibetan translation: Toh. 3813/Ota. 5213;
Chinese translation: 7'no. 1516, trans. *Dharmapila

Cod. Fragment of Abhayakaragupta’s Amndiyamarijari (1 folio,
ms.sanscr.259b incomplete):"”
Tibetan translation: Toh. 1198; Ota. 2328

Cod. A cover folio
ms.sanscr.259¢

1 See Bandurski, Ubersicht, 16—17; and Tomabechi and Kano, ‘A Critical Edi-
tion’, 25.

5 Here I follow the numbering of Bandurski, Ubersicht, 115 and also of Tom-
abechi and Kano, ‘A Critical Edition’, 26. I checked the original palm-leaf man-
uscript of Cod.ms.sanscr.259 at the Niedersichsische Staats- und Univer- sitits-
bibliothek, Géttingen in July 2017. I thank the Niedersichsische Staats- und
Universititsbibliothek, Gottingen for allowing me to make use of the high-reso-
lution coloured digital images of the manuscript taken by the library staffs.

16 Cf. Bandurski, Ubersicht, 115; and Tomabechi and Kano, ‘A Critical Edi-
tion’, 26. G1 and G2 are recorded in Sankrtyayana’s Sanskrit manuscript catalogue
as no. 186 and no. 187 respectively. See Sankrtyayana, ‘Second Search’, 21-22.

7" The script of Cod.ms.sanscr.259b is different from that of Cod.ms.san-
scr.259a; Cod.ms.sanscr.259b is probably a stray folio from another palm-leaf
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Gottingen Cod.ms.sanscr.259a measures ca. 54 x 4.8 cm, with
2 string-holes per folio (dividing the written space into 3 columns).
There are S lines on each side. The manuscript is in good condition,
and the aksaras are mostly clear and legible; there are a few places
where some of the aksaras are slightly effaced. The texts G1 and G2
are written continuously in a beautiful Rafjana script in the same
scribal hand. The scribe apparently made many scribal mistakes,
and there are numerous corrections by a second hand. The manu-
script displays a range of orthographic features, many of which are
common in medieval East Indian or Nepalese manuscripts, such
as gemination and degemination of consonants before or after
semi-vowels, identity of v and &, and the inconsistency of the use of
-m in pausa.*®

FIG.1 Cod.ms.sanscr.259a fol. 1v. Photo credit: Niedersichsische Staats- und
Universititsbibliothek, Géttingen.

Opening of G':"

(1v1) namo bhagavatyai aryaprajiiaparamitayai ||
prajiiaparamitambhbodban subbaratnakare svayam |
sarvah © paramitds tatva tadatmena vyavasthitah || ...

Ending of G':

(1vS) ... ité cintayatas tatvam sarvabbavesv anisritam |
bodhipra © nidbicittasya jianam eva bhavisyati || ® || navasloka || ...

bundle in similar size. Cod.ms.sanscr.259b—a fragment of Abhayakaragupta’s
Amnayamanjari—has been edited and published in Tomabechi and Kano, ‘A
Critical Edition’, 22—44.

8 That is, to say, an anusvara (-m) is sometimes used instead of a final -m

with virama before a danda.
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Opening of G*

(1vS) ... prajaparamitambbodbau subbaratnakare svayam |
sa © rvah paramitas tatva tadatmena vyavasthitah || ...

Ending of G*and colophon:

(4v4) iti cintayatas tattvam sarvabbdvesv anasytam |
bodbipranidhicittasya jiidnam eva bhavisyati || arya

(4vS) stasabasrikayab pindartthab kytir iyam
Srikambalacaryapidanam iti || @ || ® || ® ||

The colophon of G* bears no date. On palacographical grounds, I
would suggest that Cod.ms.sanscr.259a was probably written in East
India or Nepal during or after the 12th century.”

The Navasloki

The Navasloki, also called the Astasabasrikaprajiiaparamitapindartha,
is Kambala’s summary of the Astasabasrikaprajiidaparamiti in 9
verses, accornpanied by an auto-commentary. It is extant in Sanskrit,
Tibetan, and Chinese. It is an important text for us to understand
the later stage of Indian Buddhist philosophy, especially the so-called
Yogicira-Madhyamaka thoughts.

There exist many Sanskrit manuscripts of the Navasloki: a Rus-

¥ I aim to give a detailed description of each of the texts in Cod.ms.san-
scr.259a here, improving upon entries in existing catalogues. In the passages
quoted from the colophons of the texts, I have preserved without standardization
the scribe’s orthography in such matters as gemination or degemination of conso-
nants before or after semi-vowels. The symbol O is used to represent string-hole,
and the symbol ® is used to represent the decorative motif used in the colophons.

» The script of Cod.ms.sanscr.259a is very similar to that of Cambridge Uni-
versity Library Add. 1355 Vasudbaridbarant, dated in 696 Nepala Samvat/ 1576
CE: https://cudllib.cam.ac.uk/view/MS-ADD-01355/3, last accessed March
31, 2018. Cf. Cambridge University Library Add. 1680.8.1 Dharanisamgraha,
ca. 12-13th century: https://cudllib.cam.ac.uk/view/MS-ADD-01680-00008-
00001/4, last accessed March 31, 2018.
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sian manuscript (Navaslaukikaprajiiaparamitapindartha; root text
only),” Géttingen Cod.ms.sanscr.259a (with commentary), NAK
3/693 (= NGMPP A 936/11(7); with commentary), Kaiser Library
127 (= NGMPP C 14/5; root text only),” NAK 1/1697 (= NGMPP
B24/24; with commentary, fragment),” and Cambridge University
Library Add.1680.9.> There is also another Sanskrit manuscript of
the Navasioki contained in a Prajiiaparamiti composite codex in
Tibet, of which the China Tibetology Research Center (CTRC)
Library in Beijing has a photostat copy.”

The Sanskrit text of the Navasloki has been published several
times (the root text at least two times, and the root text with com-
mentary once), but none of the Sanskrit editions has made use of
the Gottingen manuscript.” The Sanskrit edition of the Navasloki

*t See Mironov, Catalogus codicum, 323-24 for a transcription of the whole
text. I have not been able to check the Russian manuscript reported by Mironov.
The text as reported by Mironov is very corrupt.

** T am grateful for Prof. Harunaga Isaacson and Dr. Bidur Bhattarai for shar-
ing with me the digital images of NGMPP A 936/11 and NGMPP C 14/5.

# I owe thanks to Dr. Péter-Diniel Szdnté for pointing out (e-mail message
to author, September 27, 2018) the existence of this fragment of the Navasloki
commentary and for kindly sharing his personal notes with me.

* T checked Cambridge University Library Add.1680.9 in September 2018.
This palm-leaf manuscript has three leaves of fragments, containing works con-
nected with the Prajiidparamata, all written in hooked script. It contains a frag-
ment of the Svalpaksara Prajiiaparamita (beginning only), a fragment of the Paz-
cavimsatika prajiiaparamita brdayam (the end only), a fragment of the root text
of the Navas|oki (verse 6 to the end) followed by four slokas said to be composed by
Nigarjuna, followed by an unidentified text. See also Bendall, Catalogue, 170.

» I have not been able to check this composite codex or its photostat copy at
the CTRC. Tomabechi, Addhyardhbasatika, xxxi no. 3.

% An edition of the Navasloki (based on the G6ttingen manuscript) was an-
nounced by the late Gustav Roth and Jagdishwar Pandey (Bandurski, Ubersicht,
115), and it appeared in the list of works being prepared for the K. P. Jayaswal
Research Institute in Patna (Ojha, Bibar, Appendix III, 26). However, I have not

been able to locate any publication of this edition.
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(root text only) has been published in Tucci 1956 and Dhbib, vol. 8,
p. 14 (excerpts only). The Sanskrit editio princep of the Navasloki
auto-commentary is Pandey, Bauddhalaghugrantha, 1-9. Tucci’s
edition of the root text of the Navaslok: is based on two Sanskrit
Nepalese manuscripts (one of them is NAK 3/693 = NGMPP A
936/11(7)), two Tibetan translations, and the Chinese translation;
his edition is of good quality. However, Pandey’s ed:tio princep of the
Navasloki commentary is not as satisfactory, due to having only one
rather corrupt manuscript (i.e. NAK 3/693 = NGMPP A 936/11(7))
at his disposal. The Sanskrit texts of the Navasloki and its commen-
tary, as transmitted in Gottingen Cod.ms.sanscr.259a, provide better
readings in many places, which I will discuss below.

The root text of the Navasloki was translated twice into Tibetan:
one translation by Rin chen bzang po (958-1055) and Sraddhakar-
avarman and another by Sumanahsri and Bu ston Rin chen grub.”
The root text, together with auto-commentary, was translated into
Tibetan by Kamalagupta and Rin chen bzang po.”

The Navasloki, together with commentary, was translated into
Chinese by *Dharmapila (Fahu i%3#) during the Song dynasty.
This Chinese translation, which is included in the Taisho Tripitaka
(Shengfomu  boreboluomiduo jinsong jingy: lun ZEPHRIEEE 5 E
% JUENEFRER [The Essence Treatise in Nine Verses of the Noble
Prajiiagparamita(sitra)], T no. 1516, 25), has yet to be adequately
studied.” In the future, I hope to contribute a new critical edition
of the Sanskrit, Tibetan, and Chinese texts of the Navasloki (with
commentary) based on all available sources.

27 Toh. 3812, 4462; and Ota. 5212, 5210, 5906.

28 Toh. 3813; and Ota. 5213.

» Tucci has published the Chinese translation of the root text of the
Navasloki in his 1956 edition, together with the Sanskrit original and two Tibet-
an translations. However, he did not publish the Chinese translation of the com-

mentary.
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The Author Kambala

According to the colophon of Cod.ms.sanscr.259a, the name of the
author of the Navasloki is Kambala or Kambalacarya. The Navasloki
is attributed to Kambala without exception in all available Sanskrit
manuscripts, as well as in Tibetan and Chinese translations (the
author’s name in Chinese translation is Shengde Chiyi BE/RK).
As Tucci has already discussed the variants of the name Kambala in
detail in his edition of the root text of the Navasloki, I have nothing
% However, there are different scholarly opinions
about the historical figure Kambala, the texts attributed to him, and
the dates of the texts.

Tucci identifies the author of the Navasloki as the Siddha Kam-
balacirya, who is equal to the master Kamali in the Dobdkosa of Sar-
ahapada.” Kambala is also quoted in Advayavajra’s Dobakosaparnjika
and the Sekoddesatika.**

Lindtner, in his introduction to the editio princep of the
Alokamali by Kambala, states that Kambala (the author of the
Navasloki) is the same as the Kambala who authored the Alokamala;
he believes that the floruit of the author of the Alokamala is

new to contribute.

3 Tucci, ‘Navadloki’, 212-14.

3t Ibid.

32 Tucci argues that the Navasloki is attributed to the Siddha Kambala in the
Tibetan tradition, and that Tiranitha makes the author of the Navasloki a con-
temporary of King Gopicandra, Acirya Vinitadeva, and others. In Taranitha’s
bKa’ babs bdun ldan, Kambala is said to have been the teacher of Indrabhati.
Tucci does not give the dates for the abovementioned kings and acaryas, and
the accounts given by Taranitha seem to contradict each other. King Gopi-
candra and Acirya Vinitadeva are said to be contemporaries of Dharmakirti
(floruit circa 6th or 7th century). If we accept that Kambala (the author of the
Navasloki) is a contemporary of King Gopicandra and Acarya Vinitadeva, then
he should likewise date from that period. However, Indrabhuti was from a later
period. There were probably more than one Indrabhatis in the history of Bud-
dhism, all of whom were late tantric masters, at least a few decades later than
Dharmakirti. Tucci, ‘Navaslokt’, 213, 215.
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450-525 CE.” As already pointed out by several scholars, Lindtner’s
dating of the Alokamala is a bit too early.* I will discuss the date of
the Alokamala in detail below. Additionally, I will investigate avail-
able textual evidence to attempt to answer the following complicated
research questions: What are the dates of Kambala (the author of the
Navasloki)? Was Kambala, the author of the Navaslokz, the same as
Kambala, the author of the Alokamali? Was he Siddha Kambala?
How many Kambalas were there?

The Textual Evidence for the Date of the Navaslok:

Let us briefly turn to the internal textual evidence for the date of the
Navasloki. Among all the Sanskrit manuscripts of the Navasloki,
only one is dated: the Prajidaparamiti composite codex in Tibet.””
According to Tomabechi, who consulted the photostat copy of the
codex at the CTRC Library in Beijing, the colophon indicates that
the codex was copied on the tenth day of the fourth month of the
third regnal year of Sﬁrapéla II, which may correspond to the second
half of the 11th century CE.*

3 Lindtner, 4 Garland of Light,7.

3 See, for example, Wedemeyer, Aryadeva’s Lamp, 12; and van der Kuijp,
‘Some Text-Historical Issues’, 122, esp. fn16.

% The fragments of the Navasioki in Kaiser Library 127 = NGMPP C14/5,
another multi-text manuscript, do not bear a date. However, there is a date in
the colophon of one of the Bodhicaryivatara fragments in the same manuscript.
According to the colophon of the Bodhicaryivatara fragment, it was written in
Nepalese Samvat 337 (i.e. 1217 CE). Based on palacographical ground, we can
perhaps say that the Navaslok: fragments in Kaiser Library 127 were probably
written during the same period (i.e. during the 13th century). I am grateful for
Dr. Bidur Bhattarai for informing me of the date in the colophon of the Bodhi-
caryavatara fragment. For a study of colophons and flourens in Kaiser Library
127, see Bhattarai, ‘Dividing Texts’. For a study of another text in Kaiser Library
127—Candragomin’s Pranidhina—and a brief overview of other fragments

identified, see Szdntd, ‘Candragomin’s Pranidhana’.
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The first Tibetan translation of the Navasloki was translated by
Rin chen bzang po and Sraddhiakaravarman. The Navasloki is not
mentioned in the /Han dkar ma and the "Phang thang ma cata-
logues, so we can be quite sure that it was translated during the later
propagation (phyi dar) period. Given the dates of Rin chen bzang po,
we can say that the Navasloki was translated into Tibetan during the
late 10th to early 11th century CE.

The Navasloki together with commentary was translated into
Chinese by *Dharmapala during the Song dynasty. In the Song
dynasty translation catalogue Tiansheng Shijiao zonglu REEFEHH %
[Complete catalogue of the Buddhist teachings compiled during the
Tiansheng era (1023-1032)] (composed in the fifth year of the Tian-
sheng K reign period of Song Renzong RI=5%, i.e. 1027 CE), the
Chinese translation of the Navaslok: is said to be translated after the
fifth month of the fifth year of the Dazhong Xiangfu KHFEFRF reign
period of Song Zhenzong KHE5% (ie. after 1012 CE).”” In Jingyon
xinxin fabao lu FHHIEILEIR [Catalogue of Dharma-treasure
newly compiled during the Jingyou era (1034-1038)] (composed
in the third year of the Jingyou %#fi reign period of Song renzong
KI=5%, ie. 1036 CE), the Chinese translation of the Navasloki is
said to be translated “during the reign period of the present emper-
or” (jinchao 5, i.e. the reign period of Song Renzhong FK{=7%,
starting from 1023 CE).*® Therefore the Navasloki was translated
into Chinese between 1023 to 1027; that is to say, in the early 11th

¢ Tomabechi, Adhyardbasatika, xxv—xxvi; see also xxx, esp. fn29.

7 Tiansheng shijiao zonglu REEFEEHESE, in Zbonghua dazang jing HTHKR
AL, vol. 72, 946b7-947a11: X HKHHERF HAE A A BEGEHAR T B(ER
£l IR RS ) B O S SRR M) Bt —E £
AR A FE S HDUEERER Sk — Tk By CRAPRERFIA BT 3 ) 18 IR R B
ISR ERARER AR SH|F ... CHRER R TR TTBEREAS ) 45 o (2
R R AR 2 LN 2R ) o LY = EA R Rk LB
S GESSE

¥ Jingyou xinxin fabao lu FMFHE TR E 5, Zhonghua dazang jing HEHERK
&€, vol. 73, 527c¢1-528a11: SHAFTEEA/NRAEHERES RN U 1B RERA
Fro.... . KIwm —H8 =14 o CRE B RERLE I 80 2 2 NS Fam ) — 8 —Go
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century CE.*” From the above textual evidence, we can safely say that
the terminus post guem of the Navasloki is the late 10th to early 11th
century CE.

It is interesting to note that the introductory verse 2 and intro-
ductory verse 3a of the Navasloki are quoted by the Saiva com-
mentator Sivopadhyaya (18th century), in his commentary on the
Vijiianabbairavatantra vv. 154-156.%

The Textual Evidence for the Date of the Alokamaili and the
Name of its Author

The Alokamali, Kambala’s magnum opus, is an influential text, since
it is widely quoted by many late Indian Buddhist scholars (mostly in
tantric texts). It is also quoted by medieval Saiva masters and Jaina
masters alike (see Table 2 below).

I will now return to Lindtner’s arguments for placing the date of
the Alokamala in 450-525 CE. His arguments are as follows:

1. Kambala’s Alokamala is quoted once in the *Madbyama-
karatnapradipa by one Bhavya, whom Lindtner equates with
Bhaviveka, the author of the Prajidpradipa.*

2. The Alokamali is commented upon by one *Asvabha-
va, whom he equates with the commentator of the
Mahayanasitralamkara and the Mabdyanasamgraha.”

3 Takeuchi states that the Navasloki was translated in the year 1024, but I
have not been able to verify his source. Takeuchi, ‘S6dai hon'yaku’, 52.

“ See the KSTS 1918 edition of the Vajrabbairavatantra, page 140. There
are also Saiva parallels to introductory verse 2d of the Navasloki (‘bindunadavi-
varjitd’). See the Saptasatika recension of the Kalottaratantra 21.7 (I have used
an e-text), the Nisvasakdarika 28.13 (e-text), and the Sarvajiianottaratantra 10.6
(e-text). My thanks to Prof. Isaacson for the references to the above Saiva paral-
lels.

# See Lindtner, ‘Adversaria Buddhica’, 175; and Lindtner, 4 Garland of
Light,7.
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However, the author of the *Madbyamakaratnapradipa
cannot be Bhaviveka of the Prajiapradipa (6th century), since the
*Madhyamakaratnapradipa cites the Pasicakrama of the tantric
Nagarjuna (possibly 9th century; much later than Nagirjuna the
author of the Milamadhyamakakarika).” Similarly, there were
probably more than one *Asvabhava. The *Asvabhava who wrote the
Alokamalatika was probably not the same as the one who comment-
ed on the Mahdyanasatrilamkara and the Mabayanasamgraba,
because the author of the Alokamailatiki knew Dharmakirti’s works
and must have lived after Dharmakirti (floruit circa 6th or 7th centu-
ry).*

I would like to add some personal observations here. The Alo-
kamala was translated into Tibetan by Kumirakalasa and Sikya od,
during the later propagation (phy: dar) period. It is not mentioned
in the Tibetan translation catalogues /[Han dkar ma and the "Phang
thang ma. If the Alokamali were really written during 450-525 CE
as posited by Lindtner, then it would be very strange that it was not
translated into Tibetan in the early propagation (sngar dar) period.
Even the works of Santaraksita and Kamalagila, who according to
Lindtner were later than Kambala, were translated into Tibetan
during the early propagation (sngar dar) period and were recorded
in the /Han dkar ma and the "Phang thang ma catalogues. It is also
curious that no Chinese translation of the Alokamaili can be found;
if it was written so early and was so influential, then it is strange that
Chinese masters who studied in India during the 7th century (e.g.
Xuanzang, Yijing, etc.) did not translate the text into Chinese. More-
over, all the testimonia of the Alokamala are quite late:*

# Lindtner, 4 Garland of Light, 7.

# For a detailed discussion, see He and van der Kuijp, ‘Further Notes’, 323-29,
esp. 326-27.

# See Kurihara, ‘Asvabhiva’s Commentary’; and also Sinclair, ‘On the date of
the Alokamala’.

4 See Scherer, ‘Kambala’s Alokamala’, 261, Table 1 for a list of testimonia of
the Alokamala. However, the testimonia collected by Scherer are not exhaustive; I

attempt to give a fuller list of zestimonia in Table 2 of the present article.
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TABLE 2 Testimonia of the Alokamala:

Alokamali  Testimonia

(verse no.)
1 NGMPP A 37/4 = NAK 3-737 vi. bauddhadarsana 42*
3cd Incorporated in Dipamkaradrijiiana’s “Dbarmadhbatudarsanagiti”
4 * Namamantrirthavalokini ad Namasangiti 95*
*  “Pasicakramatikda-manimald, attributed to *Nigabodhi*’
* Bhagavatotpala’s Spandapradipika ad Spandakarika 1°
* Jayaratha’s Tantralokaviveka ad Tantriloka 1.33!
*  Giudhbapadai (commentary on the Maijusrinamasargiti) attributed
to one Advayavajra, f. 10616
e Vibhaticandra’s Amytakanikoddyotanibandha>
6 * Jayaratha’s Tantralokaviveka ad Tantraloka 1.24°* and also

Tantralokaviveka ad Tantriloka 4.6

.....

“ Harunaga Isaacson, e-mail message to author, October 14, 2019.

D ghi 256b7. My thanks to the search function of the Buddhist Digital Re-
source Center. See also Mochizuki, ‘Dipamkarasrijiana’, 247n40.

8 Tribe, Tantric Buddhbist Practice, 30n29.

¥ D chi 146al1-2.

* Dyczkowski, Spandapradipika, 8. This quotation of the Alokamala is not
mentioned in Dyczkowski, The Doctrine of Vibration. For the dates of Bhagava-
totpala’s Spandapradipika and Ksemaraja’s Spandanirnaya, see Dyczkowski, The
Doctrine of Vibration, 22.

5! Shastri, Tantraloka, vol. 1, 64. T am grateful to Prof. Isaacson for this refer-
ence.

52 My thanks to Francesco Sferra for this reference (e-mail message to author,
September 17, 2019).

3 Lal, Amytakanika, 174. Harunaga Isaacson, e-mail message to author, Jan-
uary 19, 2019.

>+ Shastri, Tantraloka, vol. 1, 56=57.

> Shastri, Tantraloka, vol. 3, 7-8.

¢ Lal, Amytakanika, 69. Harunaga Isaacson, e-mail message to author, Janu-

ary 19, 2019.
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Alokamaili  Testimonia

(verse no.)
6-7 * Advayavajra’s panjika to Sarahapadasya Dohakosah®
*  Subbdsitasamgraba Part 11, fol. 55°
* Vibhaticandra’s Amytakanikoddyotanibandha®
* Vanaratna’s Rabasyadipiki ad Vasantatilaka 1.12°
6¢d-7 Krsna’s Alokacatustayatika®

10cd-11ab  * Nyayakumudacandra by Prabhiacandra®
* Yadovijaya’s Syadvadakalpalata (commentary on Haribhadrasari’s
Sastravartasamuccaya), stabaka 6 verse 564

11-12 Bhavyakirti’s *Pradipoddyotanibbisandbiprakasika®

12¢-13 Incorporated in Dipamkaradrijiana’s “Dbarmadhbatudarsanagiti®
12-14 Bhavyakirti’s *Pradipoddyotanabbisandhiprakdsika

13 * Bhavya’s "Madbyamakaratnapradipa®

* Dharmendra’s *Tattvasarasamgraha®®

14 Krsna’s ‘Alokacatustayatika®

w

7 Bagchi, Dobdkosa, 95.
8 Bendall, Subbasita-samgraba, 41.
2 Lal, Amytakanika, 160. Harunaga Isaacson, e-mail message to author, Jan-

uary 19, 2019.

¢ Rinpoche and Dwivedi, Vasantatilaka, 11. Harunaga Isaacson, e-mail mes-
sage to author,]anuary 19, 2019.

¢ D za 166b2-3. My thanks to the search function of the Buddhist Digital
Resource Center.

> Shastri, Nydyakumudacandra, vol. 1, 131. My thanks to Prof. Isaacson for
this reference.

¢ Bhuvanabhanusari$varaji, Sd;mvdrttzimmmcaya, stabaka 5-6, 209.
% D ki 137b6-7.
¢ Mochizuki, ‘Dipamkarasrijidna’, 247n47.

¢ D khi131b3-5.

7 D tsha 272b4-53; information from Lindtner, ‘Adversaria Buddhica’, 175.

@ D tsu 92a6-7. My thanks to the search function of the Buddhist Digital
Resource Center.

@ D za 179a4-5. My thanks to the search function of the Buddhist Digital

Resource Center.
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Alokamali  Testimonia

(verse no.)

15cd Abhayakaragupta’s Amnayamanjari ad Samputatantra 6.127°
16 Vibhaticandra’s Amytakanikoddyotanibandbha™

18 Bodbicaryavatarapasijika ad Bodhicaryivatara 9.27

25-26 Incorporated in Dipamkaradrijiana’s “Dbarmadhbatudarsanagiti”
28-30 *Guhyasamdjatantratikd, attributed to one Nagirjuna™

35 Vibhaticandra’s Amytakanikoddyotanibandha™

40 Munidatta’s commentary to Carydgiti song 167

42 Vibhaticandra’s Amytakanikoddyotanibandha™

53 Tattvaratnavali by Advayavajra (a.k.a. Maitreyanitha) 207
53-54 Advayavajra’s pasijika to Sarabapadasya Dobakosah”™

57a—c Vanaratna’s Rabasyadipika ad Vasantatilaka 1.8%

117-118 Subbasitasamgraha part 11, fol. 91%

118 Vanaratna’s Rabasyadipika ad Vasantatilaka 1.8%

70

Tomabechi, ‘Amniyamafjari (3)’, 84.

"t Lal, Amytakanika, 153. Harunaga Isaacson, e-mail message to author, Jan-

uary 19, 2019.

72

de la Vallée Poussin, Bodbicaryavatara pamjika, 352.

73

Mochizuki, ‘Dipamkarasrijidna’, 248n49.
7 D sa 115a1-2.

75 Lal, Amytakanika, 201. Harunaga Isaacson, e-mail message to author, Jan-

uary 19, 2019.
¢ Kvaerne, Anthology, 144.

77 Lal, Amytakanikd, 127. Harunaga Isaacson, e-mail message to author, Jan-

uary 19, 2019.

78 Ul, Tattvaratnavalz, 5. Information from Isaacson and Sferra, Sekanirdesa,

82n99.
7 Bagchi, Dobakosa, 91.
% Rinpoche and Dwivedi, Vasantatilaka, 9.

8t Bendall, Subbdsita-samgraba, 64-65. Harunaga Isaacson, e-mail message

to author, January 19, 2019.
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Alokamaili  Testimonia

(verse no.)

128 Quoted by Vanaratna in the
*Siddbesvaramahapanditasrivanaratnamukhigamaratnasaravali
(Ota. 5096)* = *Mukbigamaratnivali (Ota. S099)*

128cd Krsna’s Alokacatustayatika®

129-131 Dharmendra’s *Tattvasarasamgraba®

140ab Krsna’s Alokacatustayatika®

141cd-142  Bhagavatotpala’s Spandapradipika ad Spandakarika 5%

142 * Ksemarija’s Spandanirnaya ad Spandakarika 12-13%
* *Bhagavatyamnayanusirini vyakhya by Zhi ba ’byung gnas™

142-144 Advayavajra’s paijika to Sarabapidasya Dobakosah™

151-155 Advayavajra’s pasijika to Sarabapidasya Dobdakosah®

174-177ab  Dharmendra’s *Tattvasarasamgraba®

82 Rinpoche and Dwivedi, Vasantatilaka, 9. Harunaga Isaacson, e-mail mes-

sage to author,]anuary 19, 2019.

P lu 125a 1-3. My thanks to the search function of the Buddhist Digital
Resource Center.

% P Ju 131a2—4. My thanks to the search function of the Buddhist Digital
Resource Center.

% D za 178b7-179al. My thanks to the search function of the Buddhist Dig-
ital Resource Center.

% D tsu 95a5-7. My thanks to the search function of the Buddhist Digital
Resource Center.

¥ D ga 172a2. My thanks to the search function of the Buddhist Digital Re-
source Center.

8 Dyczkowski, Spandapradipika, 20.

8 Shastri, Spandakarikas with Nirnaya, 27-28.

D ba 216a3. My thanks to the search function of the Buddhist Digital Re-
source Center.

’ Bagchi, Dohakosa, 100-01.

%2 Bagchi, Dobakosa, 126-27.

% D tsu 91b4—6. My thanks to the search function of the Buddhist Digital

Resource Center.
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Alokamali  Testimonia

(verse no.)
176 * Tattvaratndvali by Advayavajra (a.k.a. Maitreyanitha) 377
s Aryadeva’s Siitakamelipaka (ak.a. *Caryimelapakapradipa)
Chapter 1”
o Sraddhakaravarman’s * Yoganiruttaratantrirthivatirasamgraha®®
189 Bhavyakirti’s *Pradipoddyotanibbisandhiprakasika”
204 Vanaratna’s Rabasyadipiki ad Vasantatilaka 1.9-11°
205-206 * Dharmendra’s “Tattvasarasamgraha®
* Sraddhakaravarman’s *Yoganiruttaratantrirthivatirasamgraha'®
206 Subbasitasamgraba part 11, fol. 911"
210 Tattvaratnavali by Advayavajra (a.k.a. Maitreyanatha) 13'%

235,252 Sekoddesatika by Naropa'®

236-246 Prajiidparamitabbdvandkrama attributed to Ratnakaraganti'™

248 e Pajicatathiagatamudrivivarana by Advayavajra (a.k.a.
Maitreyanitha) 17'%
* Ramapila’s Sckanirdesaparijiki ad Sekanirdesa 19-20"

% Ui, Tattvaratnavali, 8; information from Isaacson and Sferra, Sekanirdesa,

82n99.

»  Wedemeyer, Aryadeva’s Lamp, 348. Harunaga Isaacson, e-mail message to
author, January 19, 2019. Note that the title *Caryamelapakapradipa is not at-
tested in Sanskrit.

% D tsu 112a6. Information from Sakai, Mujoyuga, 36-37.

77 D khi 103b5-6; information from Scherer, ‘Kambala's Alokamala’, 261.

% Rinpoche and Dwivedi, Vasantatilaka, 10.

” D #su 93b3-5. My thanks to the search function of the Buddhist Digital
Resource Center.

1D tsu 111b5-7. Information from Sakai, Mujoynga, 35-36.

" Bendall, Subbasita-samgraha, 64.

102 Ui, Tattvaratndvali, 4; information from Isaacson and Sferra, Sekanirdesa,
82n99.

1% Sterra and Merzagora, Sekoddesatika, 138.

1% Matsuda, ‘Prajidparamitabhavanikrama’, 30-31.

1% Mikkyd seiten kenkyiikai, ‘Advayavajrasamgraha’, 181 [54]; information

from Isaacson and Sferra, Sekanirdesa, 82n99.
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Alokamaili  Testimonia

(verse no.)
251-253 Prajidparamitabbavanakrama attributed to Ratnikarasanti'”
252 Munidatta’s commentary to Carydgiti song 15'
267 Dharmendra’s *Tattvasarasamgraha'®
274 *  Padicatathigatamudrivivarana by Advayavajra (a.k.a.
Maitreyanitha) 19'°
* Ramapila’s Sekanirdesaparijiki ad Sekanirdesa 19-20""
* Quoted by Vanaratna in the
*Siddbesvaramahapanditasrivanaratnamukhigamaratnasiravali
(Ota. 5096)"'* = *"Mukhigamaratnavali (Ota. 5099)'
277 Ratnasritika (Ratnasrijidna’s commentary to Dandin’s Kavyadarsa)'*
280 Advayavajra’s pazijika to Sarabapadasya Dobakosah'

The earliest testimonium is probably Vilasavajra’s Namaman-
trarthdvalokini, a commentary on the Mazijusrinamasamgiti, which
quotes Alokamala verse 4.1'° The date of Vilasavajra is not certain;
Tribe puts Vilasavajra in the period between the late 8th century

196 Tsaacson and Sferra, Sekanirdesa, 182.

17 Matsuda, ‘Prajidparamitabhavanikrama’, 29-30.

1% Kvaerne, Anthology, 139.

D su 95b2-3. My thanks to the search function of the Buddhist Digital
Resource Center.

1% Mikkyo seiten kenkyikai, ‘Advayavajrasamgraha’, 181 [54]; information
from Isaacson and Sferra, Sckanirdesa, 82n99.

11 Tsaacson and Sferra, Sekanirdesa, 182.

"2 P [u 123b5-7. My thanks to the search function of the Buddhist Digital
Resource Center.

"3 P [u 130a5-6. My thanks to the search function of the Buddhist Digital
Resource Center.

"4 Thakur and Jha, Kdvyalaksana, 63.

"5 Bagchi, Dohakosa, 131.

He See Szdntd, ‘Early Works’, 541n7; and Tribe, Tantric Buddhbist Practice,
30n29.
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and early-to-mid 9th century, which I think is reasonable since we
are quite certain of Vilasavajra’s student Jidnapada’s date because of
Jiaanapada’s connection with the Buddhist master Haribhadra.'””

The earliest dated testimonium of the Alokamala is Ratnadrijiia-
na’s Ratnasritikd, a commentary on Dandin’s Kdvyadarsa, which
quotes Alokamala verse 277.""* The colophon of the single Sanskrit
manuscript of the Ratnasritika bears a date of the 23rd regnal year of
Rajyapala, which corresponds to the 10th century CE.'”

As noted by van der Kuijp, the religious name of Kambala, the
author of the Alokamala, is probably Prajfiamitra, since the col-
ophon of the Tokyo manuscript of the Alokamali (TUL no. 59)
gives the name Acirya$riprajfidmitra.’ It is interesting to note that
in Tibet there exists a Sanskrit manuscript of an Alokamalapasijika
(no Tibetan or Chinese translation, not yet edited), which is a com-
mentary to the Alokamali by one Prajiamitra.'”" If we agree that
Prajfidmitra is another name of Kambala, this Alokamaliparijika
might be Kambala’s auto-commentary on the Alokamala.

17 Tribe, Tantric Buddhbist Practice, 25.

"8 Thakur and Jha, Kdvyalaksana, 63.

"2 The colophon of the Ratnasritika is reported in Thakur and Jha, Kavyal-
aksana, 282. It is also reported and translated into English in Dimitrov, Legacy,
68-69. According to Dimitrov’s latest study of the Pila chronology (Appendix I
of Dimitrov, Legacy, ‘On the Pila chronology’), Rijyapila reigned from c. 929-
966. Therefore the twenty-third regnal year of Rijyapila corresponds to 952 CE
(see Dimitrov, Legacy, 756). My thanks to Prof. Isaacson for the reference on
Dimitrov’s study on Pila chronology.

20 van der Kuijp, ‘Bodbicittavivarana’, 122. Cf. He and van der Kuijp, ‘Fur-
ther Notes’, 326; and the colophon of the Tokyo manuscript of the Alokamala,
tol. 26r2: ity dlokamalayam samaptam || krtir iyam dcaryasriprajiamitreneti
subbam || ® ||

21 See Ye, ‘A preliminary survey’, 323, item 8.2. The CTRC has a photostat

copy of this manuscript.
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The Philosophy of the Navasloki and its Relationship with the
Alokamala

The philosophy of the Navasloki can be classified as belonging to
some kind of Yogacara school. Tantric visualization can also be found
in the Navasloki; the commentary to verse 8 contains a short sadha-
na. The Navasloki commentary is a nice example of a combination
of philosophical discussion with tantric practice.

The Alokamala is generally classified as a Yogicara work in the
Kashmirian Saiva tradition, but as a Madhyamaka work in the Tibet-
an tradition.'*

After studying both the Navasloki and the Alokamala, 1 find the
philosophy of the two texts quite similar. And as Lindtner has point-
ed out, the wording of Navasloki 9ab (yoginam api yaj jianam tad
apy akdsalaksanam) is very close to Alokamala 110a (yoginam api
yaj jiidnam tad apy ajianam eva hi).'> 1 agree with Lindtner that
the author of both texts is probably the same Kambala.

122 Jayaratha explicitly quotes Kambala’s Alokamala as a Yogacira text in the
Tantralokaviveka. See Tantralokaviveka ad Tantriloka 1.33 (Shastri, Tantralo-
ka, vol. 1, 64): tatra “ragadyakaluso 'ham bbhavami” iti jianam yogacarinam |
yad abub “ragadikalusam cittam samsiras tadvimuktata || samksepat kathi-
to moksab prabindvaranair jinaib ||” iti |. However, Ksemarija seems to quote
the Alokamala in the section refuting Buddhist Madhyamaka ideas in his Span-
danirnaya. 1 am grateful to Prof. Isaacson for pointing out to me that Jayaratha
quotes the Alokamala as a Yogacara text. The Alokamala is found in the Mad-
hyamaka section of the Tibetan Tanjur. Tibetan doxographical works such as
Grub mtha’ chen mo also classify Kambala as some kind of a Madhyamika. See
Kurihara, ‘Classification’. However, modern scholars generally regard the Alo-
kamala as a Yogacira text. See Lindtner, A Garland of Light, passim; Scherer,
‘Kambala's Alokamala’, 260; and Isaacson and Sferra, Sekanirdesa, 82.

% Lindtner, 4 Garland of Light, 6, esp. fn12.
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Other Works Attributed to Kambala

There are more than 10 texts attributed to Kambala in the Tibetan
canon.' Among them the most influential ones are no doubt the
Alokamdali and the Navasloki. Another influential text would be
the now lost Adhyatmasadhbana, which is quoted a few times in late
tantric Buddhist texts.'” Kambala’s Sadbananidhbi, a commentary
on the Herukabbidhina (ak.a. Laghusamvaratantra or Cakrasam-
varatantra), is also an important text in the Samvara tradition."*

There are also some relatively short texts, such as the *Pra-
Jhdparamitopadesavajropama (Shes rab kyi pha rol tu phyin pa’t man
ngag rdo rje lta bum), which is a very short sadbana on the deity
Prajiiaparamita.””’

12* For a list of texts attributed to Kambala in the Tibetan canon see Chimpa
and Chattopadhaya, Tarandatha’s History, 408. Note that the Saprasiokika is
probably not by Kambala.

125 The Sanskrit text of the Adbyatmasidhana is not extant, and it has not
been translated into Tibetan or Chinese. One verse from the Adhyatmasidba-
na is quoted in Aryadeva’s Sutakamelipaka (ak.a. Caryimelapakapradipa)
(Wedemeyer, Aryadeva’s Lamp, 451), the Subbdsitasamgraba (Bendall, Subbasi-
ta-samgraba, 41), and the Carydgiti commentary by Munidatta (Kvaerne, An-
thology, 148). The verse as quoted in the S#takamelipaka runs as follows:

sthilam sabdamayam prabub siksmam cintamayam tatha |

cintayd rabitam yat tad yoginam paramam padam ||

The same verse is also found in the Samvarodayatantra IV. 33.

According to Torella’s article The Word in Abbinavagupta’s Brbad Vimarsini
page 9, this verse could be found in the Saiva Kalottara (Sardbatrisatikalottara
1.8, see Bhatt, Sardbatrisatikalottarigama, 15).

126 Tibetan translation: Toh. 1401/Ota. 2118. For the importance of the
Séadhbananidhi in the Samvara tradition, see Gray, The Cakrasamvara Tantra, 23.
For the critical editions of the Sanskrit and Tibetan texts of Chapters 4 to 7 of the
Sadhananidhi, see Sugiki, ‘Kambala’s Sadhananidhi’. Kambala’s Sadhananidhi
is quoted by one Bhavyakirti in his commentary on the Herukabhidhana/
Cakrasamvaratantra, the *Vizamanorama (Toh. 1405/0ta. 2121). I owe this in-

formation to Dr. Sugiki, e-mail message to author, October 8, 2018.
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The study of the contents of these other works attributed to Kam-
bala remains a desideratum.

The Date of Kambala

To conclude, the terminus post quem of the Alokamala is late
8th century to 9th century CE."® The terminus post quem of the
Navas|oki is late 10th to early 11th century CE. I believe that the
author of the Navasloki is the same as the author of the Alokamala.
Therefore the Navasloki was probably also written in the late 8th
century to 9th century.

The author of the Sddhbananidhi is likely to date a bit later. The
Herukdabhidhana (a.k.a. Laghusamvaratantra or Cakrasamvaratan-
tra) is probably compiled sometime between the 9th and 10th cen-
turies.'” The Sadhananidhi is probably written slightly later in the
10th century.

The date of the Siddha Kambala is far less certain. Further
research on the Indian and Tibetan hagiographical and historical

accounts of the Siddhas would be necessary to ascertain the date of
the Siddha Kambala.®®°

127 'T5h. 2642; and Ota. 3466/5123.

128 Tsaacson and Sferra opines that Kambala’s Alokamala dates to ‘no later
than the early ninth century’ (Isaacson and Sferra, Sekanirdesa, 82), which
I believe is based on the fact that the Alokamala is quoted in Vilasavajra’s
Namamantrarthavalokini. This very fact is also my evidence for arguing for the
terminus post quem of the Alokamala.

12 See Sugiki, ‘Kambala’s Sadhananidhi’, 20. Cf. Sanderson, ‘“The Saiva Age’,
158-65.

%% The hagiographical or biographical accounts of the Buddhist Siddhas
vary to a great extent. Both Sanskrit manuscripts (such as the Sanskrit Siddha
lineage record in Kaiser Library 142) and Tibetan historical accounts of Indian
Buddhism (such as Taranatha’s history) should be taken into consideration. For
important previous studies on Siddha biographies, see Tucci, ‘Sanskrit Biogra-
phy’s Tucci, Tibetan Painted Scrolls, vol. 1, 226-32; and Dowman, Masters of
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Further research about the philosophical position(s) of Kam-
bala(s) in Indian philosophy, especially his/their relationships with

Saiva and Jaina philosophical masters, is still a desideratum.

Example of Better Reading in Gottingen Cod.ms.sanscr. 259a and
the Evaluation of the Chinese translation of the Navaslok:

It is often said the canonical Chinese translation of a Sanskrit
Buddhist text is usually of inferior quality compared with the cor-
responding Tibetan translation. This is true in a way; since Chinese
grammar is simple in comparison to that of Sanskrit or even Tibetan,
during the process of translation many Sanskrit grammatical details
are bound to be lost. The Chinese translations are oftentimes less
precise than their Tibetan counterparts. However, this does not
mean that the Chinese translations are necessarily faulty. After com-
paring the Chinese translation of the Navasloki with the Sanskrit
original and its corresponding Tibetan translation, I find the quality
of the Chinese translation satisfactory. The Chinese translation of
the Navasloki conveys the correct meaning most of the time, albeit
sometimes in a less precise way.

It is evident that the source texts of both the Chinese translation
and the Tibetan translation of the Navasloki commentary are dif-
ferent from extant Sanskrit manuscripts. Nevertheless, the Chinese
translation can sometimes help us to understand the corrupt San-
skrit text and establish a correct text. There are several places where
the two Sanskrit manuscripts are both corrupt and the Tibetan

Mahdamudra. For a brief study of the Siddha Kambala, see Gray, The Cakrasam-
vara Tantra, 23. For an exemplary study of the Siddha Maitreyanitha, see Isaa-
cson and Sferra, Sekanirdesa, 60-85, and also Appendix 7, 421-30. It is worth
noting that a Hindu Siddha called Kambali (probably a variant of Kambala?)
is mentioned in Hindu Alchemy texts such as the Rasendra Margala and the
Rasaratnasamucaya. Ct. White, The Alchemical Body, 81-82, 391n22. Some of
the names of the Siddhas are shared between the Buddhist and Hindu lists. The
relationships between Buddhist and Hindu Siddhas await further study.
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translation is not satisfactory, but the reading of the Chinese trans-
lation is good."!

For example, in the commentary to the Navasloki verse 6, we find
in Pandey’s Sanskrit edition an explanation of the cause of a mirage:
bhamatakbabbidityasamparkkad. This does not make any sense and
is clearly corrupt. The Gottingen manuscript reads bbiksobbaditya-
kiranasamparkdd (‘because of the coming together of the shaking
of the earth and the rays of the sun’), which makes more sense, but
the word bhiksobha® (‘the shaking of the earth’) is still suspicious.
The corresponding Tibetan translation sa% gyur ba (‘the change of
the earth’) for bhitksobhac is not at all satistactory. The Chinese trans-
lation reads sRHIEE HYE =9I (‘it is said to be the false union of
three things: the earth, dusts and rays of the sun’), which suggests the
reading bhiksodddityakiranasamparkad (‘because of the coming to-
gether of the dust of the earth and the rays of the sun’) in the Sanskrit
original that makes perfect sense.'*

There is one expression in the Chinese translation of the
Navasloki auto-commentary that is not as satisfactory. *Dharmapila
uses the words HEFEAETE or IEFEHTE (“this is the end of [the explana-
tion] of this meaning’) to translate the Sanskrit sZstric expression 7t7
yavat (‘this is as much as to say that...”), which in my opinion is not
very accurate.

There are also places where the difference between the Chinese
translation and the Sanskrit original cannot be easily explained. A
short sadhana is included in the Sanskrit commentary to verse 8 of
the Navasloki, where the sddhaka should visualize seed syllables,
vowels, and consonants. The seed syllables to be visualized are hrib,

31 My impression is that late medieval Sanskrit palm-leaf manuscripts are
more prone to textual corruption than the corresponding Tibetan and Chinese
translations. Perhaps this is because palm-leaf manuscripts have to be copied
from time to time, so scribal errors are bound to creep in. Medieval Tibetan and
Chinese canonical Buddhist texts were mostly transmitted by xylographs, so the
texts transmitted are fossilized in a way.

132 T thank Prof. Isaacson for suggesting the emendation from bhiksobha® to

bhitksoda®.
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a, ka and ham in the Sanskrit text, but in the Chinese translation
the seed syllables are hri 2™, ba i, ka ¥ and ham W. The Sanskrit
version with the second seed syllable a (representing the 16 vowels)
should be correct.!®

With the help of Gottingen Cod.ms.sanscr.259a and both the
Tibetan and Chinese translations, we can greatly improve the San-
skrit text of the commentary to the Navasioki, which paves way for
a further study of Kambala’s philosophy and his position in Indian
intellectual history.

Bibliography

Abbreviations

D Derge

NAK National Archives, Kathmandu

NGMPP  Nepal-German Manuscript Preservation Project

Ora. Otani Catalogue nos. of the Peking Canon. See Suzuki,
Catalogue € Index.

P Peking

Toh. Tohoku Catalogue nos. of the Derge Canon. See Ui, et
al., Catalogue.

TUL Tokyo University Library nos. of Sanskrit manuscripts.

See Matsunami, Catalogue.
Primary Sources

Alokamala. By Kambala.
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3b4-4a8); Version 2. Toh. 4462 (D, bsTan ’gyur, sna tshogs,
po, 314a4-315al), Ota. 5210 (P, bsTan ‘gyur, sher phyin,
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Sanskrit root text on 323-24);

— Tucci, Giuseppe. ‘Navasloki of Kambalapada’. In AMinor
Buddbist Texts: Part I. 209-31. Roma: Is. M. E. O., 1956
(Sanskrit, Tibetan and Chinese edition of the root text only);
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On the Transmission of the Verse-
text of Sa skya Pandita’s 15had ma
rigs pa’i gter and the Rang ‘grel-

Auto-commentary
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Abstract: The early thirteenth century Tshad ma rigs pa’s gter by Sa
skya Pandita is one of the best known works on Tibetan Buddhist
logic and epistemology, and it was the recipient of numerous com-
mentaries. It consists of a verse-text and an auto-commentary. The
tradition recognized that their structure and textual histories, as well
as the relationship between the verse-text and the auto-commentary,
were not entirely unproblematic. In fact, as is indicated, we may have
to reckon with three different texts: one in eight chapters, one in
eleven, and one in thirteen chapters. It still needs to be determined
whether these differences were due to variations in the structuring of
the verses of the verse-text or to the presence of verse-texts with differ-
ent lengths. This essay aims to shed some light on these issues and its
goal is expository rather than exploratory.

Keywords: Buddhist logic, Dharmakirti, Sa skya Pandita, Tshad ma
rigs gter, ‘U yug pa Rigs pa’i seng ge, textual criticism
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It is a truism that few indigenous Tibetan treatises were the recipi-
ent of the kind of sustained attention that the tradition has given
to Sa skya Pandita Kun dga’ rgyal mtshan’s (1182-1251) justly
tamous Tshad ma rigs pa’s gter [hereafter Rigs gter].! To be sure, this
may come as a bit of a surprise and may indeed even appear counter-
intuitive to the uninitiated when we consider for a moment the sub-
ject-matter of the Rigs gter. After all, it is a rather abstruse work on
epistemology and logic (pramana, tshad ma), a subject that, begin-
ning with the writings of Dignaga (sixth century) and Dharmakirti
(seventh century), enjoyed up to the era of Sa skya Pandita a long and
involved history in the Indian subcontinent and the Tibetan region.
That notwithstanding, the Rigs gter’s popularity, if this be the right
word, or, perhaps more accurate, its conceptual difficulty is amply
borne out by the numerous commentaries that were written on the
verse-text or on the auto-commentary. These began to be composed
shortly after its appearance and in-depth studies continue to be writ-
ten up to the present time.

The Rigs gter is undated and it shares this feature with most
of Sa skya Pandita’s writings. Later writers of the Sa skya pa school
surmised that it may have been composed around the year 1219.2
They appear to have arrived at this conclusion on the basis of their
inquiry into the relative chronology of his by and large undated

' What I will henceforth call the Rigs gter comprises both the basic verse-text

(rtsa ba) and what is ostensibly the auto-commentary (rang gi ‘grel pa). For the
Rigs gter commentarial literature, see Jackson, ‘Commentaries on the Writings
of Sa-skya Pandita’, 8-12, and, adding more titles to Jackson’s already impres-
sive dossier, Mkhan po Bsod nams rgya mtsho, Rigs gter na tshod, 45-48.
The undoubtedly very recent but undated Rigs gter na tshod is possibly the last
of these. Commentaries on the verse-text are much more plentiful than studies of
the auto-commentary of which there are very few indeed.

> Jackson, The Entrance Gate for the Wise (Section I111), 64, 66-67. So far, the
earliest one to have done so of whom I am aware is A mes zhabs Ngag dbang kun
dga’ bsod nams (1597-1659), the twenty-sixth abbot of Sa skya monastery, who
suggested this in his 1638 study of the Cakrasamvara precepts; see A mes zhabs,
‘Dpal sa skya pa’s yab chos ky?’, 170.
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oeuvre. What must have been of help is that in some of his works Sa
skya Pandita directs readers to his other writings for further infor-
mation. The obvious problem with the surmise of these writers is
three-fold. Firstly, most of these later scholars simply write Rigs gter
and thus make no explicit distinction between the verse-text and the
auto-commentary. Secondly, they do not allow for the possibility that
Sa skya Pandita may have revisited either work at a later date to make
revisions. Thirdly, we do not know when he wrote the Rigs grer
auto-commentary. Was it at the same time that he conceptualized and
articulated the verses, or did he write it much later?

We have no direct insight into these aspects of his workshop.
However, we do know that the method Sa skya Pandita employed in
writing his auto-commentary was to preface his specific comments
in prose with the pertinent verses from what appears to be the entire
Rigs gter verse-text, and that, with some exceptions, his verses in turn
were prefaced by a topic-statement.” What is more, it appears that in
later times some of his lines of verse were forced, as it were, into the
prose text of the auto-commentary (see below notes 71-76).

Sa skya Pandita cited what he called the Rigs gter in the following
four works that without a doubt issued from his pen:

Thub pa’i dgongs pa rab tu gsal ba*
Mkbhas pa rnams la jug pa’i sgo’
Nga brgyad ma’i ‘grel pa®

Bka’ gdams do kor ba’i zbus lan’

B =

There is nothing in these to suggest that, with his laconic Rigs pa’s gter,
Sa skya Pandita intended either the verse-text or auto-commentary!

3

A user-friendly topical outline (sa bead) of the Rigs gter rang ‘grel [Sde
dge] is given in Horviéth, ‘Structure and Content of the Chad-ma rigs-pa’ gter’.

*  Saskya Pandita, ‘Thub pa’i dgongs pa rab tu gsal ba’, 92.

> Saskya Pandita, ‘Mkbas pa rnams jjug pa’i sgo’, 28-29, 96, 99, 128.

¢ Saskya Pandita, ‘Nga brgyad ma’ ‘grel pa’, 300.
7 Sa skya Pandita, ‘Bka’ gdams do kor ba’t zhus lan’, 460. Sa skya Pandita

mentions his Sdom gsum rab tu dbye ba on page 463.
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The majority of references to the Rigs gter occur in the Gzhung lugs
legs par bshad pa which, while attributed to Sa skya Pandita in later
circles and was thus included in the 1736 Sde dge xylograph edition
of his collected writings, both Jackson and I independently con-
cluded that it was not written by him.* However, what distinguishes
these references from the ones in the above four works is that while
the author of the Gzhung lugs legs par bshad pa does not cite the au-
to-commentary, he does actually quote the Rigs gter verse text!” The
first involves six lines from the ninth chapter of its received text:

sems las gzhan la ltos med kyi //
rtags kyi sngon mtha’ thug med ‘grub //*°

rgyu tshogs tshang zhing gegs med pa’i //
rtags kyi phyi mtha’ thug med ‘grub //

skye mched di las skye mched gzhan //
de yi bzang ngan las kyis byed //

In 1271, while residing in Shing kun, a place that is located in
Gansu Province, ‘Phags pa Blo gros rgyal mtshan (1235-1280), Sa
skya Pandita’s nephew and close disciple, completed a versified tract
for his patron Qubilai Qayan (r. 1260-1294) that he titled, Rgyal

8 Jackson, “Two Grub mtha’ Treatises of Sa-skya Pandita’, and van der Kuijp,

‘On the Authorship of the Gzhung lugs legs par bshad pa’. This is of course not
to say that this is an uninteresting work. Indeed, it is, and it is certainly worthy of
further attention.

?  Sa skya Pandita, ‘Gzhung lugs legs par bshad pa’, 252-53, 262, 265-66,
278.

1 This is the sole quotation that is characterized as deriving ‘from the Rigs
pa’i gter that was written by me’ (kbo bos byas pa’i rigs pa’ gter las). The second
line is misquoted—it has phys mtha’ for sngon mtha’—in Stag tshang Lo tsi ba
Shes rab rin chen’s (1405-1477) 1467 polemical treatise on the Kailacakra liter-
ature; see Stag tshang Lo tsd ba, ‘Gzhan dus kyi ‘khor Lo spyi don bstan pa’i rgya
mitsho’, 482.
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po la gdams pa’t rab tu byed pa (Tract that Instructs the Emperor).
His aim with this little work was, so it would seem, to provide and
familiarize Qubilai with the basics of Buddhist religion and philoso-
phy. Writing in the East Tibetan monastery of Tsom mdo gnas sar,
his student Shes rab gzhon nu composed a commentary on this work,
which he completed towards the end of 1275. Shes rab gzhon nu
followed the topical structure that ‘Phags pa wrote for his work and
cites an impressive array of canonical literature as he explains ‘Phags
pa’s treatise. He also states that his comments were consistent with
his master’s own statements and that he verified this by repeatedly
consulting with him. We know from the colophons of ‘Phags pa’s
writings that he was indeed in the area during this time, and this
adds a measure of confidence to the veracity of Shes rab gzhon nu’s
remarks. As a matter of fact, ‘Phags pa left Shing kun in 1274 and was
en route to his home monastery of Sa skya, which he reached in 1276.
Shes rab gzhon nu’s work is among the few thirteenth century trea-
tises with which I am familiar that in fact cite the Rigs gter verse-text,
albeit not entirely unproblematically. In his work, he states that the
following quatrain stems from [the ninth chapter of] the Rigs gter:"!

thabs dang shes rab legs sbyangs pas //
phan tshun rgyu dang rkyen gyur pas//
ji lta ba dang ji snyed pa’i //

ye shes gzigs pa ‘grub par ‘gyur //

This quotation is unproblematic. He also cites two lines from what
he explicitly states were taken from the T5had ma rigs pa’i gter, but
these are 7ot found in any of the sources used for this essay. The two
lines in question read:

phyi ltar don rig du ma yang //
nang ltar rang rig nyid du gcig //

' Shes rab gzhon nu, ‘Rgyal po la gdams pa’i rab tu byed pa’, 333, 373. Shes
rab gzhon nu cites Sa skya Pandita’s Sdom gsum rab tu dbye ba on page 338.
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Finally, Btsun pa Ston gzhon, another student of ‘Phags pa, men-
tions the Rigs grer four times in his 1297 study of Dharmakirti’s
Pramanavarttika.** These will be discussed on another occasion.

Not least owing to the genius of Sa skya Pandita, the obvious
recognition of the Rigs gter as a first-rate work and its ensuing rep-
utation came at a cost. Due to its growing popularity and the many
places where it was taught>—there can be no doubt that this was in
part a sociological and economic consequence of Sa skya monastery’s
close connections with the Mongol imperial family—the unchecked
proliferation of manuscript copies of both the verse-text and the
alleged auto-commentary resulted in a measure of textual contami-
nation that in some quarters even led certain individuals to question
whether the textual discrepancies between the verse-text and the
verses cited in the auto-commentary might be indicative that these
were written by two different authors. In what follows, I briefly deal
with the problem of the auto-commentary’s authorship and I will
point to some of the philological problems one encounters in the
study of the Rigs gter corpus.

The first complete set of printing blocks carved for the auto-com-
mentary was accomplished in Dadu, China, is dated December 16,
1284, and is usually referred to as the ‘Mongol xylograph’ (bor par
ma).** The preparation of these blocks began with the financial sup-

' For this work, see van der Kuijp, ‘Studies in Btsun pa Ston gzhon’s

Pramdénavarttika Commentary of 21297, Part One’, and ‘Studies in Btsun pa
Ston gzhon’s Pramanavarttika Commentary of 1297, Part Two’.

3 For some of the institutions where the Rigs gter had a place in their curricula,
see van der Kuijp, ‘Studies in Btsun pa Ston gzhon’s Pramanavarttika Commen-
tary of 21297’, 130ff.

" For details and the texts of the colophons of the 1284 and 1339 xylographs,
see van der Kuijp, “Two Mongol Xylographs (Hor Par Ma) of the Tibetan Text’,
281, 283. In 1298, Dpal mo ‘Bol gan, that is, the Empress Bulugan [= Boluhan],
the wife of the Chengzong Emperor [= Oljeitii Qan] (r. 1294-1307), had two
hundred copies printed from the 1284 printing blocks; see Ska ba Shes rab bzang
po, “Zangwen “Yuan ban” kao’, 42-43 [= Kawa Sherab Sangpo, ‘Analysis of Ti-

betan Language Prints Produced During the Yuan Period (bor par ma)’, 202-
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port of Cabi (2-1284), Qubilai’s senior wife, and the printing project
was completed by her daughter-in-law, K6ké¢in, after Cabi passed
on. Located in what is now Beijing, Dadu was the winter capital of
the Yuan Dynasty. Another series of xylographs from these very same
printing blocks, ostensibly therefore the second printing, dates from
1339.5 It is safe to say that the xylographs from these blocks indicate
that the manuscript[?s] on which basis the printing blocks were
carved had eleven chapters, from which we might in turn conclude
that it was based on a Rigs gter verse-text that had eleven chapters as
well. These chapters are identified as follows:

1. yul brtag pa — Investigating the object [2a]
2. blobrtag pa — Investigating the knowing awareness  [9b]
3. spyidang bye brag brtagpa -  Investigating the universal and the [17a]
particular
4. snang ba dang gzhan sel — Appearance and exclusion [22b]
S.  brjod bya dang rjod byed — Investigating the linguistic referent
and
brtag pa - the linguistic utterance [37b]
6. ‘brel pa brtag pa — Investigating relations [44a]
7. ‘gal ba brtag pa — Investigating incompatibilities [66a]
8. mitshan nyid brtag pa — Investigating the definition [72a]
9. mngon sum brtag pa — Investigating perception [103b]
10.  rang don rjes dpag bstan pa ~ —  Showing inference for oneself [125a]
11.  gghan don rjes dpag brtag pa — Investigating inference for others [165b]

205] and Xiong, ‘Yuandai huangshi chengyuan shikande zangwen fojing’, 91,
94-95.

5 See Rigs gter rang ‘grel [Dadu]. In the colophon of the ‘reprint’, read s
mo yos bu, ‘earth-female-hare’ (1339) and not shing mo yos bu, ‘wood-female-hare’

year (1325), as I had inadvertently done.
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The xylograph itself presents us with a series of interesting paleo-
graphical features; these are mainly the following:

1. The use of a ‘reverse’ g7 gu graph [= /] for the second g7 gu
when one follows immediately or too closely upon another
as in, for instance, gangs ri’7 kbrod and blo nyi ‘od [fol. 1b4,
1bS]; the 7 graph is used for reasons of spacing or must be
interpreted as a ‘carvo’.

2. The inconsistent use of the spelling of stsogs and rzsogs instead
of the ‘modern’ sogs [fol. 2a5, 2b2].

3. The occasional use of abbreviated expressions (skxng yig) as in
nyidu (< nyid du), rang gi mchid (< rang gi mtshan nyid), and
spyim (< spyi mtshan) [fol. 3a6, 3b, 41a4].

4. The inconsistent use of the palatalizing ya2 btags as in, for
example, myi, myig, my-ing, myin, rmyi, dmyigs, and myed
instead of mi, mig, ming, min, rmi, dmigs, and med from
the fourth chapter onward [fol. 38a6, 38b2, 40a3,6, 40b6,
41a1,6].

S.  The use of the bar tsheg, intersyllabic dot, before a shad (/).

6. The xylograph does not always clearly distinguish between
palpa’i/pas and ba/ba’i/bas that occur after specific conso-
nants.

While the xylograph of 1284/1339 suggests that the Rigs grer
consisted of eleven chapters in all, I show elsewhere that this was
by no means the case prior to its production. Glo bo Mkhan chen
Bsod nams lhun grub (1456-1532) remarks in his 1482 study of the
Rigs gter auto-commentary that older Rigs gter texts (gghung rnying
pa rnams) had not eleven but thirteen chapters. Thus, the chapter
on the definition was split into two parts, one in which the general
features of a definition was investigated and one that dealt with the
definition of the valid means of cognition (tshad ma, pramana) in
particular, and it appears there was a spin-off chapter analyzing nega-
tion and affirmation (dgag sgrub brtag pa’s rab tu byed pa).

When Ldong ston Shes rab dpal, one of Sa skya Pandita’s disciples,
was working on his ¢irca 1260 commentary, he most probably used
a manuscript of the Rigs gter verse-text that contained these thirteen
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chapters.’® Thus, according to Glo bo Mkhan chen, Ldong ston’s
commentary was structured in the following manner:

bzhag bya — ngobo  yul [1]
blo [2]
L. shes bya
Jog byed — khyad par spyi dang bye brag (3]
snang ba dang sel ba [4]
brjod bya dang rjod byed |5]
brel pa [6]
‘gal ba [7]
ngo bo tshad ma’i mtshan nyid 8]
II. shes byed mtshan gzhi [9]
rtogs tshul [10]
dbye ba mngon sum [11]

riesdpag  rangdon  [12]
gzhan don  [13]

Obviously, the sequence of the chapters of his work corresponds
quite closely to the eleven-chapter text of the Rigs gter rang ‘grel
[Dadu]. Glo bo Mkhan chen cites Ldong ston’s work on a number
of other occasions.”

It is a pity that we do not have access to Ldong ston’s treatise. By
contrast, we now have available to us a commentary on the verse-text
by ‘U yug pa Rigs pa’i seng ge (ca.1195-after 1267), who was yet
another disciple of Sa skya Panditda and therefore a contemporary of
Ldong ston."® This work, which I will henceforth refer to as the Rigs
pa grub pa, scems to be based on a manuscript of the Rigs gter verse-

' See van der Kuijp, ‘Ldong ston Shes rab dpal’, which is based on Glo bo
Mkhan chen, ‘Sde bdun mdo dang beas pa’i dgongs ‘grel’, 14-15, a study of the
Rigs gter auto-commentary. On this work, see briefly below.

7 Glo bo Mkhan chen, Sde bdun mdo dang bcas pa’i dgongs ‘grel’, 47, 56,
111, 183, 223, 343—44.

' On him and his oeuvre, see van der Kuijp, ‘Studies in Btsun pa Ston

gzhon’s Pramdanavarttika Commentary of 1297’
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text that may have contained in all not eleven, not thirteen, but eight
chapters! It is structured along the triad of beneficial at the outset
(thog mar dge ba), in the middle (bar du dge ba), and at the end (tha
mar dge ba), a triad that we find in various Indic sources, including
the large compilation of the Yogacarabhiumi.” The section ‘beneficial
in the middle’ forms the main body of the text and contains, accord-
ing to the editor[s], the following eight chapter-headings:*

1. yul gyi ngo bo dpyad pa Analyzing the nature of the object  [2-40]

2. yul gyi khyad par dpyad pa Analyzing the particulars of the [42-67]

object
3. blospy’i rnam gzhag — Analyzing an exposition of [68-116]
dpyad pa cognition in general
4. tshad ma spyi yi rnam —  Analyzing the exposition of [117-172]
gzhag dpyad pa the valid means of cognition in
general
5. mngon sum dpyad pa — Analyzing valid perceptual [173-222]

awareness

6. rang don rjes dpag dpyad Analyzing inference for oneself [223-327]

pa

7. gghan don rjes dpag dpyad —  Analyzing inference for another [327-355]
pa

8. mitshan nyid dpyad pa — Analyzing the definition [356-372]

19

Asanga, ‘Yogacarabhimsi’, 76.
* Truth be told, it is by no means clear whether these were found in the
actual text or that, and I suspect that this is so, they were added by the editor(s].
The editors have on occasion misread the text, or the manuscript is not always
pristine. The explanation of the status of the object (y#/) at ‘U yug pa, Rigs pa
grub pa, 2, begins with ‘Ka 1 First, an explanation of the nature (rang bzhin) of
the knowable, the object...” And it states that this item has three parts (de la gsum
ste), that is, [1] The nature of the knowable, the object and [2] A conclusive
analysis (gzan la dbab pa) of the definition[s] that are common to the [objects].

In other words, there is NO third part, one that would have had to do with an
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Looking at his work’s architecture, it would appear that ‘U yug pa
either took some liberties with the chapter sequence of the Rigs grer
verse-text or that bis text of the latter was quite different from what
we know the sequence was at one time from the 1284/1339 Mongol
xylograph of the Rigs gter auto-commentary and, we should add,
from all the later texts of the Rigs gter that have been published thus
far. What is more, the Rigs pa grub pa’s topical outline is miles away
from that of the auto-commentary and suggests a more far-reaching
independence from Sa skya Pandita than we might expect from a
close disciple. For example, compare this outline of the opening of
the first chapter with that of the auto-commentary:

Rigs pa grub pa, 4-6:

L. shes par bya ba yul gyi rang bzhin
1. yul gyi mtshan nyid
la. mtshan nyid dngos
1b. de’t skyon spang ba
lal. dngos med la ma khyab pa spang ba
1a2.  bde sogs la ma kbyab pa spang ba

2. mishan gzhii dbye ba
2a. gzhan gyi log rtog dgag pa
2al. kba cig na re...zhes zer ro//
2ala. geung yul
2a2.a. zhen yul
2a3.a. jJugyul

explanation of the typology of cognitive agents shes byed or blo. In fact, this is
the theme of the third chapter. It is advisable to compare, which I did, the read-
ings of this Beijing ‘edition’ of ‘U yug pa’s work with the text of Rigs pa grub pa
[Chengdu].
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Rigs gter rang ‘grel [Sde dge], 167/3-167/1 [Da, 27a-b]*":

L. shes bya spyi ldog nas gtan la dbab pa
1. shes bya’s yul
la. mtshan nyid
1b. dbye ba
1bl. gzhan gyi lugs dgag pa
1bl.a. khas blang brjod [na]

Rigs pa grub pa, Items 1a—2a, and Rigs gter rang ‘grel, la-1bla,
comment on:

yul gyi mtshan nyid blos rig bya // la
don spyi dang ni med snang gnyis // 1bla
yul yin zhe na. ....//

The definition of an object is that of which the mind is aware.
Query: The two, an object-universal and a non-existent that appears,
Are objects. ....

Sa skya Pandita adds nothing to item 1a in his auto-commentary. ‘U
yug pa, on the other hand, leaves the auto-commentary at quite a
distance, for he comments:??

mishan nyid dngos ni chos ‘ga’ zhig gi rnam pa blo la shar ba la brten
nas nges par bya ba’o // deang kba cig ni rang gi [3] rnam pa shar
nas nges par bya ba ste sngon po lta bu'o // kba cig ni dgag gghiam
dgag bya’t rnam pa shar nas nges par bya ba ste | bum med lta bu'o //

The actual definition of the object: What is ascertained on the
basis of a sensum (rnam pa, akara) of some phenomenon that has
emerged in a cognition. Further, some [suggested that] it is what is

*' Horvith, ‘Structure and Content of the Chad-ma rigs-pa’ gter’, 271.

* “Uyug pa, ‘Rigs pa grub pa’, 2-3.
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ascertained after its own sensum has emerged [in a cognition]; like a
blue object. Some [suggested that] it is what is ascertained after the
sensum of the basis of a negation or of what is to be negated has
emerged in a cognition; like the absence of a jug.

He then devotes item 1b to a rejection that a non-existent object is
not implied and to a rejection that feelings, such as pleasure, are not
implied in the definition, which reflects the two opinions he cited
under item 1la. In this respect, ‘U yug pa seems a bit more sophisticat-
ed than his master.

Gzan dkar Rin po che Thub bstan nyi ma, the apparent author
of the introduction to the Rigs pa grub pa, notes that ‘U yug pa’s
commentary, which he calls a meaning (don)—as opposed to a word-
by-word (zshig)—commentary, collapsed chapters two to seven of
the received text of the Rigs gter into the third chapter of the Rigs pa
grub pa titled blo spyi’s rnam gzhag dpyad pa (Analysis of the Exposi-
tion of Cognition in General). But this is not quite the case. Titled yu/
gyt khyad par dpyad pa (Analyisis of the Particulars of the Object), the
beginning of the second chapter suggests that it falls into four parts:

1. rdzasdang ldog pa — substance and property [42-46]
2. dngos po dang dngos med - thing and non-thing [46-47]
3. spyidang bye brag — universal and particular [48-60]
4. dgag pa dang sgrub pa - negation and affirmation [61-67]

Thus, the expectation is that we find these four parts embedded in
the second chapter of ‘U yug pa’s text, and indeed we do. But this
goes against the received verse-text and auto-commentary, where each
of these receive their own very substantial chapters.

The fourth part foreshadows the more detailed discussion of the
subject on concept formation or ‘exclusion’ ([gehan] sel), [anya]
apoba) of the third chapter.” Striking is the fact that separate chap-

# “Uyug pa, ‘Rigs pa grub pa’, 84-116, especially 97-116.
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ters on relations (brel ba) and incompatibilities (‘a/ ba), that is,
chapters six and seven of the received text of the Rigs gter, are entirely
absent from the Rigs pa grub pa. Similarly missing from ‘U yug pa’s
text is a chapter on the logic and epistemology of the notion of a defi-
nition (m#shan nyid) that precedes the discussion of the valid means
of cognition. A chapter in which this topic is discussed forms the
entire eighth chapter and occurs as such before the chapters on each
of the valid means of cognition in all the other versions of the Rigs
gter that have been published to date. I believe the received chapter
sequence to be authentic, because it appears to me that the study of
the logical structure of a definition (mzshan nyid) and the logical and
epistemic relationships that exist among the definition, the definiens
(mtshan nyid) and the definiendum (mzshon bya)** would need to
precede the discussion of the valid means of cognition and their re-
spective definitions and definitional instantiations (mzshan gzhi).
Roughly speaking, a preliminary characterization of the nature
of a valid means of cognition is exactly what we find at the outset
of Dharmakirti’s Nyayabindu and Pramanaviniscaya, and it is this
that is echoed in the 75had ma bsdus pa tradition of the intellectual
traditions that first originated in Gsang phu sne’u thog monastery
and then spread to other monastic institutions that were closely or
even loosely affiliated with it.”® ‘U yug pa’s fourth chapter begins
with a discussion of the various definitions of the valid means of

* See the valuable study of Hugon, “The Origin of the Theory of Definition
and its Place’, 319-68. For ‘U yug pa’s discussion of its problematic, see ‘U yug
pa, ‘Rigs pa grub pa’, 356-72.

»  For details on these, see Everding, ‘gSang phu Ne’u thog, Tibet’s earliest
Monastic School’ and Hugon, ‘Enclaves of Learning, Religious and Intellectual
Communities in Tibet’. An interesting exception (and there are probably more)
is Gtsang drug pa Rdo rje ‘od zer’s work which the author wrote under the in-
spiration of his teacher Gnyal pa Zhang Tshes spong, that is, probably Zhang
Tshes spong Chos kyi bla ma, a disciple of Rngog Lo tsa ba Blo Idan shes rab (ca.
1059-1109), one of Phya pa Chos kyi seng ge’s (1109-1169) masters, and the
third abbot of Gsang phu sne’u thog; see Gtsang drug pa, ‘Yang dag rigs pa’i gsal
byed [sgron ma)’, 165.
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cognition**—these are the definitions offered by Rgyan byed pa
(*Alamkarakara), that is, Prajiiakaragupta (ca. 800), Devendrabuddhi
(late seventh century), and Dharmottara (late eighth century)—and
subjects these to a critique. He adds for good measure someone (£ha
cig na re) citing Sankaranandana’s (tenth century) point of view. Sa
skya Pandita signals their positions as well, but in a slightly different
order, namely in the sequence of Devendrabuddhi, Rgyan mdzad
pa, Dharmottara, and Sankaranandana, after which he submits each
of these to a critique.”” We do have a separate chapter devoted to the
notion of the definition at the very end of the Rigs pa grub pa, but it
is remarkably thin on details and seems to be an afterthought with-
out any obvious or critical connection to the text itself.

Now what can be concluded from the foregoing? For one, at least
from the fifteenth century on, ‘U yug pa’s Rigs pa grub pa has been
styled a commentary on the Rigs grer. Yet, obviously, it is not a work
that comments on the version of the Rzgs gter for which the printing
blocks were carved in Dadu in 1284. It would appear that ‘U yug pa
was not entirely unaware of the auto-commentary, even if so many
of his comments do not hint at or use its diction. Moreover, while
‘U yug pa does pay homage to Sa skya Pandita at the very end of his
work, he nowhere mentions the Rigs gter by name, let alone that he
conceived the Rigs pa grub pa as a commentary on it. This is hardly
insignificant. Finally, in the eighth and last chapter of his work, he
but once articulates a position explicitly held by Sa skya Pandita and
in doing so he uses his teacher’s name. This position occurs in Sa skya
Pandita’s very brief discussion of the need for a definiens (mzshan
nyid) of a definiens after having rejected, in G.yag ston Sangs rgyas
dpal’s (1348-1414) opinion, the views on the matter that were ex-
pressed by such interpreters as Rngog Lo tsa ba, Phya pa and Gtsang
nag pa Brtson ‘grus seng ge (?—after 1193).

% ‘U yug pa, ‘Rigs pa grub pa’, 118-22.

¥ Rigs gter rang ‘grel [Beijing], 233-36; Rigs gter rang ‘grel [Chengdu], 229-
32; Rigs gter rang ‘grel [Dadu], 88a—89b; Rigs gter rang ‘grel [Dehradun], 282-
87; and Rigs gter rang ‘grel [Sde dge], 212/1-4 [Da, 115b-117a].

‘U yug pa, ‘Rigs pa grub pa’, 358; ad Rigs gter rang ‘grel [Beijing], 212;
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We do not have access to the fourteenth century Rigs grer
commentaries such as the ones written by Gnas drug pa Blo gros
mtshungs med,” Byams mgon, alias Phyogs glang gsar ma, ‘the new
Dignaga’, alias Te[‘u] ra ba,” or his student Bka’ bzhi pa Rigs pa’i
seng ge (1287-1375) of Mi nyag.”® However, four of the late four-
teenth and early fifteenth century commentaries, namely the ones
by G.yag ston, Rong ston Smra ba’i seng ge (1367-1449),** ‘Jam
dbyangs Shes rab rgya mtsho (1396-1474)* and the one allegedly
by Rgyal tshab Dar ma rin chen (1364-1432),* all suggest that the

Rigs gter rang ‘grel [Chengdul], 209; Rigs gter rang ‘grel [Dadu], 88a—89b; Rigs
gter rang ‘grel [Dehradun], 249; and Rigs gter rang ‘grel [Sde dge], 206/4 [Da,
105a]; see also G.yag ston, ‘Sde bdun gyi dgongs ‘grel tshad ma rigs’, 328.

»  Gnas drug pa Blo gros mtshungs med was inter alia a close disciple and
amanuensis of Bla ma dam pa Bsod nams rgyal mtshan (1312-1375), the great Sa
skya pa scholar and erstwhile abbot of Sa skya, and Glo bo Mkhan chen cites him
several times; see his ‘Sde bdun mdo dang beas pa’i dgongs ‘grel’, 9, 135, 294, 316,
352, 370. We do have a work of his on zshad ma which, however, is not a study of
the Rigs gter. There he cites his senior contemporary, Phyogs glang gsar ma, and
the Rigs gter verse-text. See, respectively, Gnas drug pa, ‘Tshad ma’i don bsdus’,
652, 657,703.

% Tt would appear that Byams mgon was widely recognized as an expert in the
Rigs gter and a manuscript in one hundred and thirty-seven folios of his study
is listed in Bstan ‘dzin phun tshogs ed., 1461, no. 016466. It is titled T5had ma
rigls] pa’t gter gyi rnam par bshad pa sde bdun dgongs gsal rigs pa’ “brug sgra.
Glo bo Mkhan chen’s commentary contains some eight fragments from it; see
his ‘Sde bdun mdo dang beas pa’ dgongs ‘grel’, 13, 26, 85, 95, 11, 135, 254, 262.

31 For him, see below.

32 For these two works, see Hugon, Trésors du raisonnement, 373-74. Rong
ston wrote his treatise at the behest of Nang chen Rab ‘byor bzang po. If he is
none other than Nang chen Rab ‘byor ‘phags pa, then he must be identified as
the younger brother of Rab brtan kun bzang ‘phags (1389-1442), the ruler of
Rgyal mkhar rtse principality.

3 For this work, see the Jam dbyangs Shes rab rgya mtsho, ‘T5had ma sde
bdun gyi dgongs ‘grel’, and also van der Kuijp, ‘Apropos of some Recently Recov-
ered Manuscripts’, 160-61.
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number of chapters was eleven and that they basically had the very
same chapter titles as the text of the Mongol xylograph.

Judging from Glo bo Mkhan chen’s text, critical remarks in his
study of the Rigs gter auto-commentary, the actual text of the verse-
text was far from stable and he points to a large number of variant
readings, the sources for which he unfortunately does not identify.*
However, the number of his variants almost pales into insignificance
when we compare those found in the Rigs gter verse-text of the 1736
Sde dge xylograph of his collected works with those embedded in
the Rigs gter auto-commentary of the very same 1736 Sde dge xylo-
graph.”® This means, of course, that Sde dge texts of the verse-text
and the auto-commentary are differently filiated. Thus, what we need
to take away from these remarks is that the transmission of the Rzgs
gter, the verse-text as well as the auto-commentary, is particularly
problematic. In fact, it was considered to be so problematic by mem-
bers of the tradition itself that around the turn of the fifteenth cen-
tury the authorship of the auto-commentary began to be questioned
in some circles. Evidence for this is found in the colophon of the
commentary attributed to Rgyal tshab, as well as in statements placed
in the mouths of a Bsod nams skyabs and his contemporary Bo dong
Pan chen Jigs med grags pa (1375-1451), alias Phyogs las rnam rgyal.
Indeed, the former has it that:¥

grel pa ‘di la bdag gi bla ma mkbas pa’i dbang po kba cig®® / cha ‘di
rang ‘grel min zhes bzhag par dka’ gsungs yang /| mi shes pa kba cig gis

3 For this commentary and its possible place in his complete oeuvre, see van
der Kuijp, ‘Gyaltsab Darma Rinchen and the Rigs gter dar tik’.

5 See, for example, ‘Sde bdun mdo dang beas pa’i dgongs ‘grel’, 11, 13-14, 60 fF.

¢ Dbyangs can seng ge, ed., Tshad ma rigs pa’t gter gyi rtsa ba dang ‘grel pa,
371-77.

7 “Tshad ma rigs pa’t gter gyi rnam bshad legs par bshad pa’t snying po’, 150a.

3% The strangeness of the phrase bdag gi bla ma mkbas pa’i dbang po kha cig is
preserved in my translation. It seems to me that that either bdag g7 bla ma or, less

likely, mkbas pa’i dbang po kba cig was originally a gloss that subsequently, and

inadvertently, made its way into the text itself.
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rtsa ba dang ‘gal ba skabs ‘gar cung zad beug pa yod par mngon pas /
nor ba mi dor du mi rung ba rnams dor la ‘grel pa dang mthun par

byasso//

As for this commentary, although someone, my teacher, a pow-
erful scholar, has said that it is difficult to affirm that this piece is
not an auto-commentary, since it is obvious that there were some
ignoramuses who, in some passages, inserted some contradictions
with the basic verse-text, I made the verse-text consistent with the
commentary when I expelled errors for which it would not have been
appropriate not to expel them.

Bo dong Pan chen’s works and days are detailed in his biography
by ‘Jigs med ‘bangs of 1453. Another study of his life was written
by Ngag dbang grags pa (1418-1496), the twelfth abbot of Stag
lung monastery and another one of his students, but it has, to my
knowledge, not yet been recovered. We learn from Jigs med ‘bangs
that he met a number of senior luminaries in a series of public
debates when he was still quite young. The first of these was G.yag
ston, alias G.yag Mi pham pa, with whom he debated aspects of the
perfection of insight literature in front of Ta’i si tu (Ch. dasitu K]
fi£) Lha btsun skyabs, his patron and the castellan (rdzong dpon) of
Shel dkar.”” The second opponent of Bo dong Pan chen singled out
by ‘Jigs med ‘bangs was a certain Bsod nams skyabs. They debated in
Byang Ngam ring, Ngam ring of the North, and the public disputa-

2 See ‘Jigs med ‘bangs, Bo dong phyogs las rnam rgyal gyi rnam thar, 179-96.
The narrative is evidently based on a record of the disputation (rsod yig) that has
its counterpart in the medieval European guaestiones guodlibetales; for a unique
study of a fifteenth century rzsod yig, see Huang, ‘A Record of a Tibetan Me-
dieval Debate’. Diemberger et al., trans., Feast of Miracles, 50 suggests that the
Rigs gter was the subject of debate between these two men, but ‘Jigs med ‘bangs
makes no mention of this. An aside: the authors of the Feast of Miracles never
make clear what one is actually reading in translation, Bo dong Pan chen’s biog-
raphy by ‘Jigs med ‘bangs or the narratives from ‘Chi med ‘od zer’s (2-?) Bo dong

chos ‘byung, a work that is not accessible to me.
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tion took place in the presence of its learned ruler Rnam rgyal grags
bzang (1395-1475) and a potential rival of Lha btsun skyabs.® It
appears that the local intellectual community was in uproar because
it heard that the precocious Bo dong Pan chen—here also called ‘the
young/little scholar from the South’ (/bo pa mkhan chung)—ob-
jected to much of the Rigs gter, a text that was apparently cherished
by this community, but this was not the case. He simply had a few
problems with this work and above all with the question whether the
auto-commentary was in fact Sa skya Pandita’s. This issue was raised
with a certain Bsod nams skyabs in view of the contradictions that
existed between the verse-text and the auto-commentary.*’ A number
of other problems were also addressed, including whether these and
a few other issues might also cast doubt on whether Sa skya Pandita
was indeed the author of the verse-text. We also learn from ‘Jigs med
‘bangs that a certain Dge legs dpal was involved in a debate with Bo
dong Pan chen as well.** Indeed, there exists a tradition among the
Dge lugs pa that, as a youth, Mkhas grub Dge legs dpal bzang po
(1385-1438) debated with the slightly older Bo dong Pan chen in
Ngam ring, in circa 1400, and that one of the main subjects under
dispute was precisely Bo dong Pan chen’s unrelenting critique of the
Rigs gter in which connection he alleged there were ‘heaps’ (phung
po) of internal contradictions between the Rigs grer verse-text and the
auto-commentary. We are told that Mkhas grub was apparently able
to defeat his opponent with little effort.*

0 Tigs med ‘bangs, Bo dong phyogs las rnam rgyal gyi rnam thar, 196-207;
see also the summary in Diemberger et al., trans., Feast of Miracles, 67-8, 71-2,
203-4. The narrative is in part based on a rtsod yig.

# He is probably identical with the Bsod nams skyabs who is said to have
written a Rigs gter commentary; see Jackson, ‘Commentaries on the Writings of
Sa-skya Pandita’, 8.

# Tigs med ‘bangs, Bo dong phyogs las rnam rgyal gyi rnam thar, 207-16.

# See, for example, Ary, Authorized Lives, 126-27. This circumstance is
probably intended by the phrase, in Mkhan po Bsod nams rgya mtsho, Rigs gter
na tshod, 46, that he authored a response to a critique (dgag lan) of the Rigs gter.
It should be mentioned that none of the printed editions of Mkhas grub’s ocuvre
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Dharmakirti’s Rigs thigs [Nydyabindu] received some attention
from ‘Jigs med ‘bangs, which most probably has to do with the fact
that Bo dong Pan chen prefaced his large study of tshad ma with this
précis of Dharmakirti’s thought.* Titled T5had ma rigs pa snang ba,
this sprawling treatise challenged the Rigs gter on numerous occa-
sions.®

Hugon presented us with exceptionally fine surveys of the various
editions of the Rigs gter verse-text and the Rigs gter auto-commen-
tary that are thusfar available.* In addition, several chapters of the
verse-text and the auto-commentary are now also available in edited
form.*” We need to single out two recent first steps towards a critical
edition of the Rigs gter verse-text and the auto-commentary in their
entirety. The first was published in Chengdu in 2005.** The volume
in question is part of a newly launched series that was conceived by
the indefatigable Gzan dkar Rin po che. It is the first volume of the
Gangs ljongs rig gnas gter mdzod, subsection Shes bya’t gter bum. The
tull title of the volume is Rigs gter rtsa ‘grel dpe bsdur ma bzhugs.
Almost one of the one and a half pages devoted to a description of
the three main witnesses of the auto-commentary’s text by members
of Sa skya’s editorial office (sa skya dpe sgrig tshan kbang) state the
matter, as well as the editorial process that was followed, in succinct
and confident terms. It is first pointed out that the Sde dge print of
the Rigs gter auto-commentary was taken as the point of departure,
because it is the best known—this is of course hardly an argument

contain a work in which he can be seen to defend the Rigs grer.

# “Jigs med ‘bangs, Bo dong phyogs las rnam rgyal gyi rnam thar, 234-35. Di-
emberger et al., trans., Feast of Miracles, 71, mistakenly has it that it was the Rigs
gter that is at issue here.

% See Bo dong Pan chen, ‘Tshad ma rigs pa’t snang ba’.

“ Hugon, Trésors du raisonnement, 363-72, and now also Hugon, ‘Sa skya
Pandita’s Classification of Arguments by Consequence’, under 2.2.

7 See, lastly Przybyslawski, Cognizable Object in Sa skya Pandita, who offers
a critical edition of the first chapter of the auto-commentary. My thanks to Dr.
Przybyslawski for having shared with me a copy of his valuable study.

# What follows is based on Rigs gter rang ‘grel [Chengdu], *4-*S.
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for giving it such a preeminent position in the editorial process,
especially in view of its manifold textual problems. Leaving that
aside, its readings were compared with a Mongol xylograph and
a Zhwa lu manuscript, and the variants thus found are respectively
marked [ha] and [gha]. The Mongol xylograph is dated to 1344 and
stated that the Mongol empress, ‘Bol gan, ordered some two hundred
copies to be printed. This is patently wrong on both counts, as can
be gleaned from the colophons of both.”” It is also unfortunate
that the paleographical features of the Mongol xylograph that I
outlined above are entirely glossed over, so that the editorial policies
that were apparently followed leave us feeling somewhat ill at ease
and uncertain. Without giving any concrete evidence for this, they
date the Zhwa lu manuscript to the second half of the fourteenth
century. They note that two other witnesses, the 1445 Glang thang
xylograph from the blocks that were carved at the behest of Kun dga’
rgyal mtshan, and a manuscript in the non-cursive dbu can script of
unidentified provenance, were found to have the same readings as
the Mongolian xylograph and were for this reason not used.*® Again,
I am not at all sure whether this was really the case. Half a page is
devoted to a description of the verse-text and its editors. The editors,
who out of politeness will remain unnamed, mention that they once
again took the Sde dge xylograph as their point of departure and
compared its readings with an old Zhwa lu manuscript of the same,
whereby the variant readings are given in square brackets []. It must
be said, and I do so with a sigh of profound regret, that this edition
of the auto-commentary and the verse-text is not the success it
could have been. Finally, the text of the verse-text is set oft from the
auto-commentary with a larger font, but here, too, there are some
problems.

The second edition of the verse-text and the auto-commentary
was edited by an institution calling itself the Dpal brtsegs bod yig
dpe rnying zhib ‘jug khang, The Dpal brtsegs Research Institute for

# See above note 14.
30 For this xylograph, see van der Kuijp, ‘Apropos of some Recently Recov-
ered Manuscripts’, 161-62.
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Ancient Tibetan Writing, and was published in Beijing in 2007.>" It
figures as volume three of an edition of Sa skya Pandita’s collected
writings that is based on the aforementioned Sde dge xylograph
edition, as well as on manuscripts of his collected writings that were
housed in Zhwa lu and Lu phu monasteries. The variant readings of
the latter are given as [zhwa] and [/u].

Both the Chengdu and the Beijing editions ofter separate texts of
the verse-text and auto-commentary, whereby in the latter the lines
of verse are isolated and identified by the use of larger graphs. The
Sde dge xylograph does not do so and neither does the Dehradun text
nor the Dadu xylograph of the auto-commentary. Striking is that the
Sde dge xylograph’s eighth chapter, which is devoted to the study of
the definition, contains two fairly substantial glosses that are offset
from the rest of the text in smaller graphs.>* Their origin is as yet un-
clear, but suffice it to say that neither gloss is found in the Dadu and
Dehradun editions, that the Beijing text only recognized the first and
stated that it is found in the Zhwa lu and Lu phu manuscripts, and
that the Chengdu text identified the second as being absent from the
Zhwa lu manuscript and the Dadu xylograph.

Let us now briefly take a closer look at Glo bo Mkhan chen’s
study of the Rigs grer auto-commentary that is filled with important
information on the problematic transmission of the verse-text and
the earliest commentaries that were written on it. The author com-
pleted this work in September of 1482 at the monastery of Thub
bstan dar rgyas gling in Glo bo Smon thang, an area that is presently
located in northern Nepal. He wrote this virtually unique study of
the auto-commentary under the inspiration of his teacher Gser
mdog Pan chen whom he thanks in the colophon—he is there styled
‘Jam mgon bla ma—and thus prior to his falling out with him that
marked a turning point in his career as an intellectual and commen-
tator. The title of his work presents us with an unexpected problem.

' What follows is based on Rigs gter rang ‘grel [Beijing], *2.

52 Rigs gter rang ‘grel [Sde dge], 206/3 [Da, 104b]; sce also Rigs gter rang
‘grel [Beijing], 209-10; Rigs gter rang ‘grel [Dadu], 88a—89b; Rigs gter rang ‘grel
[Dehradun], 246; and the Rigs gter rang ‘grel [Chengdu], 206-7.
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In the first place, we must account for the different titles of the Sde
dge xylograph of his work and the manuscript which, unfortunately,
cannot be merely blamed on a misplaced first page since these dif-
ferent titles are also echoed in their opening pages as well as in their
respective colophons.”® These read, omitting the standard prefatory
phrase of Sde bdun mdo dang bcas pa’t dgongs ‘grel, found in the titles

of almost all the Rigs gter commentaries, as follows:

Xylograph:  Tshad ma rig[s] pa’s gter gyi ‘grel pa’s rnam par
bshad pa rig[s] lam gsal ba’i nyi ma

Manuscript: T5had ma rigs pa’i gter gyi rnam par bshad pa rigs
pa ma lus pa la fug pa’ sgo>*

The title of the xylograph clearly indicates that it is a study of the
[auto-]commentary, whereas that of the manuscript simply suggests
that it is a commentary on the Rigs gter verse-text. Striking is that
the title of the xylograph of Glo bo Mkhan chen’s work is virtually
identical to the 1488 study of the Rigs gter verse-text by Mus chen
Rab ‘byams pa Thugs rje dpal bzang po, who was a disciple of Go
rams pa. The title page of the undated Sde dge xylograph of Mus
chen’s work reads Tshad ma rigs pa’ gter gyi ‘grel pa rigs lam rab
gsal, but the title that appears in its colophon reads ...rigs lam rab
tu gsal ba’t nyi ma. Both Mus chen and Glo bo Mkhan chen are
cited in Mkhan chen Ngag dbang chos grags’ Rigs gter verse-text
commentary, which he completed in 1611 at his monastery of Thub
bstan yangs pa can. Ngag dbang chos grags mentions several times
the titles, or their short form, of their respective treatises, allowing
us to determine, if not the actual title of Glo bo Mkhan chen’s
work, then at least the title that was known to him. Ngag dbang
chos grags associates what he calls the Rigs gter rnam bshad / rigs
lam gsal ba’t nyi ma and the Sde bdun nyi ‘od with Mus chen. On

53 See, respectively, Glo bo Mkhan chen, ‘Sde bdun mdo dang beas pa’i dgongs
grel’, 413, and Tshad ma rigs pa’ gter gyi rnam par bshad pa, 421.
% For these titles, see also Kramer, 4 Noble Abbot from Mustang, 200, 202.
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the other hand, he quite clearly writes elsewhere in his work that
Glo bo Mkhan chen was the author of a work on the Rigs gter that
had the subtitle Rig[s] pa ma lus pa la §ug pa’ sgo.>> In sum then,
it appears that the editors of the manuscript(s) of Glo bo Mkhan
chen’s work were misled mislead in taking its title to be that of the
xylograph, whereas its factual title was in all likelihood that of man-
uscript. It is improbable that, had the title been that of the former,
Mus chen would have chosen a virtually identical name for his Rzgs
gter commentary. We may assume, albeit not on the basis of text-im-
manent criteria, since he does not cite Glo bo Mkhan chen’s work,
that he knew of it, for he was also in several important respects Go
rams pa’s intellectual heir. Finally, Mkhan po Bsod nams rgya mtsho
refers to the most recent commentaries:>°

—

Smra ba’i dbang phyug Mkhan chen Blo gros rgyal mtshan

Mkhan chen Khang dmar Rin chen rdo rje

3. Mkhan chen Ngag dbang yon tan bzang po (1927-2010),
alias Mkhan po A pad, ‘a second Sa skya Pandita’—an incom-
plete commentary (rtsom ‘phro can)

4. Mkhan chen Ngag dbang kun dga’ dbang phyug, an interlin-

ear commentary (mchan ‘grel)”

N

Hugon’s listing of the available corpus of Rigs gter commentaries,
including the auto-commentary, reflected the state of the art of
research done on the Rigs grer verse-text and its auto-commentary up
to 2008.%* We can now update it with some additional texts that were
published in the interim.

1. Mkhan chen Dbang phyug dpal bzang po (fourteenth century)
T5had ma rigs pa’s gter gyi tshar bead dang ltag chod brtag pa’
rnam par bshad pa rtsod pa’i rgyan®

55 See his Tshad ma rigs pa’s gter gyi dgongs don gsal bar, 401, 624.

56

Mkhan po Bsod nams rgya mtsho, Rigs gter na tshod, 48.
57 See tbre.org, W3CN4072; this work was completed in 1989.

% Hugon, Trésors du raisonnement, 766-67.
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2. ‘Jam dbyangs Shes rab rgya mtsho
I5had ma sde bdun gyi dgongs ‘grel rigs pa’s gter zhes bya ba’
dgongs don gsal bar byed pa legs bshad nyi ma’i ‘od zer®

3. Mang thos Klu sgrub rgya mtsho (1523-1596)
Tshad ma rigs pa’ gter gyi dka’ ‘grel gnas kyi snying po gsal
by e 61

In what we have of his work on the Rigs gter, Mang thos is so far the
only Sa skya pa scholar who explicitly reacted to several of Bo dong
Pan chen’s striking criticisms of the Rigs grer whereby he rose to
its defense on a number of occasions. This stands in sharp contrast
to the important commentaries by Rong ston, Go rams pa, Gser
mdog Pan chen and Glo bo Mkhan chen, where no such reactions
obtain. In addition, he severally cites two as yet unpublished Rzgs
gter commentaries, one by Byams pa chos grags (1433-1504), alias
‘Bum phrag gsum pa, and the other by Pan chen Dngos grub dpal
‘bar (1456-1527), alias Pan chen Gzhung brgya pa.®* The latter work
must be the Rig[s] gter gyi sbyor ti ka (< tik), which is mentioned
in the Pan chen’s biography of 1528 by Byams pa Lha btsun Grags
pa.® Of these eight chapters, two have their own colophons. Thus,
on page 490 of Chapter 2, Mang thos pays his respects to a Jam
dbyangs phyogs las rnam par rgyal ba Skyid gshongs pa chen po,

who must certainly be identified as his teacher Blo gros rnam rgyal

> This is the Tshad ma rigs pa’t gter gyi tshar bead dang ltag chod brtag pa’s
rnam par bshad pa rtsod pa’t rgyan; for a description of a [or the] manuscript
of this work, see van der Kuijp, ‘Apropos of some Recently Recovered Manu-
scripts’, 159-60.

¢ See above note 32.

' See his Tshad ma rigs pa’i gter gyi dka’ ‘grel gnas kyi snying po gsal byed, nd,
[1] 420-54, [2] 455-90, [3] 491-510, [4] 511-42, [5] , 542-33 [6] 543-61, [7]
561-79, [8] 579-602.

> See, respectively, his Tshad ma rigs pa’t gter gyi dka’ ‘grel gnas kyi snying
po gsal byed, 474, 478, 507, 520, 539, 541 and 439, 477. Mang thos’ 1587 study
of Indo-Tibetan Buddhist chronology includes a capsule biography of Byams pa
chos grags; see Mang thos, Bstan rtsis gsal ba’i nyin byed, 233-36.
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(1505-1585). Another colophon is found on pages 541-542, at the
end of Chapter 4, where he remarks that it was written in a chapel of
Mnyam yod bya rgod gshongs monastery, an institution that Byams
pa chos grags founded in 1489 and of which he himself became
abbot. We also learn on pages 541 and 602 that a certain ‘Jam pa’i rdo
rje of Bzang Idan functioned as his scribe. It is curious that the chap-
ters on perception, inference, and disputation are absent from these
studies, an inexplicable [to me] feature that is in fact shared with
the Rigs gter commentaries by Jam dbyangs Shes rab rgya mtsho
and Mang thos’ own disciple Mkhan chen Ngag dbang chos grags.**
Mang thos nowhere mentions Glo bo Mkhan chen’s exegesis of the
Rigs gter auto-commentary, but he does mention Phyogs glang gsar
ma twice, once in connection with the relationship between logical
analysis and the articulation of universals and once in connection
with the linguistics of formulating a logical argument (rzags) and a
definition (mtshan nyid). Only the latter reference is also found in
Glo bo Mkhan chen’s work.%®

Long ago, I drew attention to the fact that Gser mdog Pan chen
had some problems with Sa skya Pandita’s formulation of three verses
of the Rigs gter verse-text, that he even suggested they ought to be re-
written and in fact he himself did rewrite them.®” On the other hand,
he seldom draws attention to variant readings of the Rigs gter corpus
to which he had access. It is markedly different with Glo bo Mkhan
chen and this is what makes his work so valuable and also disquiet-
ing, since he signals a litany of variant readings and thus casts many
doubts on the veracity of the corpus’ transmission. It now appears

¢ Byams pa Lha btsun grags pa, Dpal ldan bla ma dam pa gzhung brgya
smra ba’i seng ge, 74.

¢ See, respectively, the ‘Tshad ma sde bdun gyi dgongs ‘grel rigs pa’i gter zhes
bya ba’i dgongs’ and the Tshad ma rigs pa’i gter gyi dgongs don gsal.

¢ Mang thos, ‘Tshad ma rigs pa’s gter gyi dka’ ‘grel’, 522, 589.

% Glob o Mkhan chen, ‘Sde bdun mdo dang bcas pa’s dgongs ‘grel tshad ma
rig[s]’, 254.

¢ For these, see van der Kuijp, Contributions to the Development of Tibetan
Buddbist Epistemology, 18-19.
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that he was the first to draw attention to the fact that, in terms of
its structure, the manuscript transmission of the Rigs gter verse-text
was already problematic by the middle of the thirteenth century, as
is indicated in his remark concerning the text Ldong ston apparently
had at his disposal. Curiously, and I have no explanation for this, he
does not mention the fact that ‘U yug pa not only used a different
text from that of Ldong ston, but also from the one he himself was
using. Glo bo Mkhan chen was also the first to draw attention to a
problematic reading of a verse that evidently surfaced in the second
half of the fourteenth century. He cites to this effect a remark made
by Gnas drug pa,*® who had puzzled over the line:

chos dang bsgrub bya de dang dra //
The predicate and the probandum are similar to that,

This line occurred in the chapter on inference in some Rigs gter
verse-text manuscripts (gzhung dag). These contained this reading as
opposed to the following found in other manuscripts:

bsgrub bya’s chos kyang de dang dra //
The predicate to be proven, too, is similar to that,

Gnas drug pa apparently decided to accept the veracity of the
latter and Glo bo Mkhan chen was apparently quite willing to let his
decision stand. I plan to take a closer look at this conundrum on a
separate occasion.

Sa skya Pandita’s arguments leading up to the verse with this vari-
ant line consist of the following. He first discusses®” the foundation

¢ Glo bo Mkhan chen, ‘Sde bdun mdo dang beas pa’i dgongs ‘grel tshad ma
7ig[s]’, 352. T have not found this conundrum in Gnas drug pa, Tshad ma’ don bsdus.
¢ The relevant passage was thoroughly studied in Hugon, Trésors du rai-
sonnement, 610-63. It is not unimportant to observe that Sa skya Pandita does

not appear to distinguish between gtan tshigs and rtags.
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of valid logical reasons or indicators (gtan tshigs, betu / rtags, linga),
that is, the three relations (¢shul gsum, triripa) to which it must con-
form. In the rough, the three relations are (1) [that the logical reason
must be present in the predicate (phyogs chos [grub pa), paksadbar-
ma), (2) that it must be present in similar instances of the predicate
(mthun phyogs, sapaksa), and (3) that it must absent in dissimilar
instances of the predicate (m7 mthun phyogs, vipaksa/asapaksa). The
latter two are the foundations for positive (#jes ‘gro, anvaya) and neg-
ative concomitance (/dog pa, vyatireka). He then turns his attention
to the typology of these logical reasons. His analysis is three-pronged.
(1) He begins his discussion with a series of rejections of a number
of proposals towards what might consist of a definition of a valid
logical reason, and he critically refers inter alia to the views of the
Jaina philosopher Snod kyi rje [Patrasvaimin] (early eighth century),
Dbang phyug sde [I$varasena], Digniga’s alleged disciple, and Rgya
ston.” (2) He follows this up with his own very succinct definition
of a valid logical reason and (3) he ends with a brief discussion that
is dedicated to potential counter aguments, but here we encounter
an unexpected problem. The Rigs grer verse-text in all the available
editions maintains uncontroversially:”*

7 See the ensuing discussion in Rigs gter rang ‘grel [Beijing], 333-39; Rigs
gter rang ‘grel [Chengdu], 327-32; Rigs gter rang ‘grel [Dadu], 139a—141b; Rigs
gter rang ‘grel [Dehradun], 441-50; Rigs gter rang ‘grel [Sde dge], 237/4-239/2
[Da, 167a-170a]. For Pitrasvimin and I$varasena, see Steinkellner, ‘Kumarila, I$-
varasena and Dharmakirti in Dialogue’ and Steinkellner, ‘An Old Transmissional
Mistake in Pitrasvamin’s Definition of the Logical Reason’, 185-88. Another
point of view discussed by Sa skya Pandita in this passage is the one that G.yag
ston and then Rong ston identified as belonging to Rgya ston, that is, Rgya dmar
Byang chub grags (cleventh to twelfth century); see G.yag ston, ‘Sde bdun gyi
dgongs ‘grel tshad ma rigs pa’t gter’, 392 [Rgya] and 393 [Rgya ston]; and Rong
ston, ‘Tshad ma rigs pa’i gter gy7°, 423-24.

"t Rigs gter rtsa ba [Beijing], 35; Rigs gter rtsa ba [Chengdul, 32; Rigs gter
rtsa ba [Ms.], 65; and Rigs gter rtsa ba [Sde dge], 164/2 [Da 19b].
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tshul geig nas ni drug gi bar // [a]
nyi tshe’s tshul gghan dod pa kbrul // [b]
phyogs chos grub cing ‘brel pa nges // [c]
gtan tshigs mtshan nyid skyon med yin // [d]
{phyogs chos grub pa tshul dang po // [e]
tshul gnyis pa dang rjes ‘gro yis // (f]
ldog pa ‘phen pa’i skyon gnyis med // (g}

From one relation to six,
The claims of other partial relations are in error.

Present in the predicate and the interconnections
of the positive and negative concomitance are determined.
The definition of the logical reason is without error.

{And then there is a large text-critical problem!}

With these seven lines we have three finite sentences, the first ending
in %brul, the second in med yin, and third in med. The edition of
the Dadu auto-commentary does 7ot recognize that [e] is part of the
verse-text, and distributes the following lines of verse for the second
and third parts of the analysis:"

[2] My own position (rang g lugs)

phyogs chos grub cing ‘brel pa nges // [c]
gtan tshigs mtshan nyid skyon med yin // (d]

phyogs chos grub pa tshul dang po /7 yod na yod pa’t rjes’gro dang / log
na ldog pa’i ldog pa tshang na ‘brel ba grub pas tshul gsum gyi dgongs
padeyinno//

7> Rigs gter rang ‘grel [Dadu], 139b.
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[3] Elimination of Counter Arguments (rtsod pa spang ba)

tshul gnyis pa dang rjes ‘gro yis// [f]
ldog pa ‘phen pa’i skyon gnyis med // [g]

The prose commentary then proceeds with the discussion of these
two lines. The Sde dge xylograph of the auto-commentary and the
Beijing edition are rather corrupt here and their editors, or their
sources, evidently bled a portion of the commentary into the verse-

text. They have:™

C

—_—

phyogs chos grub cing ‘brel pa nges //

[
gtan tshigs mtshan nyid skyon med yin // [d]
phyogs chos grub pa tshul dang po // [e]
yod na yod pa’i rjes ‘gro dang // [f]
tshul gnyis pa dang rjes ‘gro yis // [g]
ldog pa ‘phen pa’i skyon gnyis med // [h]

Lines e and f do not belong in the verse-text! The Beijing and
Chengdu editions of the text suggest that phyogs chos hgrub pa tshul
dang po // was part of the verse-text but not yod na yod pa’i rjes ‘gro
dang /].7°

As stated, Glo bo Mkhan chen was among the very few scholars to
pay particular attention to variant readings of the Rigs grer verse-text.
This begins with a phrase in the two verses in which Sa skya Pandita
explains what he intended to do with his work that is technically
known as the 7tsom par dam bca’ ba; the two verses read:”

7 Rigs gter rang ‘grel [Dehradun], 44344, has the same, but instead of
having a regular shad [/] after ...dang po, it has an ornamental shad-punctuation
mark.

7 Rigs gter rang ‘grel [Sde dge], 238/1-2 [Da, 167b-168a].

75 See, respectively, Rigs gter rang ‘grel [Beijing], 335 and Rigs gter rang ‘grel
[Chengdu], 328.

7 See also Hugon, ‘Inherited Opponents and New Opponents’, 28.
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gangs ri’i kbrod ‘dir mkhas pa’i rgyu skar bye ba brgyas //

[y
Rl

[
dpal ldan grags pa’ gsung rab pad mo kba phye mod // [b]
gang blo’i nyi ‘od snang bas ma kbyab de srid du // [c]
gzhung lugs dgongs don ge sar snying po gsal ma nus // [d]
chos kyi grags pa’i bzhed gghung ji lta bar // [e]
blo gros gsal ba’i mig gis legs mthong nas // [f]
shes ldan gzu bor gnas pa don gnyer ba // (g]
gghan la brtse ba’i bsam pas di bshad do // (h]

In this range of glaciated mountains, a billion constellations of scholars,
Have indeed opened the surface of the lotus-like pronouncements of
glorious Grags pa [*{Dharmaj}kirti],

[But] so long as it was not enveloped by the radiant sun light of
someone’s intelligence

The intended meaning of the system, the core of the perianth, could
not be illuminated.

Having well observed with the eye of a luminous intellect,
The exact textual claim of *Dharmakirti,

I will explain it with a compassionate attitude towards other,
Intelligent, upright, and diligent ones.

Glo bo Mkhan chen states here that ‘some book’ (¢glegs bam kba cig)
had ...gsung rab pad mo rab phye mod // , ‘Have indeed opened the
lotus-like pronouncements...’, for line b.”” As pointed out by Hugon,
Gser mdog Pan chen combines both readings in his study of 1482:

77 “Sde bdun mdo dang beas pa’i dgongs ‘grel tshad ma rig[s]’, 11. This read-
ing is found in the Zhwa lu and Lu phu manuscripts of the verse-text and the
auto-commentary and in the Lu phu manuscript of the auto-commentary; see
the Rigs gter rang ‘grel [Beijing], 1, 47. It is also found in the Rigs gter rang ‘grel
[Dadu], la; Rigs gter rang ‘grel [Sde dge], 167/3 [Da, 26b]; and the Rigs gter
rang ‘grel [Chengdu], 44, with a nod to the Zhwa lu manuscript. The Rigs gter
rtsa ba [Chengdu], 2; Rigs gter rang ‘grel [Dehradun], 3; has kba phye, as does
the Rigs gter rtsa ba [Sde dge], 155/2 [Da, 1b].
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padmo kba rab tu phye mod.” He also takes the phrase ge sar snying
po as a dvandva compound, ‘ge sar and snying po’, which is quite
possible. G.yag ston and Rong stong interpreted the phrase in the
sense of ‘core like the perianth’ (ge sar Ita bu’i snying po).” It think it
is quite possible that the references to the sun, sunlight, illumination,
and luminosity in these two verses had an influence on the titles of
some of the studies of the Rigs grer.

Anyone familiar with Sa skya Pandita’s Rigs gter alone must be
struck by the extreme parsimony when it comes to the express iden-
tification of the individuals who apparently stood behind the numer-
ous positions that he subjects therein to various registers of criticism.
His references usually amount to kba cig na re, ‘some say’, bod pa
rnams, ‘Tibetans’, etc. The earliest available Rzgs gter commentaries,
such as those by G.yag ston, Rong ston, and Rgyal tshab, identified
some of these individuals. It is undeniable that these identifications
reached a high point with the oeuvre of Gser mdog Pan chen and
Glo bo Mkhan chen. In fact, Gser mdog Pan chen often cites long
passages from the writings of such men as Rngog Lo tsa ba, Phya pa,
and Gtsang nag pa, to name a few. Glo bo Mkhan chen is unique in
that he cites passages from the oeuvre of Sa skya Pandita’s very own
students as well as from a host of early Rigs gter interpreters that
were by and large ignored by Gser mdog Pan chen. What is more, as
Hugon pointed out, in connection with Sa skya Pandita’s auto-com-
mentary, Glo bo Mkhan chen also referred to a work on #shad ma,
the T5had ma sgron ma, that was written by Mtshur ston Gzhon nu
seng ge (ca.1150-1210),* Mtshur ston was a student of Gtsang nag
pa and one of Sa skya Pandita’s teachers. In fact, the evidence points

’* Hugon, ‘Inherited Opponents and New Opponents’, 28; see also Gser
mdog Pan chen, ‘Tshad ma rigs pa’s gter gyi rnam par bshad pa’, 367. His teacher
Rong ston did the same, for which see his ‘Tshad ma rigs pa’s gter gyr’, 438.

7 See G.yag ston, ‘Sde bdun gyi dgongs ‘grel tshad ma rigs pa’t gter gyi’, 250,
and Rong ston, “Tshad ma rigs pa’i gter gyi’, 438.

% <Sde bdun mdo dang bcas pa’i dgongs ‘grel tshad ma rig[s]’, 252-53. For
Mtshur ston’s dates and the passages in question, see Hugon in Mtshur ston,

“Tshad ma shes rab sgron me’, vii-viii, xii—xv.
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to the notion that Sa skya Pandita may have studied the 75had ma
sgron ma with Mtshur ston himself. Indeed, Hugon concluded the
following after careful consideration:*'

Among the texts of early Tibetan logicians, it seems to be the sGron
ma, a text he studied with mTshur ston himself, that had the most
influence on him.

Yet, in spite of these and other influences, there is no question that
the Rigs gter marked a paradigm shift in the Tibetan appreciation
of the theories of Dignaga and Dharmakirti. The steadily growing
corpus of research into this fascinating workthat over the last few
decades has ever increasingly begun to consider its Tibetan anteced-
ents and its later interpreters, amply bears witness to this fact. That
said, in our research on this work, we cannot ignore the problematics
of its textual history and transmission, the bare outlines of which I
ventured to describe in this brief paper.
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Abstract: Medieval China was an age of manuscript culture. As the
carrier of Confucian and Buddhist culture in the medieval period,
manuscripts carried great importance. The Six Dynasties and Sui-
Tang Dynasties documentary texts disappeared in China, but they
have been preserved in Dunhuang collections in the West and in
Japan in the East. Since the Wei and Jin Dynasties, Chinese Confu-
cian classics were affected by Buddhism which was gradually flourish-
ing. Furthermore, the method of explaining Buddhist scriptures was
absorbed by the Confucian classics. Because of the particularity of
Confucian interpretation, Confucianism and Buddhism were able to
complement each other. Yishu study F#i%# was very popular in the
medieval period. Therefore, it was reasonable that the non-Buddhist
texts used by Buddhism included a large number of texts from Yzshu
study.
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1. The Division of Lost Classics in the Six Dynasties and
Sui-Tang Periods

In the Chinese academic system, the term ‘Medieval China’ gener-
ally refers to the Wei &, Jin %, Northern and Southern Dynasties
rAdL#, as well as the Sui F§ and Tang J# Dynasties (or the Six Dy-
nasties and Sui-Tang period 7N#Fg)#). This great era consists of both
a period of disunion between the Wei, Jin, Northern and Southern
Dynasties over about four centuries, and a period of unification
of the Sui and Tang Dynasties over about three centuries. Chinese
academia during these seven centuries greatly differs in comparison
to the Qin-Han period and the Song Dynasty. One of the biggest
problems faced by scholars researching the Chinese medieval period
is the lack of documentary texts.

After the rise of Qian-Jia Philological Tradition ¥¢#&% %2, the
Confucians in the Qing Dynasty worked to collect the lost parts
of classics in the jing # (Confucian classics), shi % (history), 27 ¥
(philosophy) and j7 # (literature) four divisions. Their achievements
were remarkable, including texts such as Ma Guohan’s F5E#
(1794-1857) Yuban shanfang jiyi shu EFRLLFERKE [Lost Books
Collected by Yuhan shanfang], Huang Shi’s %€ (1809-1853)
Hanxuetang jingjie 55 Zf# [Classics Collected and Annotated
by Hanxue Tang], Ren Dachun’s f£A# (1738-1789) Xiaoxue
gouchen /NZFIPL [Philology of Lost Texts], Yan Kejun’s A5
(1762-1843) Quan shanggu sandai Qin Han Sanguo Liuchao wen %=
Lt =ARE B =BI7SEH [Collection of Proses of the Three Ancient
Dynasties, Qin, Han, the Three Kingdoms, and Six Dynasties], and
Wang Mo’s T (1731-1817) Han Wei yishu chao HEEEEE [Lost
Books of the Han and Wei Periods]. However, due to the restriction
of writing materials, there are still many problems that have not been
adequately discussed in the field of literature and history of the Six
Dynasties', and Sui and Tang Dynasties.

' The ‘Six Dynasties’ (Liuchao 7N#]) in this paper is a general concept in-

cluding the Southern Dynasty and the Northern Dynasty instead of a narrow

term in parallel with the Northern Dynasty which is used in academia of East
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The Jiyi xue #1552 (the study of collecting the lost parts of clas-
sics) already appeared in the Song Dynasty, such as Wang Yinglin’s
FHEME (1223-1296) Yuhai £ [Sea of Jade], and it flourished in
the Qing Dynasty. In my book Liuchao Sui Tang Hanji jinchaoben
yanjin FNHIREETEFEEAMIZE [Study on Manuscripts of the Six

Dynasties, Sui and Tang Dynasties]?, I created the following division:

A. Inside traditional classics

(Wu School %=k and Wan School fZiR)

Indigenous < B. General excavated manuscript
Ancient
lost classics C. Dunhuang (Turpan) studies

Oversea D. Documentary texts preserved overseas
(Confucianism and Buddhism)

Among these divisions, literature preserved overseas was one of
the most popular research areas in international academia during
the past decade. Over time, many important documentary texts that
disappeared in China were preserved in Japan. In particular, since the
beginning of woodblock printing, the Chinese indigenous manu-
scripts of the Six Dynasties, Sui and Tang Dynasties were gradually
scattered and lost® . However, the Xiaojing ##¢ [The Classic of Filial
Piety], with annotations by Zheng Xuan B (127-200), and Ren
Xigu’s £ (fl. 650) Xiaojing xiny: Z248H7¢ [New Annotation
of the Classic of Filial Piety], were brought to China by a Japanese
monk named Chonen 2R (938-1016) and surprised the literati
and officialdom of the Song Dynasty as early as the reign of Emperor
Taizong of Song KA (939-997, r. 976-997). In the middle and
late Qing Dynasty, besides Lunyn yishu iih#Ebi [Elucidation of
the Meaning of the Analects], other classics preserved in Japan with

Asia. For details on this distinction, see Kézen, ‘Rikuché to iu jidai’, 28-36.
2

Tong, Liuchao suiting hanji jiuchaoben yanjin, 2-3.
3 Tkeda, Chigoku kodai shahon shikigo shiiroku, 3.
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emendation or supplementation from Japanese sinologists, such as
Guwen Xiaojing Kongzhuan 55L& [The Ancient Classic of
Filial Piety from Kong] emended by Dazai Shundai K52%& 2 (1680-
1747), and Yamai Kanae’s WIH (1690-1728) Qijing Mengzi
kaowen L& % X [Annotated Seven Classics and the Mencius]
supplemented by Ogyt Kan $4:# (1670-1754), entered Chinese
academia in succession. These texts greatly impacted the Confucians
and were included in the Stku guanshu VHE%E [Complete Library
in Four Divisions].

Bamboo and wooden slips, alongside other mediums for records,
were used in the early Medieval China. According to Wang Guowei
FE4E (1877-1927), ‘the time it started and stopped cannot be
determined’ Z=fEHE 2, RMINE, ZZAMMK, AIESRAT S .4 How-
ever, it can be generally speculated that these mediums were gradually
abolished in the late period of the Jin Dynasty and completely dimin-
ished at the end of the Northern and Southern Dynasties. Therefore,
the most important cultural carrier of Confucian and Buddhist
books are manuscripts from early medieval China.

According to the analysis elaborated in Ma Heng’s 51 (1881-
1955) “Zhongguo shuji zhidu bianqian zhi yanjiu’ H [ & #& il £ 4 28
Z W% [Study on the Transformation of Forms of Books in China],
the use of Chinese mediums for documentary texts could be divided
into three periods:

1. Bamboo and wood: from the time when books were first pro-
duced to the third or fourth century AD;

2. Silk: from the fifth or sixth century BC to fifth or sixth centu-
ry AD;

3. Paper: from the second century AD to the present.’

This trichotomy is accepted by most academics® The material car-

*  Wang, ‘Jiandu jianshu kao’, 104.
> Ma, “Zhongguo shuji zhidu biangian zhi yanjiu’, 263-64.
¢ Qian Cunxun 175/l (1910-2015) agrees with this taxonomy basically in

his book Shu yu zhubo EIRYTH and says, “The time of using bamboo is longer
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riers of Medieval Chinese manuscript culture are mainly in sections

(2) and (3) listed above.

2. The Yishu Studies of Manuscripts in Medieval China

Since the Wei and Jin Dynasties, Chinese Confucian classics were
affected by the increasing spread of Buddhism. The method of ex-
plaining Buddhist scriptures was also absorbed by Confucian classics.
If we look up the ‘Jingji zhi’ £ & [Catalogue of Books] in the Suz
shu B§E [Book of Sui], there are many Confucian texts named ‘ys’
# (meaning), ‘yishu’ 3R (elucidation of meaning), iangshu’ G5
(elucidation of lecture) and ‘wenju’ Xf] (textual explanation). As
the medium to explain jingzhu %1% or jingzhuan {8 (two forms
of commentaries about Classics), they provided a lively discussion
about the original meaning of Confucian classics. From the Six
Dynasties to the Sui and Tang Dynasties, the study of elucidating
Jingghuan and jingghu flourished. The kind of annotation of the
commentaries of Confucian classics is called ‘y2” & or ‘shu’ B, and
the study is named ‘Yishu studies’ ##Hi%#. Nevertheless, many texts
of the Yishu studies included in the Suz shu jingji zhi have already
been lost.

Earlier famous papers on Yishu studies can be reviewed from the
perspective of academic history. This includes articles such as Liang
Qichao’s 3R (1873-1929) Foxue yanjin shiba pian BREEFFEA
J\i@ [Eighteen Articles on Buddhist Studies]”, Dai Junren’s #{E{=
(1901-1978) ‘Jingshu de yancheng’ &7 [The Formation of
Commentaries about Classics],* Mou Runsun’s 28 (1908-1988)

and the beginning of using the silk is earlier than above. So, the period of coex-
istence of them is about 1000 years. And, the silk and the paper coexisted about
500 years.” fili RE {5 FH AR IRE PR b 2t DA B R Tl RS A, ECIRRITBE L. (R 2.
Py R R, 29— T8R4, MACHEFAYS004E; 1 fil il BLAGIE 1749300
. See Qian, Shu yu zhubo, 72.

7 Liang, Foxue yanjiu shiba pian.

8

Dai, ‘Jingshu de yancheng’.
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‘Lun ru shi liangjia zhi jiangjing yu yishu’ sfRFER % Z AL B
#i [On Lectures and Commentaries of Classics of Confucianism
and Buddhism]’, Zhang Hengshou’s 5R1HEZ (1902-1991) ‘Liuchao
rujing zhushu zhong zhi foxue yingxiang’ 7NERATTH P 2 M5
w2 [The Influence of Buddhism on Commentaries of Confucian
Classics in the Six Dynasties]". These papers hold profound tradi-
tional knowledge and the scholars indicated important traits of the
Yishu studies. Therefore, they are crucial to providing enlightenment
on this topic. Despite this, there are still some problems. The most
prominent issue is that the basic historical materials the authors
relied on are mainly collections from shishu 8% (historical texts) and
leishu J87E (encyclopedias) in the Six Dynasties, except for the Lunyn
yishu, with a poor edition included in Congshu jicheng chubian %%
B4R [The First Series of Complete Collection of Books from
(Various) Collectanea]. That is to say, the literature of Yzshu studies
constituted the core of their papers on deficient, first-level historical
materials.

Kyoto tetkokn daigaku bungakubu keiin kynshobon 3w BIKE:
SRR FENEEEY A [The Old Chinese Handwriting Classic Series,
published by Kyoto Imperial University department of literature] is
important in the academic history of Chinese classics in China and
Japan. It includes Jiang Zhouyi shulunjia yiji canjuan /8 Z6iim %
#ALjEE [Fragment Manuscript of the Commentary on the Classic
of Changes] in its second volume. This fragment was collected in Ko-
fuku-ji temple BAEF in Nara XK. Kano Naoki ff¥HE & (1868-
1947) claims in his article ‘Kyashohon ko shieki soronka giki zankan
batu’ EIVAGHEE 7 i R ARG [Afterword of the Fragment
Manuscript of the Commentary on the Classic of Changes]:

The fragment manuscript of Jiang Zhowyi shulunjia yiji and ‘Liji
shiwen” #5CFE X [Explanation of the Book of Rites] in the Jing-
dian shiwen SRS [Explanation of Classics] is collected at the
Kofukuji in Nara. It was said that the fragments of the two texts

9

Mou, ‘Lun Ru Shi liangjia zhi jiangjing yu yishu’.

10 Zhang, ‘Liuchao rujing zhushu zhong zhi foxue yingxiang’.
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originally belonged to the Todai-ji K =F. There was a monk named
Shinko EBL (935-1004), who had a good knowledge of Buddhist
scriptures, especially the Buddhist logic (Skt. Hetuvidya; Ch. yin-
ming KIW; Jp. inmyo KBH) in the period between Tenroku K%
(970-973) and Kanko E5A (1004-1012). He wrote Shishu soi dan
ryakuk: VIREAHZZEENIEGC [Brief Notes on Four Contradictions] and
Inmyo sanyo ryakk: KIPABEZENEGL [Brief Notes on the Key Points
of Buddhist Logic], which were combined into one book entitled
Inmyo soi dan san shiki RWREBIERG [Private Notes on the
Four Contradictions in the Buddhist Logic] by someone later. The
bound volume won overwhelming popularity, causing a shortage of
paper. One monk of the Todai-ji wanted to transcribe it, so he cut
the manuscripts of the two texts, bound them into one, and tran-
scribed [the Inmyo soi dan san shiki] on the back of it. As a resul,
there is one or two lines missing on each page of Shiwen FEL.

EVAGEA BRI ), GEIUEES-RBRIBE) e, "R
RSP, A ERORSFEY). RART5AM, BUESFA M ERE,
R, JUAR. 3 (PURRE RESEE) —&, (R
L) —8&. BAGHIEH (RPHNEBRRAL). —RET, AES
B BESHERAE 2. BIHFTRE 2 &, #EE 7. FREIRRAL
B —HEsR b B OB B ERmEA — 17"

The afterword of Kano Naoki shows that the fragment manuscript
of Jiang Zhounyi shulunjia yiji and Jingdian shiwen liji shiwen was col-
lected in Kofuku-ji temple in Nara. There is also a part of the Shishu
07 dan ryakuki and the full text of Inmyo sanyo ryakk: on the back of
the it. Before Kano Naoki investigated the fragment, this document
as Shishu soi dan ryakuki was already regarded as Japanese national
treasure in 1910.

In ‘Liuchao hougqi Jiangnan yishuti yixue jianlun’ 7NE#&HHTL
ARG 2 ) Sl [A Discussion of Yishu Style Y7 Studies Pre-
vailing in the Lower Yangtze Regions during the Late Six Dynasties
Period]*?, I provided the following analysis. There are explanations of

"' Kano, ‘Kyashohon ko shaeki soronka giki zankan batu’, 27-30.
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nine hexagram symbols (g#a $}) named ‘Shi Gan’ ###, ‘Shi Shike’ ##
Wi, ‘Shi Bi’ B &, ‘Shi Xian’ B, ‘Shi Heng’ F1H, ‘Shi Dun’ F#5,
‘Shi Kui” B, ‘Shi Jian’ F#%E and ‘Shi Jie’ FEfi#, respectively, in the
Jiang Zhowyi shulunjia yiji manuscript. The name of this manuscript
comes from the twelve characters on the first page of ‘Shi Xian’:
‘Tiang Zhouyi shulunjia yiji Shi Xian Dishi’ 35 % Hitin 2< FEiC RS
. However, the author and number of all volumes cannot be deter-
mined. The explanations of the nine hexagram symbols have varying
degrees of detail: aside from ‘Shi Gan’, the other eight appear to be
excerpts rather than full texts. According to the statistics of Fujiwara
Takao /5 &5, this fragment manuscript includes 158 items like
the entries in Buddhist sutras™. To be specific, the total number of
Yaoci’ Zi¥, “Tuanzhuan’ Z{# and Xiangzhuan’ R{&# in ‘Shi Gan’
is 94, which accounts for about two-thirds of the total text. Whereas
the respective number of items under the other eight hexagram
symbols are ‘Shi Shike” 3, ‘Shi Bi’ 2, ‘Shi Xian’ 17, ‘Shi Heng’ 18, ‘Shi
Dun’ 1, ‘Shi Kui’ 3, ‘Shi Jian’ 8, ‘Shi Jie’ 4. Altogether, these come
together for a total of 150. Furthermore, there are still several items
of Wang Bi’s £iflj (226-249) and Han Kangbo’s %5 {H (332-380)
commentaries and Zhouyi lieli JZWH] [A Brief Annotation of
Zhouyi] (Figure 1).

The Jiang Zhowyi shulunjia yiji fragment primarily includes three
kinds of opinions: shujia Hi% (the critics of Yishu Style), lunjia i
% (the critics of Lun Style) and the compiler of this fragment. These
opinions build a relationship similar to the triad: Thesis, Antithesis,
Synthesis, which is often used to describe the dialectical method of
Hegel™. The compiler often quotes the thoughts of shujia as the
target, and cites the opinions of lunjia to express his own idea. It is
useful for us to understand the method of argumentation in Confu-
cian classics of Yzshu style in the Southern Dynasty.

» Tong, ‘Liuchao houqi Jiangnan yishuti yixue jianlun’.

3 Fujiwara, ‘Ko Shaeki soronka giki ni okeru ekigaku no seikaku’.

" Yang, trans., Luoji xue; He, trans., Xiao luoji. Actually, there is the analog-
ical thought in Chinese traditional culture, see Pang, Rujia bianzhengfa yanjiu,
101-7.
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FIG.1 Zhouyi liieli J& % W45 [A Brief Annotation of Zhbouyi].

3. Confucian Elements in Buddhist Classics

With respect to the Chinese Buddhist manuscripts, according to 7o
Daiwasho tosei den JERH LEHAEE [Record of the Eastward expedi-
tion of the Great Tang Monk], Master Jianzhen % H. (J. Ganjin #i &,
688-763) brought the following Buddhist classics to Japan:

Dafanggunang fo huayan jing KJ7EWEEEAS [Buddbavatamsaka-
mahbavaipulya-sitral, 80 juan;

Da foming jing K448 [The Great Sutra of Buddhas’ Names], 16
Juan;

Golden letters version Dapin jing Kinm&E [Pasicavimsatisibasrika
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Prajidparamitd], one copy;

Golden-letters version Daji jing K¥EAE [Mabavaipulya
mahdsamghata sutra], one copy;

Southern-version of Niepan jing 1858 [Mahaparinirvana Sitral,
one copy, 40 juan;

Sifen lii V4538 [ Dharmagupta-vinayal, one copy, 60 juan;

Sifen shu V9575 [Commentary of the Sifen lii] by Master Fali /)
(fl. 748), S volumes, 10 juan respectively;

Sifen shu VY4775t [Commentary of the Sifen /7] by Vinaya Master
Guang tong JE#t (i.e. Huiguang Z/G; 469-538), 120 sheets of
paper;

Jingzhong ji $iHEC [Records of the Mirror], 2 volumes;

Pusagie shu ETEMER [Commentary of the Bodhisattva Precepts] by
Master Zhizhou & (678-733), S juan;

Pusa jielii 1 [Bodhisattva Precepts] by Lingxi Shizi B %R T
(d.u), 2 juan;

Tiantai zhignan famen KRG ILBIEM [Tiantai Teaching of Calm
and Insight], 40 juan;

Xuanyi 25% [Profound Meaning (of the Lotus Sutra)], Wenjn X f]
[Textual Explanation (of the Lotus Sutra)), 10 juan respectively;

Si jiaoyi VU3 [Outline of the (Tiantai) Four Teachings], 12 juan;
Cidi chanmen REFEMEM [The Gradual Dhyina Method], 11 juan;
Xing fabua chanfa ATIEFEETE [Fabua Repentance Ritual], 1 juan;
Xiao zhiguan /NEB [Lesser Teaching of Calm and Insight], 1 juan;
Lin miaomen 75851 [Six Excellent Approaches (for Practicing
Meditation)], 1 juan;

Mingliao lun W'Y i [Explanatory Commentary (on Twenty-two
Stanzas of the Vinaya)], 1 juan;

Shi zongyi ji f#i7i %L [Elucidation of the Meaning (of the
Commentary of Sifen l)] by Vinaya Master Dingbin % (fl.
733-735), 9 juan;

Bushi zongyi ji fiiFER#%AC [Supplemented Elucidation of the
Meaning (of the Commentary of Sifen lii)], 1 juan;

Jie shu #Hi [Commentary on the Vinaya], two volumes, 1 juan
respectively;

Yiji #éad [Explanation of Commentary] by Vinaya Master [Da]liang
[K]5% (. 717) from the Guanyin-temple 8l 5F, 2 volumes, 10
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Juan;

Hanzhbu jieben STFA [ Pratimoksa with Annotation] by Vinaya
Master [Dao]xuan [%] & (596-667) from Mount Zhongnan 47,

1 juan, and the commentary;

Jieben shu A B [Commentary on the Pratimoksa] by Vinaya
Master Huaidao 82 (fl. 705-757), 4 juan;

Xingshi chao {758 [Transcript regarding the Practice], S volumes;
Jiemo shu F&PE R [Commentary on Karma Proceedings], 2 volumes;
Jieben shu A B [Commentary on the Pratimoksa] by Vinaya
Master Huaisu ##3 (624-697), 4 juan;

Piji ##ti#it [Notes and Annotation] by Vinaya Master Dajue K%
(d.u), 14 juan;

Yinxun &l [Study of the Sound and Meaning], 2 volumes;

Bigiuni zhuan th I JEE [Biographies of Nuns], 2 volumes, 4 juan;
Xiyu ji PISGED [Records on the Western Regions] by Dharma Master
Xuanzang %% (602-664), 1 volume, 12 juan;

Guanzhong chuangkai jietan tujing B BIFHAEIEEAE [Ilustrated
Scripture on the Precepts Platform Established in Guanzhong] by
Vinaya Master [Dao]xuan [#]E (596-667) from Mount Zhongnan
#, 1 Juan;

Ni jieben JETRA [ Pratimoksa of Nuns] by Vinaya Master Faxian {%
# (d.u), 1 volume, and the commentary, 2 juan;

48 texts in total.

One piece of Wang Youjun’s £ (i.e. WangXizhi £38Z, 303-
361) original semi-cursive writing .45 8 ELFHAT & —if;

three pieces of junior Wang’s (Wang Xianzhi £k 2, 344-386) origi-
nal semi-cursive writing /)N . ELFH —1ii;

50 pieces of India Zhu He and others’ miscellaneous writing"® K"

RN AEAS 3 Tl

These Chinese works, according to 70 Daiwasho tosei den, ‘had
been presented to the palace’ B#EAH . However, Shoso-in IE&

Y15 Daiwasho tosei den, 87-88.
e Tbid, 88.
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B¢ in Nara now contains Wang Xizhi’s Sangluan tie %@L [Note
of Distress and Indignation]. In 2006, the Shanghai Museum and
Tokyo National Museum held a joint exhibition named “Zhong Ri
shufa zhenpin zhan’ HHEH X2 [China-Japan calligraphy trea-
sure exhibition]. This exhibit contained the Sangluan tie.

According to the textual research in Tomita Jun's & % ‘Guanyu
Riben xiancun Sangluan tie, Kong Shizhong tie, Meizhi tie’ BiX H
ABUE ((H2mlmG )~ CALEFG ) ~ C4RZEMG ) [On the Sangluan  tie,
Kong Shizhong tie, and Meizhi tie Now Preserved in Japan], the San-
gluan tie should have been carried by Kibi no Makibi & i (695-
775) when he returned to Japan'” and Jianzhen simply took the same
boat to Japan. Therefore, the precious original writing, Sangluan tie,
was probably the calligraphy that Jianzhen brought along, which was
called “Wang Xizhi’s original semi-cursive writing’. Furthermore, on
January 8, 2013, NHK broadcasted the big news that Japan found
the double-hook copied version of Wang Xizhi’s Dabao tie from the
Tang Dynasty B35 ( R ).

Among the old Chinese manuscripts preserved in Japan, the cat-
egory of Buddhist classics has a large quantity yet receives relatively
insufficient research. Peter Kornicki has expanded discussion on this
issue.'”® However, Buddhist researchers, and more specifically Japa-
nese Buddhist researchers, are usually the only academics concerned
with these documents.

The Guketu geten sho ShIMiED [Explanation of the Confucian
Texts Cited in the (Zhiguan fuxing chuan)hong jue), which has a
close relationship with Sui and Tang dynasties’ Tiantai sect, is a
good example. This text was written by the Imperial Prince Tomo-
hira-shinno B FBITE (964-1008), who was skillful in poetry and
familiar with Confucian classics and history. It is a reflection of
upper-class intellectuals’ attitude towards Chinese works (including
Confucian texts and Buddhist scriptures) in the late Heian period.
This text has four extant versions of manuscripts: (1) an incomplete

7 Tomita, ‘Guanyu Riben xiancun Sangluan tie, Kong Shizhong tie, Meizhi

>

tie’.
'8 Kornicki, The Book in Japan, 78-87.



255

old manuscript preserved in Minobu library B #ESZ#; (2) two copies
of manuscripts in Minobu library; (3) a manuscript of the seventh
year of the Koan 5A%¢ era (1284) preserved in Kanazawa library <575
J&; and (4) a late Heian era manuscript preserved in Tenri Central
Library KEE[XZEHAHE. There is also one collated version by Tokutomi
Soho &% (1863-1957) in the third year of the Showa HAF!
period (1928)".

Zhanran’s {28 (711-782) [Mobe] zhiguan fuxing chuanhong jue
[ 5] 11 L1 T 5A [Commentary on Mobe zhiguan] is the com-
mentary of Zhiyi’s #HH (538-597) Mobe zhiguan FEF 118 [Great
Teaching on Calm and insight], which has 20 volumes. Zhanran
highly praised Zhiyi's work as the ‘ultimate ever very theory’ 4&H%¢
=22, Due to Zhanran’s own academic structure, aside from
Buddhist classics, he also cited numerous Confucian documentary
texts. Thereby, Japan’s Imperial Prince Tomohira-shinnd’s Gukeru
geten sho is considered a secondary commentary book, which com-
ments on the literal meaning and pronunciation of Confucian litera-
ture that Zhanran’s Zhiguan fuxing chuanhong jue cited. The format
of Guketu geten sho is that big characters are used to copy Zhanran’s
original text, and double-row smaller characters of annotation are to
supplement, explain, and enrich the original text by quoting Chinese
classics. Many of the classics used in his annotation are from texts
that have already been lost today.

In the second juan of Guketu geten sho, under Zhanran’s original
text ‘therefore musicians compose music, play eight categories of
musical instrument in ancient orchestra, to change people's evil
thought, to complete their natural disposition, and to alter bad
habits and customs’ FrAPESEEE )\ SR ANIBAS > 2 HAEME BR S S,
Tomohira-shinnd’s annotation on this sentence is like this: ‘Xzao-
Jing shuyi ZE585ER [Commentary on the Classic of Filial Piety]

¥ Ozaki, ‘Guketu geten sho insho ko narabini sakuin’, 300; and Kéno, “Tomo-
hira shinno Guketu geten sho no hoho’. In this article, Kono Kimiko {/#F 5 35+
considers that Minobu library’s two copies of manuscripts dates back to around
the sixteenth century.

? Okabe and Tanaka, eds., Zhongguo fojiao yanjin rumen, 235.
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says, utilize old good ethos, to replace bad customs nowadays’ #HY
H2EE RS ZiEnt.”

The above sentence of Zhanran’s original text in Guketu geten sho,
should be copied from the third part of the fourth juan of Zhiguan
fuxing chuanhong jue (Figure 2), where Zhanran says:

Since ancient times, when there was music, it cannot exceed eight
kinds of ancient Chinese musical instruments /\#. Clay 1 is used
to make xun 1, even now boys would play it. Lagenaria vulgaris %fl
is used to make sheng #E. Fur B is used to make drum #%. Bamboo
77 is used to make guan %&. String %% is used to make xian £, Stone
£ is used to make ging . Metal 4 is used to make Bell §. Timber
K is used to make zhu #t. Therefore, musicians make music and play
eight kinds of instruments, to change people’s evil thought, to com-
plete their natural disposition, and to alter old habits and customs.
Nowadays the music is like the music in Zheng % and Wei f# (an al-
lusion referring to decadent music), because it makes people maniac
and ruins the natural disposition, that’s why it should be criticized.

B A%, AH/\E. LB, SEFRZ. SIR%E RHECTH
EHZAHE SHE KRB TR\, MR,
HIEYE, BESMG. 5%, MR8, MIERRIEN, 280

3.2

Comparing the above cited paragraph in Gukeru geten sho and the
original passage in Zhiguan fuxing chuanhong jue, it is obvious that
the narrative of the eight kinds of ancient Chinese musical instru-
ments in Zhanran’s writing was already cited from ‘Chunguan’ &
‘E [The Official of Spring] in Zhouli JE#4 [Rites of Zhou]. As men-
tioned above, before becoming a monk, Zhanran was a Confucian.
Therefore, there was no doubt he had a firm grasp on Confucian
classics such as Zhouli. Tomohira-shinnd quoted Guo Pu’s FRE

21 See Japanese Hoei Bk era (1704-1711) version of Guketu geten sho. Pro-
fessor Kono Kimiko kindly let me consult this text in her family collection.
2 Zhiguan fuxing chuanhong jue, T no. 1912, 46: 4.270a4-9.
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FIG.2 Third part of the fourth juan of Zhiguan fuxing chuanhong jue \FIBHAT
55 7% [Commentary on Mohe zhiguan].
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(276-324) Erya zhu BHEE [Erya Commentary] when he annotated
the sentence ‘even now boys would play it’ 5 #EFi.Z, which
was very precise and appropriate. Furthermore, when he annotated
the sentence, ‘alter old habits and customs’ ¥ E 14, Zhanran also
precisely quoted the Xiaojing Shuyi®, a text of Yishu study which has
long been lost.

For the Sui Dynasty that Liu Xuan ZI¥X (ca. 546-613) lived in,
Jin % (now; nowadays) probably had a particular meaning, especially
referring to the period before the Sui destroyed the northern Qi and
Chen*. However, after Liu Xuan’s Xiaojing shuyi became studied
more frequently and developed popularity, the character jiz must
have been used as a more general reference. Due to the meaning of
‘alter old habits and customs’, it can be assumed that the sentence of
Xiaojing shuyi quoted by Tomohira-shinno, comes from ‘the twelfth
chapter Guangyaodao’ EEEFH+ . of the Xiaojing. In that
chapter, it states: ‘nothing can do better than music on altering old
habits and customs’ (BBJAZ 18, 5%R%%), whereas Xing Bing’s &
(932-1010) Xiaojing zhushu ##&5E#i [Commentary on the Classic
of Filial Piety] points out that the allusion stems from Zixia’s 7 &
(507 BC-?) Shixu #%¥ [Commentary on the Classic of Poetry].”

David W. Chappell once said: ‘As the first major school of
Buddhism in East Asia, T’ien-t’ai marked a watershed in Chinese
philosophy. Subsequent developments in Buddhist thought defined
themselves in terms of the position they took in its regard through
their relationship with Tiantai.”® This is a precise localization of the
Tiantai School from a philosophical, metaphysical layout. However,
this analysis will pay more attention to the physical layer concerning

» Tong, trans., ‘Sui Liu Xuan Xzaojing shuyi fuyuan yanjiu jieti’.

*  Arthur F. Wright has discussed on the public cultural undertakings of
early Sui Dynasty. See Wright, The Sui Dynasty. There is a detailed discussion on
study of Confucian classics of Liu Zhuo I} (544-610) and Liu Xuan in Chap-
ter S.

> Xiaojing zhushu, 42—43.

% Chappell, ‘Foreword’, vii. On historical writing of Tiantai, also see Chen,

Making and Remaking History.
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interpretation of specific texts. On the citation of Confucian texts,
can literature of the Tiantai School also be called a ‘watershed’? At
least Arthur Wright has subtly noticed that: ‘its primary means of
reconciliation—a sort of historical relativism—dates back to the clas-
sical philosophies of the Chou period™. Although Arthur Wright
appeared to mention this in general terms, his insight was clearly
meticulously developed, because his judgement parallels our analysis
on the relationship of Tiantai’s usage of Confucian texts and Yzshu
studies.

Zanning B (919-1001), a Northern Song monk, said in the Da
Song sengshi liie RARMGEME [Great Song Topical Compendium of
Monks]:

Hindrance is approaching, we have to withstand foreign aggression.
When it comes to withstanding foreign aggression, nothing can com-
pare with knowing the enemy’s situation. Who is the enemy? When
it comes to India in the west, it would be the Veda. When it comes
to China in the east, it would be Confucian classics. Therefore, there
were not only the Four Veda Hall, but also Study Hall in Jetavana-vi-
hira, where all different kinds of writings were gathered together.
The Buddha allow disciples to read those writings in order to subdue
non-Buddhists but does not allow them to follow their views.

JERGAHIRE, o ZH M, S 0, BRSNS, RO, PR
RE, RE AR R, BURIESF A P EReb, XA SR KT
FNFARFESCE SR, PEFFEZ, 2RFNE, AT
H A 2

It is thus clear that, in Buddhist ideology, waixue 4N (the studies
outside of Buddhism), and the waidian ANt (non-Buddhist texts)
that embodied waixue, were initially regarded as the enemy. China’s

¥ Wright, Buddbism in Chinese History, 80. In regard to the research on the
communication of Confucian and Buddhism in Tang Dynasty, see also Kubota,
“Todai ni okeru Jubutu niky6 no kankei’, 194-211.

» Da Song sengshi lite, T no. 2126, S4: 1.240c21-26.



260

Confucian classics undoubtedly refer to the literature mainly consist-
ing of Confucian works. In the Chinese medieval period, because of
the special method of interpreting Confucian classics, Yishu study
was greatly popular. Therefore, it is reasonable that the non-Bud-
dhist texts used by Buddhism included a large number of texts of
Yishu studies.

The above analysis outlined the manuscript culture of Confucian-
ism and Buddhism in medieval China. In addressing this topic, my
works Linchao Sui Tang Hanji jiuchaoben yanjiu and Qin Han Wei
Jin Nanbeichao jingji kao ZZFEEAE FEILHIEEFES [Analysis of Classi-
cal Texts in the Qin, Han, Wei, Jin and the Northern and Southern
Dynasties] involve detailed analysis on this particular territory. More-
over, further investigations on the manuscript culture of medieval
Buddhism will be conducted in the future.
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Colophons by the Todaiji Monk
S6sho (1202-1278): The Threshold

between Text and Paratext’

ASUKA SANGO
Carleton College

Abstract: Scholar monks of medieval Japan produced a vast body of
manuscripts called shagyo. This paper focuses on shogyo of the Todaiji
monk Sosho (1202-1278), especially his colophons (okugak:). In
examining medieval shogyo manuscripts in general and Soshé’s in par-
ticular, modern scholars have tended to concentrate on what Markus
Schiegg calls the ‘assertive” aspect of a colophon, that is, a colophon
that ‘tells us something about the scribe and the scribal context’. Al-
though this scholarship has contributed greatly to advancing a materi-
al-cultural approach to Soshd’s texts by situating them in their original
contexts of production, little attempt has been made to explore the ‘ex-
pressive’ aspect of his colophons, that is, colophons expressing S6sho’s
own feelings and wishes. Therefore, I compare S6sho’s assertive colo-
phons with his expressive colophons, with an emphasis on the latter.
In so doing I reveal the rich textual universe of Sosho’s colophons
that defies our assumed distinction between a text and a paratext, or
between the main text and its colophon that supplies information
about the main text, the author, or the scribe. S6shé’s colophons often
exceed these expected functions in their eloquent expression of feelings
and wishes that are largely irrelevant to the main text.

* This paper was published in Hualin International Journal of Buddbist
Studies, 3.1 (2020): 47-69.
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Scholar monks of medieval Japan produced a vast body of manu-
scripts called shagyo BE#,' many of which were the products of
their scholarly activities; these include notations and commentaries
on sitra, Vinaya, and sastra (shoshaku HitR); debate scripts (rongiso
iFehl); debate records (mondoki WIEL); excerpts (shomotsu or
shomono ¥9¥)); and written records of oral transmissions (kikigaki
). This paper focuses on one such scholar monk from thir-
teenth-century Japan, the Todaiji BKSF monk Sosho 531 (1202-
1278). Throughout his life, Sosho produced over two hundred titles
covering multiple schools, topics, and genres of Buddhism. Written
in kanbun kundoku style (classical Chinese with Japanese reading
marks) and preserved in their original manuscript form, many of
his texts have been designated as Important Cultural Properties

(jiyo bunkazai BEALW) in Japan.® As I have argued elsewhere,

' ‘Sacred work’ is the translation of the term shogyo by Brian Ruppert, who is

a pioneer of the study of shogyo in English-language scholarship. See his ‘A Tale of
Catalogs and Colophons’.

> Nagamura, Chisei jiin shiryoron, S6.

> The Todaiji Toshokan (Todaiji Library) in Nara has the original copies of
Sosho’s texts, and the Shiryd Hensanjo (Historiographical Institute) at the Uni-
versity of Tokyo has photographed copies of most of them. The photographed
copies were produced in 1968-1971. See Kuwayama, Hariu, and Takazawa,
“Todaiji Toshokan shozo S6sho Shonin kankei tenseki chosa, satsuei’, 142. Accord-
ing to the Agency for Cultural Affairs, 99 handscroll volumes and 347 bound
books produced by Sosho have been designated as Important Cultural Properties.
See Bunkacho (Agency for Cultural Affairs), “Todaiji S6sho hitsu shogyo narabini
shoroku bon, 214 shu’. I would like to thank the Historiographical Institute for
the access to the photographed copies of S6shd’s texts, as well as Professor Kikuchi
Hiroki of the Historiographical Institute and Professor Minowa Kenryo of the

Tokyo University for their guidance on my research on this material.
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despite the extraordinary volume of his oeuvre, Sosho has received
less attention than he deserves from modern scholars partly because
he ‘copied’ (shosha FE) and ‘excerpted’ (shoshutsu ¥Hit), but did
not author most of these texts. In other words, the copyist Soshd’s
textual scholarship lacks the modern notion of ‘authorship’, which
presumes an individual ‘author’ who creates and therefore owns a
unified body of original writings called a ‘book’.*

While my larger work examines S6shd’s manuscripts as the whole,
here I focus specifically on his colophons (okugaki B ). In examin-
ing medieval shogyo manuscripts in general and S6shé’s in particular,
modern scholars tend to concentrate on the ‘assertive’ aspect of a
colophon, that is, a colophon that ‘tells us something about the scribe
and the scribal context’, as defined by Markus Schiegg in his study of
colophons of early medieval Europe.> Although this scholarship has
contributed greatly to advancing a material-cultural approach to
Sosho’s texts by situating them in their original contexts of produc-
tion, little attempt has been made to explore the ‘expressive” aspect of

* T discussed this issue in my paper for the Conference on Buddhist Man-

uscript Cultures, Princeton University, January 2017, titled, “The Power of
Copying and the Materiality of Learning’. As Mark Dennis rightly points out
in his study of Prince Shotoku’s Shomangyo-gisho, pages 1-46 in this spe-
cial issue, although the question of authorship is a valid historical inquiry, it
tends to obscure the importance of material cultural approach to texts, which
would require us to analyze texts in their social and historical contexts. George
Keyworth’s article, ‘Glosses in Chinese and Japanese on Manuscript editions
of Yijing’s Translation of the Suvarnabbisottama-sitra from Dunhuang and
Japan’, originally presented to the manuscript conference held at Cambridge
in the summer of 2018, and to be included in a volume on East Asian religious
manuscripts, exemplifies such an approach by exploring the practices of read-
ing and copying Buddhist scriptures at the Japanese Matsuo shrine during the
twelfth century and after. These are the issues that I hope to explore more fully
in my future work.

5 Schiegg, ‘Scribes’ Voices’, 140. Schiegg argues that in terms of functional-
ity, there are four different types of colophons: assertive, expressive, directive, and

declarative. Following his typology, I focus here on the first two.
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his colophons, that is, colophons expressing S6shé’s own feelings and
wishes.® The following analysis therefore compares S6sho’s asser-
tive with his expressive colophons, with an emphasis on the latter.
In so doing it reveals the rich textual universe of Soshd’s colophons
that defies our assumed distinction between a text and a paratext, or
between the main text that is copied and its colophon that supplies
information about the main text, the author, or the scribe. In fact,
Sosho’s colophons often exceed these expected functions in their
eloquent expression of feelings and wishes that are largely irrelevant
to the main text.

S6sho’s Colophons: Formal and Contextual Quality

In terms of formal quality, S6shd’s colophons usually follow the
conventions of premodern Japanese manuscripts. S6sho produced
bound books (sasshibon FA) and handscrolls (kansubon &F
), both of which were common formats of premodern Japanese
manuscripts. A bound book was bound on the right-hand side, while
a handscroll consisted of sheets of paper glued together in sequence,
creating a horizontally long piece of paper on which to write. In
either format, one wrote vertically from top to bottom, and from
right to left. A colophon was added at the end, and was usually
indented to distinguish it from the main text.

A colophon was written at the time when the author, editor,
or scribe originally created the text. Then when someone else later
copied the text, the copier would usually copy the existing colo-
phon(s) and add a new one. When a text was not copied but trans-
mitted from one person to another (usually from a master to his
disciple, as we will see later), the transmitter also added a colophon.
Thus, a manuscript could bear multiple colophons written by dif-
ferent individuals at different times. As I have discussed elsewhere,
this challenges the modern view of the author as an individual who
creates and owns a unified body of text. Rather, in this case a man-

¢ Schiegg, ‘Scribes’ Voices’, 140.
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uscript constitutes a non-unified textual space that could involve
multiple ‘authors’ over the course of time.”
The length of a colophon varied. For example, the colophon of the
2D

Daijo-e gimon rongi sho RFERFEMFFARYD [Questions Discussed at
the Mahayana Assembly] is very short for S6shé. It simply states:*

I finished excerpting this text around the time of the monkey [i.e.,
between 3 p.m. and 5 p.m.] on the seventeenth day of the twelfth
month of the first year of the J66 HJ& era [1222] at the Chiin H?
B of Todaiji. [I composed this text] for this year’s Daijo-e KFEXat
Hosshoji 7157 and the Hokke-¢ #5552 at Enshaji FI5%5F. Those
who will read this later [koran no tomogara %% 2 #] should feel
pity [awaremu beshi ] %] [for this is poorly composed].

Thus, here S6shé succinctly provides the date and place of compo-
sition and the reason the text was composed (i.c., to prepare for the
Buddhist rituals held at Hosshoji and Enshaji in that year). Then,
after concluding with a formulaic expression of humbleness, which
recurs in many of his colophons, S6shé states his disciplinary special-
ization (‘Kegon shi’ ##{5<) and his temple affiliation (“Todaiji’ HK
7), and then signs his name, followed by his secular age (‘age twenty
years’) and his dharma age (‘nine years [since being ordained]’).’

Thus, even this short colophon provides quite a bit of biograph-
ical information about Sosho. In fact, S6sho wrote several hundred
colophons, many of which are much longer than this one. Sosho
himself left no autobiography. Also, although Sésho copied and
edited many texts, he authored very few. But from his colophons we
can learn quite a bit about his life and scholarship.

7 Sango, ‘Power of Copying’. As Foucault famously asked, ‘If an individual were

not an author, could we say that what he wrote, said, left behind in his papers,
or what has been collected of his remarks, could be called a work?’ See Foucault,
‘What is an Author?’, 207.

8 Daijo-e gimon rongi sho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini
shiryo, vol. 1, 301-02.

% Gero BJH. See Nakamura, Kosetsu Bukkyogo daijiten, 1: 389c.
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Sosho was born in 1202 the son of a middle-ranking Fujiwara
aristocrat and entered Todaiji temple at age thirteen, where he
started his study of the Kegon shi, the main discipline of Todaiji,
under the tutelage of Bengyd 5+ (1139-1202). In the following
year, he started regularly attending the Kusha Sanjikko {E&=-1
i held at Todaiji, that is, a public debate (rongi-¢ ii#%=) held
within the Todaiji temple to discuss the Abbidbarmakosa bhasya."’
This marked the beginning of his writing career, as he began both
to write down what he learned in preparing for and regularly
participating in the Kusha Sanjikk6 and to copy the relevant texts
produced by other monks. Whereas this was a debate held within
Todaiji, in S6sho’s time there was also a series of state-sponsored
debates, such as the Daijo-e and the Hokke-e mentioned in Sosho’s
colophon for the Daijo-¢ gimon rongt sho, that elite scholar monks
would attend in seeking both academic recognition and monastic
promotion." Throughout his life, S6sho was repeatedly invited
to these state-sponsored debates, as a result of which he eventually
gained a position in the Sogo 44 (Office of Monastic Affairs) in
1241, and was later appointed head of the Kegon school in 1246 and
of Todaiji in 1260. Given his modest birth, Soshd’s career presents
an example of a scholar monk who advanced his position based
largely on his own merits.

Sosho’s success as an elite scholar monk also contributed to his
academic accomplishments. Not only did he advance his scholarship
through copying texts to prepare for state-sponsored debates, but
he also met scholar monks of other temples at these debates, such
as the Enryakuji ZEf8<F monk Chien £ (dates unknown) as well
as the Kofukuji Bi#&E<F monks Kakuhen # % (dates unknown) and
Ryohen R (1196-1252). They in turn trained Sosho in their own
areas of specialty—Chien taught him Tendai K& teachings, while

' There are two Chinese translations of Abbidbarmakosa bhisya: Xuan-
zang’s (d. 664) Apidamo jushe lun (T no. 1558, 29: 1a—159b) and Paramartha’s
(499-569) Apidamo jushe shilun (T no. 1559, 29: 161a-310c).

" For further discussion of such debates, see my ‘Buddhist Debate in Medie-

val Japan’.
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Kakuhen and Ryohen taught him Hosso 7% teachings—while
allowing him to copy some of their texts. This is how S6sho was able
to become an interdisciplinary scholar of Buddhism.

Indeed, even a cursory look at Soshé’s scholarship reveals its
incredible breadth. His manuscripts encompass the schools of Kusha
R4, Hosso, Tendai, Kegon, and Ritsu , as well as the topics of
inmyo RIB (Skt. betu-vidyd) and the Lotus Sitra, and the genres of
prayer (gammon J#3) and hagiography. Revered as an erudite schol-
ar, S6sho also trained many talented young monks, the most famous
of whom was the Todaiji scholar monk Gyonen #24 (1240-1321),
the renowned author of the Hasshi koyo J)\5Z40% (The Essentials
of the Eight Schools)."> Thus his colophons suggest that for S6sho,
textual production was a central means of learning through which
he studied not only the Kegon but also other major disciplines of
Japanese Buddhism.

S6shd’s Colophons Both Assertive and Expressive

In addition to providing rich biographical details of his life as a
scholar monk, Soshd’s colophons are also a treasure trove of historical
information concerning larger monastic society, and especially the
intellectual, social, political, and devotional aspects of the life of elite
scholar monks. For example, the colophons for the Mydhonsho BAAYY
(The Essentials of Buddbist Logic) demonstrate S6sho’s efforts to study
inmyo.”® Often called ‘Buddhist logic’, zzmyo is the study of epistemol-
ogy and logical reasoning. In Soshd’s time, the Myohonsho, composed
by the renowned zzmyo scholar Jokei HEE (1155-1213), a Hossd

2 For more discussion of Gyonen’s life and thought, see Blum, The Origins
and Development of Pure Land Buddhism; Green and Mun, Gyonen’s Transmis-
sion of the Buddha Dbarma in Three Countries.

' Hiraoka, Todaiji Sosho Shonin no kenkyi narabini shiryo, vol. 2, 460-78.
Myohonsho survives in both the handscroll and bound-book formats. The cur-
rent study uses the handscroll version, which is a twelve-volume work, though

the third volume is missing and there are two copies of the twelfth.
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monk of Kéfukuji, was known among scholar monks as ‘the most
esoteric text about zzmyo’, as Sosho called it.”* As he himself described
in his colophon for the first volume of this work, the then twenty-two
year old Sosho ‘became the disciple of Kakuhen’ in 1225. Then, after
thirty years of industrious study, Soshé finally received ‘permission to
copy all thirteen volumes [of the Myohonsho]’ from Kakuhen."

In the same colophon, S6shé also stressed the hidden nature of
the Myohonsho by commanding that ‘monks of my lineage [i.e., those
who belong to Sonshoin Bk, a subtemple of Todaiji] must con-
ceal this text [from outsiders]’.' To this end, S6shé and subsequent
recipients of this secret transmission signed a written agreement
(Myohonsho sijo kezjo BAARIOHHAFIK). An example is Sosho’s
disciple Shozen #Ef# (b. 1202), who signed the agreement pledging
to return the copy of the Myohonsho to Sonshdin after his death.”
In this way, S6sho limited circulation of the Myohonsho to only the
members of his own subtemple.

Originally developed as residential spaces for monks, in medieval
times subtemples grew into core institutional units that, although
physically located within a temple, enjoyed a considerable degree of
political and economic independence. They also served as the centers
of the monks’ academic activities. For instance, Sonshoin, which
Sosho headed from 1246, was the center of Kegon studies. The secret
transmission of the AMyohonsho thereby worked to distinguish this

" Myobonsho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini shiryo, vol.
2, 460.

> Myohbonsho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini shiryo, vol.
2, 460.

' Myohonsho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini shiryo, vol.
2, 465.

7 Myohonsho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini shiryo, vol.
2, 479. It is unclear whether, strictly speaking, there was a master-disciple rela-
tionship between S6sho and Shozen. According to the colophons of the Myohon-
sho, Sosho and Shozen were the same age (Hiraoka, 461-78). Also, the Honcho
kasoden AHIEEAA describes Shozen as a disciple of the Todaiji monk Songen &
% (dates unknown), and not Sashé (see DBZ 102, 220).
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subtemple from others as the center of the Kegon discipline; this is
the so-called shishi sojo RliZ K —the transmission of cultural and
social capital from a master to his disciple. Thus, the practice of writ-
ing and transmitting a text had the power to change both social and
material reality."®

The colophons of the Myohonsho accordingly reveal an important
aspect of the monastic society of S6shd’s time. In addition, those
written by Sosho in particular eloquently express his feelings and
wishes. This explains why, as seen in his colophon for the seventh
volume of the Myohonsho, his tends to be much longer than those of
others.”” In their colophons, Kakuhen, S6shd’s teacher, and a monk
named Inkan EI%E (dates unknown; probably Sosho’s disciple or
grand-disciple) simply provided one or two lines of logistical infor-
mation, such as the date or place it was copied and their names and
ranks. Sosho, meanwhile, wrote as many as ten lines describing not
only such details, but also how this particular volume had already
been lent to another monk when he had finished copying all the
other volumes the previous year, causing him to wait until this year

to copy it, and how he rejoiced at the rare opportunity to form znmyo
kechien [R5

I have finally finished copying a copy [of the seventh volume of
Myohonsho). 1 think of this as the memento of my study [of Bud-
dhism] [shugaku 1E] in this life. How could it not be a good cause
for the achievement of liberation [tokudatsu 13/ in the next life?
respectfully pray that the small merit of my study will enable me to
respond to [the opportunity to form] this zzmyo kechien; that in the

'8 T have discussed this issue in greater detail elsewhere. See Sango, ‘Buddhist
Debate and the Production and Transmission of Shogyo in Medieval Japan’.

Y Myohonsho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini shiryo, vol.
2, 468. Kakuhen signed in 1235, S6shé in 1255, Inkan in 1286.

2 Myohonsho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini shiryo, vol.
2, 468. Those who are familiar with Sosho’s handwriting would immediately
notice that this colophon was not written by S6shé himself. He may have asked

somebody to copy it for him.
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evening of the end of this life, I will finally be born in the autumn
cloud of the Tusita Heaven; and that at the dawn when Maitreya
[Miroku 7R#)j] descends [to this world to hold] his three assemblies,
I will reach the complete understanding based on wisdom [ege Zxfi#]
on the top of the dragon-flower tree [blooming] in the spring.

Thus Sosho expresses his excitement at being able to read and
copy the text with the expression ‘Gnmyo kechien’. Used by S6shé and
other transmitters of the Myohonsho, this phrase meant forming a
connection (kechien) with inmyo, which would lead to awakening or
a better rebirth. Thus for S6sho, who committed himself to the wor-
ship of the future Buddha Maitreya, inmyo kechien was the way to
be reborn into Maitreya’s Tusita Heaven and attend his assembly.”
In short, for S6sho, copying the Myohonsho was a devotional act of
kechien.

Thus, S6shé’s colophons for the Myohonsho are both assertive
and expressive; not only does Sosho explain the context of the text’s
production and transmission, but he also elaborately and lengthily
expresses his deep feelings and wishes related to both his 7zmyo study
and Maitreya devotion.

Sosho’s Colophons Largely Irrelevant to the Text

Sosho is by no means the only Buddhist author of medieval Japan
who wrote expressive colophons. That said, some of Soshd’s are
unusual in describing events in his life that have little to do with the
texts he copied. This is exemplified, for instance, by his colophon to
the fijiron shijisho MFFERTERYY (Excerpts of the Bosatsu jijikyo &
MRS Ch. Pusa dichi jing; Skt. Bodbisattvabbimi sitra),” dated
1275.

?! S6sho repeatedly mentions the rebirth in Maitreya's Tusita Heaven in the
colophon of the Myohonsho. See Hiraoka, Todazji Sosho Shonin no kenkys narabini
shiryo, vol. 2, 455-81.

2 Tno. 1581, 30: 888a—959b.
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In the eighth month of that year, Sosho copied this text at
Kasagidera 57 B =7, a temple located on Mount Kasagi, about thirty-
four miles southeast of the imperial palace in the Heian capital (pres-
ent-day Kyoto), and about eight miles northeast of Koéfukuji and
Todaiji in the old capital of Nara. In Soshd’s time, it was considered
the mecca of Maitreya worship. Thus, S6sho often went to Kasagidera
to leave behind the busy life of Todaiji and focus on his study and
practice of Buddhism.

During the time he copied the fijiron shijisho, he was at Kasagidera
to mourn the death of his beloved acolyte Rikimyomaru JJanAL,
who had lived with Sosho for several years.” ‘[He] was murdered
for no fault of his own. The sadness makes me speechless’. Having
taken care of Rikimyomaru’s cremation and burial, the then seven-
ty-four-year old S6sho left Todaiji to stay at Kasagidera in order to
hold the memorial services.

Although he was thus extremely busy and emotionally distraught
during this time, Sosho decided to copy the Jiiron shijisho for the
reason that ‘T had borrowed this book from my original temple [honji
A5Y; ie., Todaiji], but now that I am abiding by my intention of
entering the life of reclusion [izton F2#E] [at Kasagidera], it is no
longer useful. Before sending it back to my original temple, I recorded
the important parts [yosho Z24L] 2

Thus the main event described here (i.c., the death of Rikimyoma-
ru) has nothing to do with the content of the main text. Although

% In the elite monastic community of medieval Japan, an acolyte (chigo HEZ)
often served a senior monk not only as his close attendant but also as his sexual
and romantic partner (cf. Faure, The Red Thread: Buddhbist Approaches to Sexual-
ity). In fact, throughout his life, S6sho had multiple acolytes, as evidenced by his
Kindan akuji gonju zenkon seijo sho ZEWi B HENMEZMRERYD. This is a collec-
tion of vows that S6sho made in pursuit of good moral conduct while struggling
to refrain from immoral deeds such as sexual indulgence. I have discussed this
text in detail in ‘Sosho’s (1202-1278) Vows to Refrain from Evils and Practice
Good: A Minority Report of the Precept Revival Movement in Medieval Japan’.

* Hiraoka, Todaiji Sosho Shonin no kenkyi narabini shiryo, vol. 3, 154;
Jijiron shijisho.
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the colophon still provides the date and place of its original compo-
sition, it otherwise does not serve its expected function of describ-
ing the original context of the textual production other than to say
that he decided to copy the text while mourning Rikimyomaru’s
death for an unrelated, rather practical reason (i.e., he wanted to
return it soon to Todaiji). Indeed, the colophon has less to do with
the text itself than with what was happening in S6shé’s personal life
at the time.

For the rest of the year, S6sho copied several more texts while
remaining in reclusion at Kasagidera and mourning Rikimyomaru’s
death. The colophons of all of these texts repeat the same narrative of
Rikimyomaru’s unfortunate death and S6shé’s deep sorrow, which
have no relation to the texts’ content. Interestingly, however, read
together these colophons show a process of grief. In the colophons
of the texts produced in the eighth and ninth month immediately
following the writing of the Jijiron shijisho, Sosho simply related
the death of Rikimyomaru and expressed his grief.” From the tenth
month onward, however, he began to describe his act of copying
itself as memorial merit-making for Rikimyomaru, wishing that ‘the
merits [produced by copying this text] help him [i.e., Rikimyomaru]
achieve liberation’, and that Soshé and Rikimyomaru would be
reunited in Maitreya’s Heaven.* It is as though S6shé had initially
been so overwhelmed and consumed by his grief that he could see no
purpose in copying texts (although he did so anyway), and yet gradu-
ally he came to terms with his loss and began to understand the act of
copying itself as merit-making for the deceased.

Even more personal and idiosyncratic are those colophons describ-
ing Sosho’s intimate dreams; curiously, these are all colophons of the
Shunka shugetsu sho FHFKATY, a collection of liturgical texts such
as prayers and ritual pronouncements (hyobyaku FF1 or keibyakn

» Kegon soshi den; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini shiryo,
vol. 3, 154-56.

% Kegon shii kokun sho ; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini
shiryo, vol. 3, 157-58; and Kegon shi kokun sho so; Hiraoka, Todazji Sosho Shonin
no kenkyit narabini shiryo, vol. 3, 164.
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% H) composed by Sosho himself or by others. This complex text is
subdivided with multiple colophons. What follows is an analysis of
two sets of colophons to the first volume.

The first set consists of two colophons written in the fourth and
fiftth months of 1238. Both colophons are physically adjacent, and
both are supposed to be related to the preceding text. The second
one reads like a typical colophon with the date when Sosho com-
pleted the text (‘the first day of the fifth month of the fourth year
of the Katei #&# era [1238]’), the place where he completed it (‘at
the Chain of Todaiji’), and his name. Yet the first one, written the
day before the second one (the last day of the fourth month), relates
the ‘most auspicious dream ever’ (muso no kichimu &% 2 55P)
that he had had that night. In his dream his grandmother appeared
in order to tell him the whereabouts of the ‘vase in which I [i.e., his
late grandmother] hid about 300-kan of money’. He rejoiced in this
dream, saying, ‘I should be pleased; I should be gratified; I cannot but
celebrate this’.” Thus, the second colophon was assertive while the
first was expressive, having no relation to the main text itself.

In the second set of colophons, composed three months earlier,
Sosho used the same dual-colophon format. Before the straightfor-
ward colophon with the date, the place, and his name is an elaborate,
expressive colophon that describes another ‘most auspicious dream’
he had had the previous day. It was the special day of Maitreya
(ennichi %% H), and so Sosho had kept the eight precepts (bassaikai J\
) and performed the koshiki ritual in praise of Maitreya (Miroku
Koshiki 9705#30). That night, Maitreya revealed in Sosho’s dream
that S6sho would surely be blessed with the ‘benefits of the two lives
[nise no yaku —1H 2 38; ie., this world and the next]” and ‘live up to
seventy-three years of age’. Upon hearing this, S6sho found it ‘very
difficult to stop tears of joy’.**

Sosho himself does not explain why he considered the colophons

7 Shunka shigetsu sho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini
shiryo, vol. 2, 4.

» Shunka shigetsu sho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini
shiryo, vol. 2, 1.
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of this particular text, the Shunka shiigetsu sho, to be suitable for
recording his auspicious dreams. Yet a thread that seems to weave
these two expressive colophons together is Sosho’s interest in the
‘benefits of the two lives’ revealed to him through dreams by either
the dead or the divine. Indeed, praying for the ‘benefits of the two
lives’ is a major theme in the genres of prayer and ritual pronounce-
ments, on which the main text of the Shunka shigetsu sho focuses.
Thus the experience of composing this text may have inspired S6sho
to have these dreams. That said, his reasons both for recording his
dreams in these colophons and for separating the expressive from the
assertive ones ultimately remain unknown.

Perhaps more importantly, his dream about Maitreya further
reveals Sosho’s view of manuscripts, especially colophons. His
description of this dream follows in its entirety:*

That evening, during the hours of the rabbit [i.e., from 5 a.m. to 7
a.m.], I dreamed the following. I was walking on the peak of a certain
mountain. When I looked down, there was a big temple compound
encircled by a long fence.... Then the three of us, Soshd, Jikko B34,
and Joshun E%#, together walked to and visited this temple com-
pound. Thereupon, a monk came [to us] while holding a handscroll.
Then, as I observed him rolling up [the scroll] from the innermost
part [oku %] to the edge [hashi %], I saw what looked like Sanskrit
letters [bonji E5] written in small script. Then after rolling up
[the scroll] to the edge, this monk said, ‘T am showing this to you
because it says “Sonshoin Minbukyo Tokugo &fi5ke ARG E”
[i.e., S6sho’s byname]’.*" I, S6sho, looked at it, and thought that it
indeed said so. It seemed to describe my own two lives [zise —1H]
[i.e., this life and the next]. [Then] I listened to the monk read it
aloud. How wonderful was the part about ‘Soshd’s practice of good
conduct’ [zenkon EHHR]! [He said that] my merit [which would lead
me to enlightenment] [fukubun #877] is not nonexistent. In terms of

» Shunka shigetsu sho; Hiraoka, Todaiji Sosho Shonin no kenkyi narabini
shiryo, vol. 2, 2. Also, the draft of this colophon appears on p. 1.
% Hiraoka, Todaiji jiten, 271.
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my life expectancy, I will live up to seventy-three years of age. Like
snow, [the merit of] my strenuous study has accumulated and filled
the two valleys. In this life I attend the place of rituals [i.e., I was for-
tunate to encounter Buddhism], and in the next life I will achieve the
liberation. As I thought [to myself] that this was [indeed] what he
was saying, I woke up from my dream. This was the most auspicious
dream ever. It was very difficult to stop tears of joy. The heavenly
beings who protect the dharma wish to tell me that the Great Sage,
Maitreya, will lead [me to his Tusita Heaven]. I deeply believe in and
worship [Maitreya]. I will completely devote myself [to Maitreya]
more than ever, and will never forget. I will receive the benefits of the
two lives [nise no yaku] as my dream has now revealed.

To understand the full connotation of this dream, especially this
mysterious manuscript revealed by the anonymous monk to Sosho,
we must remind ourselves of how a premodern Japanese handscroll
was physically structured. As discussed earlier, a handscroll consisted
of a number of pages arranged horizontally and glued together. On
this long piece of paper, one wrote from top to bottom starting from
the right edge, which the monk in S6shé’s dream called the ‘edge’
(hashi).* To the opposite end—or ‘innermost part’—was usually
attached a jzkx W], a thin, cylindrical-shaped piece of wood (or other
material) slightly longer than the height of the scroll to facilitate its
unrolling (opening) or rolling (closing). This opposite end is where
one finished writing and added a colophon. Once the scroll was writ-
ten or read, it would be rolled back up to close it.

In S6shé’s dream, the anonymous monk rolled the scroll back as if
to indicate that he had just finished reading it. Then at a quick glance

Sosho saw ‘what looked like Sanskrit letters written in small script’.?*

' For the explanation of hashi, as opposed to oku, see Satd, Komonjogaku
nyumon, 95.

32 Originating in India and later introduced to China and Japan, bonji (Ch.
fanzi) are letters used to transcribe Sanskrit words (bongo ®i; Ch. fanyu). In
China, bonji or fanzi refers to Sanskrit grammar and hermeneutics while being

distinguished from its script (shittan &; Ch. xitan; Skt. siddbam). In Japan,
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In addition to the use of ‘Sanskrit letters’ (also known as siddbams),
the uncertainty of his language (‘what looked like..’) generates an
aura of secrecy, thereby marking as sacred the scroll itself as well as
its content, which was hidden and yet were about to be revealed to
Sosho. Then the anonymous monk showed the scroll and read it
aloud to Sosho, who then realized that it revealed the ‘benefits of
the two lives’ that he was to receive. Thus the mysterious revelation
was mediated by the written text as well as the actions surrounding
it (e.g., reading the scroll or rolling it back)—the object and actions
that characterized the life of scholar monks such as Sosho.

Furthermore, the anonymous monk’s act of rolling the scroll back
up ‘from the innermost part [okx] to the edge [bashi]’ suggests the
symbolic significance of colophons. Okwugaki, the premodern Japa-
nese word for ‘colophon,’ literally means ‘innermost writing’ (oku-ga-
kt), or what is written in ‘the innermost part’ (ok#) of the scroll. The
anonymous monk performatively demonstrates this unique nature
of okugaki—hidden from view when the scroll is rolled up, and
revealed only at the end when it is unrolled.

The English word ‘colophon’ in its etymology means ‘summit’
or ‘finishing touch’, which concludes all that has been written.*
Although okugaki similarly denotes conclusiveness, S6sho’s dream
suggests that it also conceives a textual space difterently as that which
extends not only two-dimensionally (from one edge of the paper to
the other edge when open) but also three-dimensionally (from the
innermost to the outermost part when closed). In this textual uni-
verse, as imagined by S6sho, okugaki is not just a secondary space to
add supplementary information; rather it is an ‘innermost’, hidden
space imbued with sanctity.** This is where a copyist, compiler, and

however, the term shittan was used to encompass them both, while the term
bonji was used interchangeably with shittan. See Nakamura, Kosetsu Bukkyogo
daijiten, 2:1547b-c; and Nakamura et al., eds., fwanami Bukkyo jiten, 367, 749.
33 For the history of the term, see Schiegg, ‘Scribes’ Voices’, 130.
* According to Yamasaki Makoto, in Japan, the term okugak: is often used
interchangeably with daibatsu ¥R (Ch. tiba). However, he distinguishes zba

as a unique literary convention developed during the Song dynasty, and widely
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transmitter of a text signed their names and, in S6sho’s case, added
personal details that could be either relevant or irrelevant to the text.
Strictly speaking, this rich symbolism of the colophon applied only
to handscrolls, as illustrated in S6shd’s dream, but I speculate that
colophons of bound books also derivatively took on this special con-
notation.

Conclusion

The foregoing analysis of S6sho’s colophons challenges our common
understanding of a colophon as ‘a short paratext containing infor-
mation about the production, internal organization and storage of a
particular manuscript’.”> How can we properly understand Sosho’s
colophons that are not merely supplementary and secondary to the
main text but that focus instead on S6shé’s own thoughts largely ir-
relevant to the text itself? Are his colophons paratexts or actual texts?

In his famous study of paratexts, Gérard Genette states, ‘More
than a boundary or a sealed border, the paratext is, rather, a thresh-
old’ *° He continues: ‘It is an “undefined zone” between the inside
and the outside, a zone without any hard and fast boundary on
either the inward side (turned toward the text) or the outward side
(turned toward the world’s discourse about the text), an edge’. Thus
colophons are paratextual in their mediation between texts and
contexts, and in the case of S6sho’s colophons, between assertive and
expressive modalities. This renders colophons both ambiguous and
liminal. The ‘liminality’ (which etymologically means a ‘threshold’),
as initially conceptualized by Arnold van Gennep and Victor Turner,
refers to a passage from one’s previous social status and identity to a
new one.”” As Turner said, “The attributes of liminality or of liminal

popularized in the Ming (see Yamasaki, ‘Janru to shite no daibatsu’). Further
research is necessary to determine the meaning and usage of okugak: in Japanese

literary history.

% Ciotti and Franceschini, ‘Certain Times in Uncertain Places’, 59.

3¢ Genette, Paratexts, 1-2. Emphasis in the original.

7 Van Gennep, The Rites of Passage; Turner, The Ritual Process.
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personae (“threshold people”) are necessarily ambiguous™ because
liminality dissolves and reorients one’s sense of identity while bring-
ing about a new understanding of the world and one’s place in it.

Sash6’s colophons can be understood as liminal in two senses.
First, they bring Sosho from one mode of writing (copying an exist-
ing text) to another mode (composing a new text by expressing his
own thoughts). Second, the coexistence of both his assertive and
expressive engagements in his colophons generates a transformative
ambiguity that Turner spoke of, as exemplified by the way in which
Sosho processed his grief for Rikimydmaru. Initially consumed by his
grief, he became more in control of it as he began to understand the
act of copying itself as a way of merit-making for the dead.

Furthermore, the liminality of the textual space of colophons
seems appropriate for recording dreams. Dreams in general—even
mundane ones—are liminal experiences. And so, it is fitting that
Sosho recorded in his colophons his extraordinary dream encounters
with beings of the other world, such as his deceased grandmother
and the mysterious monk with the mysterious scroll, both of
whom bestowed on him a prophecy concerning his ‘benefits of the
two lives’—Dbe it the cash gift from his grandmother, longevity, or his
tuture birth in Maitreya’s Heaven.

Why did he record these dreams in his colophons? How did S6sho
expect the reader to experience his texts and his colophons in partic-
ular? Although his true intentions are ultimately unknown, one can
speculate that S6sho’s records of his dreams helped legitimize him as
a Buddhist author or scribe of the Shunka shigetsu sho, where prayers
for the benefits of the two lives were central.

Here Genette’s insight that a paratext is ‘a zone not only of tran-
sition but also of transaction’ is perhaps applicable; it is ‘a privileged
place of pragmatics and a strategy, of an influence on the public, an
influence that ... is at the service of a better reception for the text and
a more pertinent reading of it’.*” This is true not only of the colo-
phons of the Shunka shigetsu sho, which endorsed Sosho’s textual

% Turner, Ritual Process, 95. Emphasis in the original.

¥ Genette, Paratexts, 2. Emphasis in the original.
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authority, but also of those of the Myohonsho, where Sosho ensured a
‘more pertinent reading of it’ by emphasizing the significance of this
text as ‘the most esoteric text about zzmyd’. Of course, in the case of
the Myohonsho, the colophons helped generate, rather than ‘a better
reception for the text’, the text’s secret transmission instead, while
also providing a space for the transmitters to sign their names and le-
gitimize both their lineage as well as themselves as Buddhist scholars.
On the one hand, one must not overemphasize the applicability of
Genette’s and Turner’s theories because medieval Buddhist authors
such as Sosho themselves may not have perceived a distinction or a
‘threshold’ between a text and a paratext in the same way Genette
and Turner conceptualized. Also, future research is necessary
to determine how prevalent S6sho’s style and view of colophons
actually were. On the other hand, my analysis surely indicates a rich
potential of studying colophons, not only as supplementary data, but
also as the ‘innermost writings’ to be studied on their own terms.*
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Abstract: Mongolian Buddhist literature has a history of more than
seven hundred years, including the Mongolian Buddhist collections
which were established from the thirteenth to twentieth century.
Mongolian Buddhist collections refer to the Mongolian Buddhist
Canon, manuscripts and block-printed texts. As many countries
did, Mongolians adopted scripts, book production technologies
and translation methodology from other countries who previously
imported Buddhism from India. However, every step in the devel-
opment of book production and translation of Buddhist texts exem-
plified the Mongols own specific contributions to Buddhist culture.
I will introduce a panoramic view of the Mongolian collections
and discuss some important characteristics of their productions by
reflecting upon essential aspects and information about Mongolian
collections abroad. I expect this paper will be helpful to those who
are interested in Mongolian Buddhism and collections.
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Introduction

As many scholars agree, the written language of Mongolic people
is divided into three periods: Pre-Mongolic, Pre-Classical
and Classical. The Pre-Mongolic period refers to the period up to
the thirteenth century when Chinggis Khan established the Great
Mongolian State. Pre-Mongolic confederacies were established in the
Mongolian territory, namely the Xiongnu state (209 BC-93 CE),
Xianbei state (93-330 CE), Nirun state (or Rouran 330-555 CE),
Turkic state (552-744 CE), Uighur state (742-848 CE) and Kitans
(916-1125 CE). Archeological excavations found traces of these
confederacies that indicate they adopted Buddhist culture to some
degree. The transmission of Buddhism to Pre-Mongolic confedera-
cies began the development of written culture for Mongols and was
linked to the Silk Road transmission of Buddhism by Sogdian mis-
sionaries. Simbe Qambo (1704-1788) recorded that Buddhism was
introduced to the Mongolian land at the time of the Xiongnu, during
the reign of the Fifth Emperor of the Han Dynasty (202-157 BC).
He called this time an ‘auspicious initiation of Buddhism’ (deged
nom-un eki oluysan cay)'.

Ancient historical records show that Pre-Mongolian confederacies
developed their own communication system (e.g. quasi-Aramaic or
quasi-Runic scripts). According to Siikhbaatar’s claim, during the
Xianbei and Tuoba Wei dominations, a title bidejeni was conferred on
clerks. It is remarkable that bidejeni is etymologically similar to biligeli
which denotes ‘scribe™. This evidence suggests that they used a script.
Moreover, documentary evidence found in the Mongolian territory
proves people in the Xiongnu used runic scripts. For example, this
documentary evidence includes the inscriptions of the Orkhon valley,
Tsenkher cave in Khovd province and a coin from a Xiongnu tomb of
Biirenkhangai in Bulgan province of Mongolia. Written culture of the
Pre-Mongolic period is mostly connected to the Mongols’ so-called
ancestral tribes: the Xianbei, Tuoba Wei and Kitan.

' Stimbe Qambo, History of Buddhism, 739.
> Sukhbaatar, Ancestors of Mongols, 102.
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The Mongolian national writing system and script were estab-
lished to meet the demands of composing and translating Buddhist
scriptures. Popular western and Mongolian scholars, including Zava
Damdin® (1867-1937) and Vladimirtsov* (1884-1931), claimed
that Mongols adopted the Sogdian script at the same time as the
Uighurs.> On the other hand, there is a common conception derived
from historical records, which Kara Gyérgy (2005) agrees with, that
Mongolian script originated from Tata-Tonga, a Uighur official who
knew the written Uighur language well. They believe the Ching-
gis-era Mongols borrowed from this foreign Uighur writing system
(Old-Turkic)®. However, this may not be a question of an explicit
process of inventing a new writing system. When Tata-Tonga was
obliged to teach Uighur script to Mongols, the Mongolian language
was already established in terms of phonology and grapheme system.
Alexander Vovin claims that Mongolic script came into existence in
the late sixth or early seventh century.”

In the thirteenth century, Buddhism was introduced to the
Mongols through the Uighur and Sogdian peoples. Generally, the
development of Mongolian Buddhist collections is divided into two
periods: Pre-Classical and Classical. The vertical writing system,
Mongolian script, is also called ‘Uighur-Mongolian’ or ‘Qud-
ma-Mongolian’ script. However, the earliest grapheme system of
Mongolian script represents a Uighur-Mongolian or Qudma-Mon-
golian style which looks slightly different from the classical Mon-
golian script. Most of the Mongolian documents that belong to the
Pre-Classical period are written in Uighur-Mongolian style. This is

> The Mongols and the Uighurs adopted scripts from the Sogdians around
the sixth to seventh century. For this reason, the Sogdians introduced Buddhism
to the Mongols and the Uighurs at the same time, and the Sogdians taught the
meaning of Good Dharma (Sayin jarliy) (Zava Damdin, History of Mongolian
Buddbism, 31).

4 Vladimirtsov, ‘Connection’, 328.
5 Cf. Shagdarstiren, Mongolian language and scripts, 22-25.
¢ Gyogry Kara, Books of the Mongolian Nomads, 29.

7 Vovin, ‘Interpretation’, 11.
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evidenced by scripts on fragments of Mongolian manuscripts found
in Turfan collections®. Therefore, it is appropriate to conclude that
Pre-Classical Mongolian manuscripts were written in Uighur style.
In the history of the script culture of the Mongols, there were several
modified forms of Mongolian scripts. Although most of them did
not survive, classical Mongolian script did’. In other words, scripts
grounded in provincial dialects did not survive because they did
not meet practical needs. Thus, we can deduce that the Mongolian
script is the language of Mongolian classical literatures. However, the
Mongolian collection amalgamates all sources in the various scripts
that were invented by the Mongols, such as the ‘Phags-pa script,
Todo script, Soyombo script and Vagindra script. This introductory
section aims to illuminate the classical Mongolian script that acted as
the authoritative written language of the Mongolian collection.

I.  Physical Appearance of Mongolian Manuscripts and Xylographs
I.1  Manuscripts

During the early Pre-Classical period, translated and composed
works were produced in manuscript form. According to historical
records and evidences, Mongols started producing books in man-
uscript form from the thirteenth century. Unfortunately, most of
them were destroyed due to centuries of wars and the fall of the Great
Mongolian Empire. In particular, Mongolian sources imply that
Mongolian written sources were destroyed due to complex changes
throughout history. In 1920-1960, Communist movements de-
stroyed Buddhist temples in Mongolian territory. As a consequence

¥ The excavated materials contain texts and fragments belonging to the

Pre-Classical period.
http://www.bbaw.de/forschung/turfanforschung/dta/index.html.
http://www.bbaw.de/forschung/turfanforschung/dta/monght/dta_
monght_index.htm

? Gyogry Kara, Books of the Mongolian Nomads, 136, 172, 190.
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of this purge, many Buddhist scriptures and written documents were
also burned and annihilated.

Most documents that are preserved at the present time were
rewritten during the seventeenth century. For example, Pasicaraksa
sitra (Banjray(i sudur) was translated by both Choyji-Odser and
Sherab-Sengge, who were skilled translators in the fourteenth century,
but the original versions have not been found. We identified two
different block-printed versions that were recomposed in the seven-
teenth century. Sherab-Sengge’s translation was restored and edited
in the sixteenth century by Ayush Guiiish. Choyiji-Odser’s transla-
tion was restored and republished anonymously in the seventeenth
century during the Kangxi Emperor’s reign (1667-1722). Based on
the recomposed Mongolian translations by authors who were active
in the Classical period, we can discern the manner of translation of
the Pre-Classical period. On the other hand, if some important trans-
lations were preserved up to the sixteenth century, their original or
restored versions should have been included in the handwritten Mon-
golian Kanjur, completed during Ligdan Khan’s reign (1603-1634).

According to their physical appearance, Mongolian written sources
that belong to both the Classical and Pre-Classical periods were
produced in two forms: manuscript and block-print. The manuscript
writings vary based on materials and script styles. There are various
types of materials for inscription including stones, silk, paper, coins,
birch bark etc. This paper will focus on paper manuscripts and xylo-
graphs.

Script styles of manuscripts depend on the tools by which they
were written: brush, wooden pen, iron pen, or bamboo pen. The
manuscripts were produced with many kinds of paper imported
from China, Korea and Russia. There is information that Mongols
imported paper from Tibet, but the type of paper they imported is
not distinguishable from other types of papers. Historical records
imply that Mongolians had their own hand-made paper production
technology using plants from the stellera family'. However, this

1 Cf. Wallace, ‘Diverse aspects of the Mongolian Buddhist manuscript’,
76-94.
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theory lacks evidence and extant examples. During the Yuan Dynas-
ty, Mongols produced paper with animal wool and this is evidenced
by paper money with the ‘Phags-pa script'’. Mongols lived a nomadic
lifestyle in a dry climatic zone which lacks suitable resources for
producing paper. Hence, such factors contributed to an undeveloped
culture of paper production.

The entire Mongolian collection is categorized into two groups:
secular writings (non-Buddhist) and Buddhist writings. They difter
in terms of format and methods of production. Mongolian wood-
block producing craftsmen were banned from carving non-Buddhist
texts. Because of this, xylographic works of non-Buddhist subjects are
rarely found and are mostly preserved handwritten in notebook or
folded formats. The secular books are primarily written on Chinese
muutun (rice paper) or Russian paper with a brush. Generally, rice
paper is called soft muutun paper and varies based on the materials,
sizes, colors and use. In terms of use, muutun paper (0.12-1.3 mm
thick) varies on the basis of sitras, official declaration and grey paper
for government documents. Notebook formatted books belong
to subjects such as history, literature, politics, laws, rituals, ethics,
geography, astronomy, agriculture, folklore, decrees etc. From the
Pre-Classical period, Mongols started translating non-Buddhist
books into the Mongolian language, in particular Chinese historical
sources, classical literatures, the works of Confucius, and the Chris-
tian Bible. These books were produced in the notebook format.

The multilingual and multicultural Yuan Dynasty began trans-
lation projects for cultural exchange and founded an organization
called “The Imperial Academy for Writing the History of the
Yuan Dynasty’ by order of Qubilai Khan at Khan-Balik in 1273

"' National Library of Mongolia, Restoration of paper-based documents, 6.

2 According to the historical records, the Imperial Academy for Writing the
History of Yuan Dynasty (Hanlin guoshiyuan ##KE 52B¢) was the heart of the
educational institutions (History of Yuan Dynasty, 7-19). Scholars have differ-
ent positions regarding the year of establishment of the Imperial Academy, such
as 1264 or 1275. The History of Yuan Dynasty (Yuan ulus-un sudur, Yuanshi o

1) was originally written in Chinese and then translated into Mongolian during
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FIG.1 Notebook formatted manuscript on muutun paper with brush. A Docu-

ment of governmental record. Preserved at the National Library of Mongolia.

This organization was the center for producing various types of
books. Meanwhile, numerous foreign books were translated into
Mongolian. Unfortunately, they were not preserved in their full
versions. Non-Buddhist notebook-formatted books do not contain
iconographic images or Tibetan marks (yig mg0) and they physically
appear like a notebook (Figure 1).

Buddhist books were produced in both handwritten and
block-printed forms with Tibetan style formats (dpe cha). Most reli-
gious books were written or printed on composite papers (bolyaysan
cayasu). Tibetan and Mongolian traditions of producing papers rep-
resent a specific technology for making composite paper that avoids
wrinkling pages and makes them stronger: the dpe cha formatted
books. Mongols had a tradition of cherishing scriptures and paying
high reverence to books. They considered producing books to be a
wholesome action that multiplies immeasurable merits. Therefore,
numerous Buddhist manuscripts were produced with precious ma-
terials, inks and valuable aesthetic figures as representations of their
high reverence for books. The many types of papers (Chinese, Rus-
sian and Korean) on which Buddhist books were printed are distin-

the Emperor Shunzhi’s reign in 1644. Recently, in 1928, Demchigdorj, who was
honored as Dandaa Chyansan, retranslated the complete text (210 volumes) of

the History of Yuan Dynasty based on the Manchu and Chinese versions.
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guishable based on physical appearance. At the present in Mongolia,
there is no scientific technology for paper inspection. Papers are only
defined on the basis of these physical factors.

The technology of composite paper makes paper stronger and
more suitable for long-term preservation by sticking two to five
sheets together. Mongols followed a special procedure for making
composite papers based on the size of books. For large books, stick-
ing papers together to form composite paper was done after the
block-printing or handwriting procedures. For medium or small
sized books, the procedure of composite-paper production was done
before the block-printing or handwriting procedures. Composite
papers vary based on colors, thickness and materials. Most of them
were made with Chinese muutun or Korean hanji. For example:
yellow composite paper (0.8-1.2 mm thick), yellowish bright com-
posite paper (0.6-0.9 mm), grey composite paper (0.4-0.6 mm),
black composite paper (0.8—1.5 mm) (Figures 2 and 3).

The picture above represents the Mongols’ tradition of writing
Buddhist sitras in black and red ink for aesthetic purposes. Before
writing the large-sized s#tras, scribes planned the number of lines,
and drew a margin and vertical lines for writing (Figure 4).

1.2 Block-Printed Texts

Some researchers claim that the Mongols first adopted block-print
culture in the period of the Liao Dynasty, which is considered one
of the confederations of the ancestral tribes of Mongols. Many traces
of Buddhism and inscriptions that belong to the Kitan period are
preserved in current Mongolian territory, such as a stone pagoda in
the Kertilen Bars Khota, and statues of the Buddha at Khalkhyn Gol
and in Arkhangai province. The Kitans’ language is considered a pro-
to-Mongolic language and its writing system was composed based on
Chinese characters. The Kitans developed two scripts that they called
‘large’ and ‘small’ scripts. These appear mostly on epitaphs and mon-
uments. Kitans started compiling, engraving and printing the Kitan
Tripitaka during the reign of Emperor Xingzong (1031-1054) and
completed it during the reign of Emperor Daozong (1055-1100).
There is a historical record that the Kitans sent the printed Kitan
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FIG.2 Tibetan style formatted manuscript on Russian paper with iron pen,
written without margin and writing lines. Buddhist work on the Six-Syllabled
Sanskrit Mantra. Preserved at the National Library of Mongolia.

FIG.3 Tibetan style formatted manuscript (Mongolian manuscript Kanjur that
was written during reign of Ligden Khan) on yellowish bright composite paper
with bamboo pen, written with margin and writing lines. Preserved at the Na-

tional Library of Mongolia.

FIG. 4 Tibetan style formatted manuscript on black composite paper with
golden ink. The Astasabasrika prajiidparamita Sitra. Preserved at the National

Library of Mongolia.
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Tripitaka to the King of Goryeo®. The history and ethnicity of the
Kitan people is a complex issue and it has been interpreted from dif-
ferent perspectives.

The first Mongolian block-print product was a bilingual dic-
tionary of Uighur and Mongolian produced by order of Qubilai
Khan during the Yuan Dynasty'. From the time of Qubilai’s reign,
the Mongols began to produce Buddhist scriptures in Mongolian,
in both handwritten and block-print forms. The Yuan State Pre-
ceptor, ‘Phags-pa Lama (1235-1280), invented the ‘Phags-pa script
(square script) and it was proclaimed the official script. The law of
the Yuan Dynasty legislated: ‘All official documents must be written
in ‘Phags-pa script only; if someone uses Uighur script, they will be
punished’. There are numerous written official documents in
‘Phags-pa script, but not many books. To my knowledge, fragments
of books in ‘Phags-pa script that were printed with blocks were
found, namely Explanation of the Knowable (Shes bya rab tu gsal ba),
A Treasury of Aphoristic Jewels (Subbasitaratnanidhi), Encyclopedia
for Aiding Government (Jasay-tur tusalaqu nebterkei toli), Selected
Notes on Jade Seals (Songyomol qas-un temdeglel), and Anthology of
Pearl Garlands (Subud erike-yin emkidkel). Unfortunately, all books
in ‘Phags-pa script were destroyed in the past, and only fragments
survived. Despite the occasional production of blocks for printing
with other scripts, the major written system used was the Mongo-
lian script. Historically, Mongols were involved with printing cul-
ture of stone, bronze, copper and wooden blocks. In the nineteenth
century, Mongols used the technique of printing with movable
type.

I will shed light on the woodblock printing culture that was
most prevalently used by Mongols from the Yuan period. Produc-
ing blocks for printing with wooden materials was effective and
editable rather than using other materials. Mongols used particular

' Wu and Chia, Spreading Buddba’s word in East Asia, 253. Cf. Shiger,
Book producing methods, 25.

' History of Yuan Dynasty, 105-64; cited by Shiiger, Book producing meth-
ods, 1976: 27.
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trees for producing wooden blocks, including birch, fir, apple-tree
and sandalwood. However, birch was the most common and handy
material for producing woodblocks for printing.

According to Shiiger (1976), for the preparation of woodblocks,
they first cut young birch trees during the summer and dried them
for three years. After the drying process, they cut the wood into
appropriate sizes and engraved texts on the wood. After engraving
and shaping the wooden blocks, they boiled the prepared wooden
blocks in oil. Boiling new wooden blocks in oil is considered an
effective method to avoid absorbing ink and damage occurring
due to wetness or dryness. Woodblock producing workshops were
mostly located in Buddhist temples. According to Shiiger, 762
workshops existed for producing woodblocks in Tibetan and Mon-
golian in the Khalkha Mongolian territory. However, according
to information from woodblock printed documents extant at the
present time, only 23 printing workshops were active for publica-
tion in Mongolian language in temples in Mongolia, Buriat and
Inner Mongolia'. Moreover, there were temples established for the
sole purpose of producing books. For example, the White Mountain
Temple (Cayan ayula siime) founded by Caqar dGe-bshes bLo-
bzang-tshul-khrims (1740-1810) in Inner Mongolia served only for
producing books in Tibetan and Mongolian.

Mongolian Buddhist sitras were printed with wooden blocks in
Beijing and most Beijing prints (or Chinese prints) are distinguish-
able by the page numbers in Chinese in the paginations. Khalkha
Mongolian, Inner Mongolian and Buriat Mongolian woodblock
prints are quite hard to distinguish. Although some of them are
possible to identify based on script styles and information in the col-
ophons, there are also many block prints without colophons giving
information about where they were printed. Some scholars argue that
the origins of printings are distinguishable based on peculiarities in
the proportions of graphic elements, but this seems to be inconsistent
in the old and faded writings of the documents'” (Figures S and 6).

> History of Yuan Dynasty, 105-64.
‘¢ Shiiger, Book producing methods, 41.
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FIG.5 Beijing print is distinguishable with the information in the colophon.
However, there are some occasions where Inner Mongolian blockprints also put
page-numbers in Chinese. 4 Method on Medicine (Emnelge-yin ary-a). Preserved
at the National Library of Mongolia.

FIG.6 For example, this print is difficult to distinguish with simple features
where it was printed. Commentary of the Auricle of Heart (Jirsiken tolta-yin tay-
tlburi). Preserved at the National Library of Mongolia.

The fonts of scripts on the wooden blocks vary by the size of
folios. Until the seventeenth century, Mongols used cursive-scripts
(kiciyenggiii disiig) for engraving scripts on blocks. Whereas, after the
eighteenth century, they mainly used block-scripts (darumal iisiig).
We are able to see this through comparison between evidence from
the Turfan collections and block-printed sitras after the seventeenth
century. The fragments of block-printed s#tras from the Turfan
collections are written in cursive-scripts. On the other hand, the
Suvarnaprabbdsa-sitra produced during the Kangxi Emperor’s reign
(1666) was printed with block-scripts.

There are three standard sizes of books printed with wooden

7 Cf. Gydgry Kara, Books of the Mongolian Nomads, 104-60.
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blocks: large, medium and small. The large-sized s#tras contain more
than 1,000 pages and were intended for readers who can understand
extensive meanings of Buddhist philosophy. The medium-sized
sutras contain 500 to 1,000 pages and were compiled for readers who
can comprehend the average meanings of the Buddha’s teaching. The
small-sized sitras are abbreviated versions of large or medium-sized
sitras and were intended for beginners in Buddhism. The beginners
in Buddhism worshipped small-sized s#tras like a talisman that rep-
resents religious belief towards Buddha. The three sizes of s#tras and
their dedications reflect the levels of learning of three representative
practitioners towards enlightenment, namely bodbisattva, pratycka-
buddba and sravika in the Prajiiaparamita perspective. Moreover,
in the eighteenth century, not only Buddhist books were printed, but
also scientific books were translated and published from Chinese and
Tibetan languages.

Generally, Mongolian translation history is generally divided into
two periods: Pre-Classical and Classical. The Pre-Classical period,
from the late thirteenth century to the seventeenth century, refers
to the period when Mongolian writing language was established and
developed its own paradigm for the translation of Buddhist litera-
tures from various sources. During this period, translation projects
emerged in the newly established Great Mongolian Empire and
numerous texts were translated into Mongolian from several source
languages.

The “Classical” or ‘Canonical’ period refers to the time spanning
from the seventeenth century to the beginning of the twentieth cen-
tury. During this period, Buddhist texts were mainly translated from
Tibetan sources and it was marked by canonical translations and
standardization of the Mongolian Buddhist terminology system, as
well as of the classical Mongolian language. Most likely all Mongolian
Buddhist manuscripts and xylographs preserved at the present time
belong to the Classical period and are written in classical Mongolian
script styles. In the eighteenth century, the Mongolian Kanjur and
Tanjur were established and it marked the culmination of develop-
ment in producing and translating Buddhist scriptures in Mongolian
language.
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II. Legacy of Producing Woodblocks

Mongolia has a long history of producing woodblocks. According
to the law of the Yuan government, individuals were prohibited
from producing woodblocks and printing books. Only authorized
workshops were allowed to produce and distribute books. This
law was preserved until the end of the twentieth century. As stated
above, in Khalkha Mongolian territory, 762 authorized woodblock
producing workshops existed (Tib. par kbang, Mon. bargan) and 23
of them were recognized for the production of Mongolian language
woodblocks. Therefore, Mongols established their own legacy for
woodblock production that was strictly followed at all producing
workshops. Besides preparing the materials for the woodblocks with
appropriate technologies, editorial procedure was the most import-
ant issue in Mongolian woodblock production. There are historical
records that Mongolian woodblock producing offices organized a
special training course for editors and scribes. The course provided
training for people who were interested in working for woodblock
production houses'®.

II.1 Editing Procedure of Woodblock Production

A Mongolian author, Shtiger (1976), investigated Mongolian print-
ing culture earnestly for a long time. According to his investigations,
based on documents and interviews, the following editorial proce-
dures of woodblock production after seventeenth century were iden-
tified. The editorial process of producing woodblocks is divided into
five steps that must be completed in sequence: (1) General editing
(ariyudgan sigiiks), (2) Writing texts for engraving scripts (keb-iyer
biciki), (3) Editing before engraving («rida sigitki), (4) Engraving
scripts (keb seyilkii), (5) Final editing (qoyidu sigiikii) (Figure 7).

'8 Schuger, Book producing methods, 38.
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FIG.7 Mongolian lamas producing books beside a yurt. From author’s private

collection.
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I.1.1 General Editing

Authors who composed or translated a Buddhist szt7z requested
help from scholars skilled in Buddhist knowledge to edit the contents
and composition of the text. This was the preliminary reviewing pro-
cess for the quality of a text, which was either composed or translated
based on materials in the source language and within adequate philo-
sophical perspectives. Mongolian authors were very careful in writing
books. Their principle was: ‘If there is a mistake of using improper
words and concepts, the entire meaning of the text will be polluted™”.
After consulting with the editor about the contents, the author
revised the initial version of the text and then decided the size of the
woodblocks and the font of scripts for engraving. After the process
of general editing, the author delivered the text to the woodblock
printing workshops.

I1.1.2 Writing Texts for Engraving Scripts

Writing out texts for engraving on woodblocks was the second
step of the production process. The scribes at the woodblock pro-
duction workshops were highly skilled in handwriting and the gram-
mar of the Mongolian language. The physical appearances of the
woodblock printed s#tras depended on the scribes’ skill in organizing
pages and handwriting. Usually, the scribes worked with authors
while copying texts. Authors dictated the texts and scribes wrote
them down on thin paper or on an ashboard. After this preliminary
writing process, scribes wrote out the text according to the authors’
proposed fonts and sizes. The scribes were not allowed to change the
contents, words, titles, page numbering and decorative images of the
texts. The scribes decided margins, spacing between lines and words,
and organization of texts according to the pagination. Scribes were
also allowed to fix grammatical mistakes in the texts. Writing texts for
engraving on woodblocks was very meticulous work, so woodblock
producing workshops were careful in recruiting scribes.

¥ 1Cang-skya Rol-pa’i-rdo-rje, Dag-yig, 19a.



305
I1.1.3 Editing before Engraving

Editing before engraving was an obligatory task that had to be
done before the engraving procedure. The editors were highly skilled
in the grammar of the Mongolian language and proofread written
texts for grammatical or other mistakes. If authors wanted to take
part in the proofreading process, they were welcome to participate in
the editing process. If the editor found mistakes in the writing, they
were allowed to correct the errors immediately.

II.1.4 Engraving Scripts

Engraving scripts was done after the proofreading of the written
text. It was meticulous work that determined the style of scripts and
the quality of the woodblocks’ production. Therefore, woodblock
producing workshops recruited people who were masters of Mon-
golian traditional engraving culture. The engravers (wood carvers)
carved scripts on wooden blocks according to the planned size and
style that scribes wrote on thin papers or ashboards.

II.1.5 Final Editing

Final editing was the concluding process of woodblock pro-
duction. It was a process that checked if the scripts were engraved
correctly. There were three kinds of methods to check the engraved
texts: checking with sample printing on papers, checking with
reflection in a mirror, and direct checking of reversed scripts on
wooden blocks. The skilled and experienced final-editors were ca-
pable of reading reversed engraved scripts from the wooden blocks.
If final-editors found errors in engraved scripts on the woodblocks,
engravers corrected errors immediately based on the suggestions of
the final-editors. The entire process of woodblock production was a
well-organized and systematic editorial enterprise.
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I1.2° Protection Policy for Woodblock Production

The ‘Imperial Academy for Writing the History of Yuan Dynasty’,
established by order of Qubilai Khan in Khan-Balik in 1264, was the
first authoritative organization for producing books in Mongolian
book production history. Authors, translators, and people who
worked for the Imperial Academy had to pass appropriate qualifica-
tion tests regarding language proficiency and writing skills.

The first protection policy was reflected in the law of the Yuan
government. It legislated: ‘If individuals produce woodblocks, or
purchase papers and inks with the intention of producing books, or
change scripts on previously produced woodblocks, or reprint books
without permission of the book printing workshops—they must
be executed and their family property will be confiscated™®. This
provision of Yuan law served in Buddhist temples, where woodblock
production was authorized until the twentieth century.

According to Shiiger (1976), woodblock producing workshops
kept a register of books printed in the workshop and shared in-
formation about newly published books with other workshops.
The purpose of this was either to avoid reproducing books already
published elsewhere or to ensure the copyrights of their products. In
case of reproducing woodblocks of important books, the production
workshops recorded the details of the previous publications and the
date of reprints of the books. They also kept lists of published books
and had traditions of putting the lists on the main gate of the temple
where the woodblock production workshop was located and provid-
ing information about publications to people of high social status.
This exemplifies how they provided open access to publications and
how they organized the distribution of books.

Most Buddhist sztras finish with concluding stanzas that illus-
trate the benefits (phan yon) of sitras and praise Buddhist deities or
persons. The names of authors, co-authors, translators, and scribes
of the texts were usually written after the concluding stanzas. In

2 History of Yuan Dynasty, 105-9; cited by Shiger, Book producing methods,
32.
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most cases, Mongolian translations of sources indicated the names
of authors and affiliated persons who contributed to the production
of the books. If authors edited and republished previously translated
books, they always mentioned the name of the first author. They also
mentioned names of people who helped their translation work.

The Mongolian Kanjur provides examples for these ending notes
of texts. The Mongolian Kanjur was first compiled during Ligdan
Khan’s reign (1604-1634) and its translation involved more than
50 highly-skilled translators working under the guidance of Kundga’
‘Odzer. Later on, in 1717-1720, the Mongolian Kanjur was revised
and printed with woodblocks. This second publication of the
Mongolian Kanjur mentioned the work of previous translators. For
example, there is written as follows: ‘..monk Sangarav translated
with help of Kundga’ ‘Odzer’ (Mongolian Kanjur, Vol. 2), ‘...it was
tully translated by Kunga-Odzer’ (Vol. 53), “...translated by Samriv
and edited by Samdansenge’ (Vol. 77), ‘... translated by Anand based
on previous translation of Choyiji-Odzer’ (Vol. 84). These exam-
ples represent the Mongols’ attitude of respect for authorship and
rights-holders of scriptures. The Origin of Sages, composed in 1742,
recorded the names of 26 co-authors and two scribes in the colophon
of the work. This further exemplifies that it was obligatory to men-
tion the names of all affiliated persons who contributed to compos-
ing books. The major principles of the protection policy followed
by Mongolian authors parallels the copyright policy that serves at the
present time in terms of respecting the intellectual property rights of
others.

III. Information on Mongolian Collections Abroad in Mongolia

Many of these Mongolian sources are now scattered around the
world. Expeditions and excavations by western scholars in Central
Asia discovered numerous Buddhist scriptures and fragments in
the late nineteenth and early twentieth century. As result of these
expeditions, Paris, London, Berlin, St. Petersburg, and Japan preserve
numerous Mongolian scriptures.

Vladimirtsov (1884-1931) first published information about
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Mongolian texts preserved in Russia®'. Following this, Puchkovsky*
published a catalogue of the Mongolian texts in the Institute of
Oriental Studies in St. Petersburg. In 1988, Sazykin* published a cat-
alogue of the Mongolian texts in the Institute of Oriental Studies in
St. Petersburg. In 1988, Sazykin published a catalogue of Mongolian
manuscripts, including the Mongolian Kanjur and Tanjur, preserved
in the Institute of Oriental Studies in St. Petersburg. He mentioned
that Russia preserves more than 8,000 Mongolian manuscripts and
xylographs. In 2001, Uspensky** published a catalogue of Mongolian
scriptures, containing 964 titles, preserved in the Library of St. Pe-
tersburg State University.

An Austrian Mongolist, Heissig?” (1913-2005), investigated
Mongolian xylographic collections in Beijing and published a cata-
logue of Mongolian collections in German, which contains 853 titles
in 23 categories. Heissig*also published a catalogue with 46 titles of
Mongolian texts preserved in Brussels. He mentioned in this cata-
logue that there are about 500 Mongolian texts in the Scheut-Brus-
sels. Heissig and Bawden® investigated Mongolian collections in
Denmark and co-authored a catalogue that contains 560 titles.
Heissig also investigated Mongolian texts that were found in the ex-
cavation of Olon-siime in Inner Mongolia and published a catalogue
containing 37 titles. Furthermore, Heissig?” published a catalogue of

2 Hseecmus Poccutickori Axademusi Hayx. 1918. Ierepbypr.

2 Ilyukosckuit A. C. Mowneoasckue, bypam-moneosvckue u  oripamcxue
pyxonucu u  xcunozpaguii Hucmumyma Bocmoxosedenue. Axapemus Hayk
CCCP, 1-2 Tom, 1956.

? Caseixun  A. I Kamaaoe moneosvcxux pyxonucesri u  xcusoepagos
Hucmumyma  socmoxosedenus — Axademusi  Hayx  CCCP.  Tom  1-3.

Ortsercreennsiit pegakrop M. Kapa. M.: Hayxa I'PBJI, 1988.

24

Uspensky and Inoue, Catalogue of Mongolian manuscripts and xylographs.
»  Heissig, Mongolische Handschriften, Blockdrucke, Landkarten.

26

Heissig, “The Mongol Manuscripts and Xylographs’, 161-90.

27

Heissig and Bawden, Catalogue of Mongol books.

28

Heissig, Die mongolische Steininschriff und Manuskriptfragmente.

¥ Heissig, Zur Bestandsaufnabme und Katalogisierung.
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230 Mongolian texts preserved in the Toyo Bunko of Japan with the
collaboration of several scholars, namely Poppe, Hurvitz and Okada.
Aalto® gave information on 99 Mongolian manuscripts in Helsinki
and published a catalogue of 45 Mongolian texts found by the Sven
Hedin® expedition. Krueger’* published a catalogue of 50 Mongo-
lian texts in the Chicago Museum, which were identified by Laufer.
Farquhar® published a catalogue of 80 Mongolian texts preserved in
Washington. Gydgry** published a catalogue of 326 Mongolian texts
preserved in Hungary. China preserves the biggest collection abroad
and has published catalogues of Mongolian collections several times.
The latest catalogue was published in 1999 and it contains 13,115
items®, including a handwritten Mongolian Kanjur.

Mongolian manuscripts have been catalogued all over the world,
and many countries, namely Russia, China, Germany, Belgium,
England, United States of America, Norway, Finland, Sweden, Japan,
Austria, France, Hungary, and Denmark, preserve authentic Mongo-
lian manuscripts and xylographic texts. Undoubtedly, most of those
texts consist of Buddhist content.

The Mongolian Kanjur is preserved in manuscript and block-
print forms. The handwritten Mongolian Kanjur was composed
by order of Ligdan Khan of Caqar in 1629. The handwritten Mon-
golian Kanjur is preserved in the Mongolian National Library (70
volumes), in the University Library of St. Petersburg State University
(113 volumes), in the Library of the Academy of Social Sciences of
Inner Mongolia (115 volumes), and in Ulan-Ude of the Buriat (109
volumes)*. Twenty volumes of the Mongolian Kanjur in golden

% Aalto, ‘G.J. Ramstedt and Altaic linguistics’, 161-93.

31 Aalto, Catalogue of Hedin Collection of Mongolian Literature.

2 Krueger, ‘Catalogue of the Laufer Mongolian Collections’, 156-83.

33 Farquhar, ‘A description of the Mongolian Manuscripts and Xylographs’,
161-218.

3 Gyogry, The Mongol and Manchu Manuscripts and Blockprints.

3 Urin—kiray—a, ed., Catalogue of Ancient Mongolian Books and Documents of China.

3¢ Cf. Kirill, Tsyrempilov and Badmatsyrenov, Ulan-Ude Manuscript Kanjur,
241-69.
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ink are preserved in Inner Mongolia®. Catalogues of the Mongolian
Kanjur and Tanjur have been made several times and compiled by dif-
ferent scholars®. Mongolian Tanjur was produced in block-printed
formats in 1729. The most recent complete catalogue of Mongolian
Kanjur and Tanjur was established in Inner Mongolia®. In addition,
Inner Mongolia preserves a complete version of the xylographic
Mongolian Kanjur and Tanjur.

The Mongolian scholar, Damdinsuren®, gave information on 27
manuscripts produced before the sixteenth century and published
a book with 100 titles*" of Mongolian classical literature. Rinchen*
launched the cataloguing of the Mongolian Tanjur and published
1,320 titles in 25 volumes. Unfortunately, Rinchen passed away
and could not finish the cataloguing work. In 1930, Shagj and Bat-
Ochir published titles of the Mongolian Tanjur with approximately
4,000 Tibetan and Mongolian titles*’. This catalogue was based on
the Tibetan catalogue of the Tibetan Tanjur and the authors added
Mongolian equivalents based on comparison with the Mongolian
Tanjur. The Institute of Language and Literature of the Mongolian
Academy of Sciences published and preserved a catalogue of 1,258
titles of Mongolian manuscripts and xylographs*. The National
Library of Mongolia published and preserved a catalogue with 6,153
titles* of Mongolian manuscripts and xylographs. Currently, the
National Library of Mongolia holds more than 21,000 Mongolian
manuscripts and xylographs including the Mongolian Kanjur (108

7 Cf. Kirill, Turanskay and Yampolskaya, Mongolian Golden Kanjur Frag-
ments.
3 Cf. Rona-Tas, ‘A Review’, 449-55.

39

Catalogue of Mongolian Ganjuur and Danjuur/ Mongyol.

“ Damdinsuren, Review of Mongolian Literature.

41

Damdinsuren, Anthology of hundred literatures of Mongolia.

2 Catalogue du Tanjur mongol imprime, par Rinchen.

43

Shagj B, Catalogue of Mongolian Tanjur.
#  Otgonbaatar, ed., Catalogue of manuscripts and xylographs in the Institute
of Linguistics and Literatures.

 Akim, ed., Catalogue of manuscripts and xylographs in Mongolian.
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volumes) and Tanjur (226 volumes). However, the complete cata-
logue has not been released.

These facts demonstrate that Mongolian manuscripts and xylo-
graphs are great in number and scattered around the world. There
is a high likelihood that duplicate copies exist in different countries.
Despite complex changes throughout the history of Mongolia, man-
uscripts and xylographs in Mongolian handed down to the present
time are a diverse and rich collection.

Conclusion

The Mongols used various scripts going back to the Xiongnu period
when they used runic scripts, whose traces are preserved only on
monuments and epitaphs. In the history of the scripts of Mongolic
peoples, primarily classical Mongolian script survived because it
demonstrated practical usefulness. Classical Mongolian script has
been accepted as the national writing system since the thirteenth cen-
tury. As a result of the establishment of a straightforward grapheme
system and grammar, translation of foreign sources into Mongolian
was made possible. Since the fourteenth century, numerous secular
and non-secular sources were translated into the Mongolian lan-
guage and a vast collection in Mongolian was established. It is clear
that the adaptation of Buddhist culture brought a revolution in the
development of Mongolian manuscript culture. Although original
manuscripts produced in the Pre-Classical period of translation were
totally lost and destroyed, many of these manuscripts were restored
in the Classical period.

In the Classical period, Mongols acquired their own methodology
for producing and translating books. Mongols composed a transla-
tion standardization titled, the Origin of Sages (Dag yig mkbas pa’i
‘byung gnas). Because of this, Buddhist canonical texts and other
works were translated into Mongolian, and a unique culture of
Mongolian collections was established. Therefore, Mongolian book
production culture was emancipated from foreign influences and
developed its own evolution. However, due to the strong influence
of Tibetan Buddhism and monasticism, Mongolian scholar-monks
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mostly did not write their collected works in Mongolian. There are
many occasions where Mongolian monks translated their major
works into Mongolian.

In short, Mongols acquired their own methodology of translating
Buddhist sources adequately and their own technology of producing
books. Moreover, in the history of the development of a written
culture, there also persisted a legacy that served copyright policy.
Although a great number of Mongolian manuscripts and xylographs
are currently scattered around the world, Mongolian Buddhist collec-
tions remain rich and diverse. Except for a few Mongolists, Buddhist
collections in Mongolian have not been studied satisfactory and there
is still a great deal of work to be done.
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Introduction

here are numerous ways to approach the celebrated cache of

manuscripts from cave no. 17 in the Mogao Caves 5=/ at
Dunhuang /&, and indeed a number of such have been explored
since the study of this rich and intriguing material began more than a
tull century ago. Given that the bulk of said material pertains to Bud-
dhism and Buddhist scriptures, combined with the fact that donor
colophons and other data throw light on how they were produced—
and how this production further informs us regarding beliefs and
practices surrounding it—we are now in a fairly good position to
formulate relatively precise overviews as well as access more in-depth
information.

In this paper I shall be looking at the production and copying of
Buddhist scriptures in Dunhuang during the late medieval period
as part of donations, with the purpose of understanding who their
initiators or agents were, how they conceived of the projects they
undertook, and on what occasions, for what reasons, and what the
concrete outcomes of this were. I shall base my findings on a series of
case-studies, all of which pertain to scriptural production, including
examples that reflect on both the diversity typologically as well the
social backgrounds of the agents involved. I hope that such an
approach shall inform us in the greatest possible detail how Buddhist
scriptures were produced locally on the eve of what was perhaps the
single-most significant event in Chinese Buddhist history, namely the
printing of the first officially sanctioned canon, the Kazbao Tripitaka
BT K4S in Sichuan in 982 CE.

I do not intend to discuss the situation of the Buddhist libraries
in Dunhuang here, as I am primarily interested in scriptural pro-
duction from the perspective of donations, i.c. as offerings. Even
so, further knowledge of how the temple libraries and their scrip-
toria functioned will be a most welcome addition to our current
knowledge.

Given the great number of primary sources in Chinese on Bud-
dhism in Dunhuang available to us today, I have limited my field
of investigation to the production and re-production of canonical
sitras and apocryphal scriptures, i.e. works with sztra-status written
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or composed in China.' It goes without saying that this material
only covers a fraction of the sources in Chinese—not to forget those
written in other languages—thus leaving the discussion of other
Buddhist texts typologies such as treatises (/un i), transformation
texts (bianwen 583), lecture texts (jiangwen #3C), ritual works, and
poetry, including local compositions, for others to deal with.

1. The Historical Background and the Nature of the Sources

Dunhuang during the tenth century is characterised by the lengthy
period when the Guiyijjun EfF&®H regime—especially that of the
Cao clan ® [K—ruled over the area known at that time as Hexi {7
P4, but which was essentially a relatively small territory comprising
the prefectures of Shazhou P and Guazhou JIIH.> The primary
sources from this period found among the Dunhuang manuscripts
offer us an abundance of detailed information on how practices
surrounding the production of Buddhist scriptures played out, and
for that very reason I shall mainly be dealing with this material in
the following discussion. As pious Buddhists, the Cao, as well as the
other prominent clans in Shazhou, Dunhuang’s principal seat of gov-
ernment, undertook numerous activities for the sake of Buddhism,
both for pious reasons as well as for self-promotion. Many of the
pious works they initiated and carried out involved the up-keep of
Buddhist institutions, the excavation of new votive caves, the repair
and maintenance of old ones, replacement of religious parapher-
nalia, including votive paintings, and last but not least, providing
donations of holy scriptures to the libraries of the temples. While we

' For more on this, see Liu, ‘Dunhuang xiejuan zhongtu zao jing de jiushu

sixiang tiyao’. See also Fang, ed., Fojiao wenxian yanjin. This compilation fea-
tures the most recent work primarily by Mainland scholars on apocryphal Bud-
dhist scriptures.

> There are several important studies discussing the situation in Dunhuang
during the reign of the Guiyijun. Even so, the best overview is still Rong, Gui-

yijun shi yanjiu.
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may surmise that such donations made up the bulk of scriptures that
entered into the monastic library-holdings—what one could refer to
as official donations—the donations of scriptures given or organised
on an individual basis were equally significant. A famous example of
this is the Buddhist monk Daozhen’s ZH. (c. 915-987) decade long
attempt at amending the library of his monastic home, the Sanjie
Temple =557

The primary sources when dealing with the production and
donations of Buddhist scriptures in Dunhuang are, of course, the
manuscripts from cave no. 17. Many scriptures found here were
made specifically for the purpose of donation and often feature
colophons with their makers’ dedications. In these dedicatory texts
donors express their motives for having a given scripture copied.
These dedications or statements concerning scriptural production
serve a number of purposes. First of all, they indicate the reasons
and circumstances behind the copying. Secondly, they often, but not
always, bear statements concerning the practice of merit transference.
Thirdly, they function as a sort of self-presentation, in which the
pious act is being communicated to whoever comes into contact
with the copied book. The latter motive may thus be understood as
a mainly social function, but one which nevertheless underscores the
donor’s religious status. We can also see this in the closely related act
of offering votive paintings, in which portraits of the donor as well
members of his or her families are often included. In some cases the
donor-portraits take up as much space in a given painting as the main
icon itself.* It would appear that self-promotion, as well as the kind
of self-presentation we see in the growing importance of including

3 Daozhen’s attempt at restoring the library holdings of his temple has been

discussed in Rong, Eighteen Lectures on Dunbuang, 79-108. For a more
detailed study of Daozhen and his activities, see Serensen, “The Life and Times
of Daozhen’.

* A compilation of these donor inscriptions have been collected and com-

Soymié, ‘Les donateurs dans les peintures de Dunhuang’. See also Serensen,

‘Donors and Image at Dunhuang’.
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portraits in religious paintings in Dunhuang, reflects a new trend
wherein the performance and documentation of ‘good deeds’ took
on a more public function in society. This also becomes evident
when compared with earlier donor-portraits from the Tang dynasty,
which appear relatively small and modest in comparison with those
of the Five Dynasties period and the early Northern Song.

2. Typologies of Scriptural Production as Part of
Buddhist Offerings

Having presented a historical overview of the situation in Dunhuang
during the tenth century in regard to scripture-production, let us
now turn to the actual cases to see what information they may offer.
However, before doing so, let us dwell briefly on the issue of catego-
ries and typologies in the creation of Buddhist scriptures. It is quite
easy, even self-evident, to observe in the surviving documents that the
production of holy books happened on many levels and in a variety
of ways. Therefore, we may distinguish between at least two major
categories of such donations, namely official and private.

‘Official’ indicates donations made by the Guiyijun government as
part of a formal legitimation strategy whereby it worked in symbiosis
with local Buddhism, as both protector and the protected. While
the government supported Buddhism, it was at the same time in a
position to harness the religion for its own specific purposes. Fur-
thermore, during the tenth century, many of the leading Buddhist
monks and temple-officials hailed from important local clans, which
meant that the ruling class and the formal make-up of local Buddhist
power-structures were completely integrated on a functional level.
We should also keep in mind that by supporting Buddhism, the
government was nurturing an important economic generator in so
far as Buddhism brought significant revenue to the area through its
important sanctuaries.

‘Private donations’ signal those made by individuals or family-based
donations. Of course, a private donation could also be made for
pious reasons by a member of the government, and indeed they were.
However, in those cases we may conceptualise this type of donation
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as ‘both and’ cases, i.e. as donations which, while they may have been
motivated by personal religious sentiments, at the same time played
into local legitimation and power. This is also why private donations
made by members of the ruling Cao clan were often lavish and on a
grander scale than those made by the commoners. For instance, we
see a marked difference between, on the one hand, the quality and
intent of votive paintings donated by the Cao and other nobility, and
those made by the much larger group of common lay-Buddhists in
Dunhuang.’

While donor colophons attached to books, whether printed ones
or manuscripts, tend to reflect individualised concerns, in many cases
they were made by rulers or members of the local elite, who thereby
signal their acts of piety in a manner that went well beyond the more
narrow, personalised motives of ordinary Buddhist believers. This
is because a member of the political and social elite in a given locale
made their donations or offerings not only as individuals, but as lead-
ing members of society, namely as persons of significance. As some-
one belonging to a specific and noteworthy group at the top of the
social hierarchy, norms including codes of behaviour were dispensed
to the larger community in a hegemonic manner. Therefore, as soon
as such events of donation became ‘public’ in the sense that they
displayed a specific ordered system of power and status, they tended
to take on a more distinctly official character.

Clearly stated motives for making scriptural donations vary con-
siderably in our sources, and these motives are of course most notable
in cases of private donations, where colophons often provide us with
an insight into the sentiments of the donor. It is beyond the scope
of this essay to go into detail with these motives, a study in its own,
wherefore I shall limit myself to providing a listing of the most evi-
dent concerns, which are as follows:

* Repose and bliss for deceased parents and ancestors
* Healing of self and others
* Blessings for the ruler and the territory

5 Serensen, ‘Donors and Esoteric Buddhism in Dunhuang’.
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* Blessings for society at large

* Blessings for self (religious merit)

* Ascend to the Pure Land for self and others
* Avoidance of descent into the hells

* Getting rid of suffering

* Being protected from harm

* Seeking longevity

* Harmony in the family

While this list of motives covers many aspects of Buddhist life, it is
clear that those relating to mortuary practices and beliefs tend to
dominate the sources. In other words, scriptural donations were in
many cases directly concerned with the creation and transference of
merit on behalf of a deceased family member.

Shifting the discussion to the Buddhist institutions in Dunhuang,
it goes without saying that the production and copying of Buddhist
scriptures were primary activities for the monasteries in Dunhuang,
both for own use but also for paying customers, and that most of
the concerted efforts to replenish and amend their libraries were
taken care of by the monastics themselves. The Dunhuang manu-
scripts provide us with numerous examples of individual or groups
of monks concerned with scriptural production, but in any case
we should expect that during the period of manuscripts, i.e. before
entire sets of the Tripitaka were available in printed form, the writing
and copying of manuscripts was a major activity of the Buddhist
institutions.® As monastic production of Buddhist scriptures in

¢ For a highly useful compilation and annotation of the library holdings and

related records from the temples in Dunhuang, see Fang, ed., Dunbhuang fojiao
Jinglu jixiao. See also Fang, Zhongguo xieben Dazang jing yanjiu; and Fang,
‘Dunhuang siyuan suo zang dazang jing gaimao’. Fang presents many arguments
in favour of the existence of a complete Tripitaka in Dunhuang during the late
Tang and Five Dynasties period. I remain unconvinced that there were complete
sets comparable to the listing in the celebrated Kazyuan Catalogue, (T no. 2154,
55), even though we do know that some of the Tang catalogues were indeed avail-
able there.
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Dunhuang is a topic unto itself, I shall not dwell on this at length
here, but limit myself to providing a few illustrative examples of how
this took place.

In 964 CE, various monks including the monk-controller (sezg-
zheng M41K), together with the librarian (sjing F4S), Huiyan %
(fl. second half of tenth century) hailing from an unnamed temple,
revised the scriptures in their library and found that many were with-
out their wrappers and were in a general state of disarray. We must
surmise that the idea behind this survey was to reorganise the collec-
tion. At that time, the monk Haiquan 3% (fl. second half of tenth
century) requested that a copy of the abbreviated Pseudo-Siirangama
Spell (Da foding liie zhou RKIFTEMEIL)” to be added to the collection,
while the monk Huici #2& (fl. second half of the tenth century)
requested that two rolls of the Suvarnaprabbisa-siitra® be entered
as well.” We can imagine that activities of this kind were common-
place, and that the keeping of order in these medieval manuscript
collections required a great deal of sustained effort. It was of course
on such occasions that old scriptures were repaired and missing parts
of sets of rolls were amended with new copies. As such this case is
largely similar to that which led the celebrated Daozhen to amend the
library at Sanjie Temple as briefly mentioned above.

3. Official Donations of Buddhist Scriptures in Dunhuang
When compared with the great number of privately donated Bud-

dhist scriptures, those large-scale, government-sponsored sets of
sutras bestowed upon select monasteries were, in contrast, relatively

7 The exact spell intended here is uncertain, but I presume that the reference

is to this spell, i.e. that of the Shoulengyan jing BB (Pseudo-Surargama-
Sutra), T no. 944A, 19 or T no. 944B, 19, of which several copies have been
found among the Dunhuang manuscripts. Cf. eg. S. 1326, S. 2326, S. 3782, S.
4359, Beijing 7417, etc.

8 Tno. 665, 16.

> S.2142.



328

few and far between. One notable exception to this was the scrip-
tural donation in 966 by Cao Yancheng ##Ef% (fl. mid-to late tenth
century), a son of the important Guiyijun ruler Cao Yuanzhong &
TCAE (r. 944-974). It is recorded that Yancheng had the Mabapra-
Jhdpramita-siitra® copied and donated to the local Xiande Temple
FAESE

Another case of an official donation, in this case of a single, short
sutra, is the carving and printing of the Vajracheedika by Cao Yuan-
zhong in 949 CE."* The colophon accompanying this printing is terse
and includes few emotional or formalistically pious outbursts. It
simply reads:

The disciple, Guiyjun Governor and Emissary, Censor, Grand Tutor
Conjointly [of the Compilation of] the Imperial History, Great
Person and Duke Establishing the Nation, Cao Yuanzhong widely
bestows [this scripture] for upholding. Recorded on the 15th day in
the Sth month of the 15th yzyou year of the Tianfu [reign-period]
(i.e. 949 CE). The printing block carved by Lei Yanmei B #E[3] (fl.
mid-10th cent.)."®

The official nature of this donation of a Buddhist scripture is further
underscored by the fact that the printed copies of the Vajracheedika
were meant for wide distribution among the faithful.** In other
words, the event represents a public gesture of generosity, pious
or otherwise, from the local ruler and extended to the Buddhists of
Dunhuang. Nowhere does Cao Yuanzhong mention any personal

10 Tno. 220, 4.

"' Beijing 1429. See Zheng, “Wan Tang Wudai Dunhuang diqu Dabanruo
Jing.

2 Further information on the development of printing as evidenced in the
Dunhuang material may be had from Barrett, “Transcribed Printers’.

P 4514: 51, SRFEEANELAE, RRAERRRE, KMERANEE, RIHERRBH %,
TLRE 2R, KR T HAEC A T A HEC. BN 35S,

'* For additional information of the use and circulation of this scripture, see

Fang, ‘Dunhuang wenxian de zhong Jingang jing’.
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wishes or prayers in connection with his act of donation, and it is
only through the fact that he declares himself ‘a disciple’, i.e. a Bud-
dhist, that we may glimpse a religious motive behind the event.

We also find that production and transmission of Buddhist
scriptures took place as a part of diplomatic gifts and exchange of
goods. In 942 CE when receiving a legate from Khotan on his way
to the court of the Later Jin &8 (936-946) at Shazhou, local monks
recited prayers for three days at the behest of Cao Yuanshen.” On
that occasion, Khotanese texts, including an outline of the Saddhar-
mapundarika (Fabua jing gangyao TEEEFSHEE)," as well as texts
featuring dharanis (Ch. tuoluoni zhou FEHEJEWL),"” were presented
at Dunhuang.'® Obviously these texts were nothing like formal
scriptures for a Buddhist library, but more like pious presents given
as tokens of religious sentiment.

On the Chinese side of such use of scriptural production, we can
note an example in which the Guiyijun ruler Cao Yuanzhong and
his wife worshipped at the Mogao Caves together with a Khotanese
prince, who had arrived as a diplomatic emissary, and in the case of
an Uyghur leader, most probably from the Ganzhou HYH Khag-
kanate, i.e. the Eastern Uyghur Kingdom.” On that occasion, local
monks were requested to copy out the Buddbandmas sitra* After-
wards, each of the sixteen major temples in Dunhuang received a set
of the scripture.”

5 Cf. P. 4046.

' This is not the actual title, but rather a description of what the text fea-
tured.

17 This may simply refer to the chanting of dharanis and spells.

'8 Examples of such texts are P. 2782, and P. 5535. The latter of these pro-
vides the name in Chinese of Liu Zaisheng #IF 5., the Khotanese ambassador,
whom Cao Yuanshen and Cao Yuanzhong accompanied to China.

" Dunhuang yanjiuyuan, ed., Dunhuang Mogao ku gongyang ren tiji, 32.

20 Tno. 441, 14.

*'' Duan and Shi, eds., Gansu cang Dunbhuang wenxian, 1: 207.
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4. DPrivately Produced and Donated Scriptures

When discussing private donations of scriptures, it is interesting to
observe that there were no real differences between those made by
the common lay-Buddhists and those by monastics. Not only are the
motives largely the same (cf. the list above), there is also a great deal
of overlap between the choice of scriptures copied on such occasions.
Despite being a member of the ruling Cao clan in Dunhuang,
a donor could also make a scriptural offering in a strictly private
capacity. One such example may be found in the lengthy colophon
appended to an offering of an entire series of Buddhist scriptures:

On the 13th day of the 10th month of the 6th xznchou year of the
Tianfu [reign-period], (i.e. 941 CE), the female disciple of pure faith,
the young woman of the Cao family commissioned the copying of
the Hydaya-prajiiaparamita sitra® in one roll, the Xuming jing %t
#8 [Scripture on the Extension of the Span of Life]* in one roll, the
Yan shouming jing MERFMEE—4E [Scripture on Longevity and the
Span of Life],** and the Marici-devi sitra® in one roll, respectfully
offered on behalf of herself, as she suffers from difficulties. Today
she presents a number of scriptures [as offerings] since the medicine
dumplings (yaoer %fH)* that were bestowed again and again in

2 Tno.251,8.

2 Tno. 2889, 85.

* Tno. 2888, 85.

» Cf. T'no. 1256, 21 (P. 2805, P. 3136, P. 3824, etc.). Most of the copies of
this scripture found among the Dunhuang hoard of manuscripts are short, abbre-
viated versions deriving from the translation by Amoghavajra. Cf. T'no. 1255, 21.

¢ These medicinal buns can be documented in the Chinese primary sources
from the early Tang onwards. One early Buddhist case of their use can be found
in Sengchou’s 14 (480-560) biography in the Xu Gaoseng zhuan #8418
(Continuation of the Histories of Famous Monks), 7 no. 2060, 50: 16.554c4;
and in Bodhiruci’s monumental version of the Amoghapisakalparija. Ct. T
no. 1092, 20: 18.324b6. They are also to be found in the celebrated materia
mater, Qianjin yifang T&¥77 [Medical Prescriptions Worth a Thousand
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the morning, still has not made her well, and she now lies sick [in
bed]. Beginning to realise her former misdeeds, she humbly begs the
Great Holy Ones to relieve her hardships and lift her out of danger,
and that the mirror (jian %)?” will reflect the virtue of the copying
of scriptures. She [therefore] hopes to be protected, and that this
troublesome danger will be eliminated, that deceased family debtors
(zhaizhu {3 )* will receive their capital [when] the merit is divided,
and that they will [subsequently] go for rebirth in the Western [Pure
Land]. With a mind full of prayer she eternally supplies these as
offerings on behalf of her deceased, former parents [so that they will
be] well and healthy, and that everyone will in this realm* [adhere to]
the tradition (chuantong fE%) of the path of filiality (xizodao 78),
and that more than anything extend to and include seven generations
of former dead [in the family], benefiting them by using the copying
[Buddhist] scriptures [as a means of] exhausting filial piety.

In the colophon appended to these copied scriptures is expressed
the clearest and superior display of sincerity, which is [hereby]
brought to the attention of society.”’

From this text of dedication we learn that the Cao donor’s primary
motive is to recover from her sickness, and that since the medicinal
dumplings have failed to effect a cure, she has resorted to the dona-
tion of holy scriptures. It is significant that she also prays that the
enemies of her family will be appeased by the offering, and that they
will attain rebirth in the Pure Land of Sukhavati as well. She also
wishes for her deceased parents and former generations to be at ease.

Gold Pieces] from 682 CE. For an easy-to-access version of the Qzan jin yifang,
see http://seirouoosone.web.fc2.com/SennkinnYokuhouHanntai.pdf, 417, 459,
etc., accessed April 3, 2018.

¥ This undoubtedly refers to the Mirror of Karma in the Netherworld in
which King Yama can see the karmic deeds of those coming before him. For more
on this see Serensen, “The Meeting of Daoist and Buddhist Spatial Imagination’.

* I read this to refer to so-called unresolved karmic debts from the past.

» Le. being reborn again in the country.

30 P.2805.
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Clearly, family issues play a dominant role in this dedication, some-
thing which surely reflects on the deep-seated adherence to and sup-
port of traditional Chinese cultural and ethical values.’® One can say
that such a display of different forms of piety expressed here matches,
in many ways, those we find in the colophons on religious paintings
from Dunhuang.® The scriptures copied as offerings on this occa-
sion, ie. the Hydaya-prajiidparamiti sitra, the Xuming jing, the
Yanshou ming jing, and the Marici-devi sitra, are all short scriptures,
and as such suitable for reproduction on a relatively short notice. It
is noteworthy that of the four, half of them are apocrypha, a trend
which appears to have been especially common in tenth century
Dunhuang with regard to private ofterings of Buddhist scriptures.

Another case of a scriptural offering, this time by a Buddhist nun,
involves the copying of the Parinamacakra-sitra (Huixiang lun jing
A FER#AS).% It bears a short colophon the text of which reveals the
following:

On the 16th day in the 1st month of an yichon year (9652 CE) at
Guazhou the nun Zhiqing #i#& (f. mid-10th century) decided to
have [this scripture] copied, so that she on a daily basis may recite i,
[hoping that her] former karma and transgressions may be reverted
and all sentient beings may quickly attain enlightenment.*

' Even though it is well-established that traditional Indian Buddhism also pro-

moted filial piety, including the respect for elders, its manner of conceptualisation
and role in Buddhist practice is of quite another order. Here, and in the related ma-
terial from Dunhuang, it is quite clear that Sinitic norms were the most common
modus (it would be strange otherwise, as the population of Dunhuang during the
medieval period, such as that we deal with here, was dominated by Chinese).

> For a good example of the motives for dedicating a religious painting,
see Serensen, ‘Donors and Image at Dunhuang’. See also the classical study by
Soymié, ‘Les donateurs dans les peintures de Dunhuang’.

3 T no. 998, 19. See also Cf. Lin and Shen, Dunbhuang mizong wenxian
Jicheng, 291-96.

3 Beijing 7321: ZIH4E—H +78HAETN, ELEEEHERL, LR HiEH,
GIEEHEEE R -y N e =
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Given that the accumulation of good karma is Zhiqing’s primary
motive of, her choice to have the Parinamacakra-siitra copied makes
good sense. In this particular case, she wants to have the scripture
copied for her own use and not as a donation to be given away. Even
so, she clearly states that she intends to recite it on a daily basis for the
expiation of her own evil karma and with the wish that the merit be
extended to all sentient beings.

Another similar case, and also without other motives than the
generation of good karma, involves the copying of three popular
scriptures:

On the 8th day in the 4th month of the 6th year of the Xiande
[reign-period] of the Great Zhou (i.e. Later Zhou, 959 CE), Master
Huiguang of the Chengdian Chan Cloister in Guazhou respectfully
decided to have the three rolls of the Yanshou ming jing, the Xuming
jing and the Devata-sitra® copied, in a total of forty-nine rolls. At
the same time wanting to be a donor, [hereby] announcing appro-
priately the pure auspiciousness. Eternally bestowed as an offering.*

In connection with this copying of scriptures, one may speculate that
the number of forty-nine rolls is hardly coincidental as it corresponds
to the pattern of the Seven-seven Rite (gig7 £€). In other words,
this undertaking may very well reflect on mortuary beliefs and prac-
tices as well.

The Guanshiyin jing B L [Avalokitesvara Scripture] is another
popular scripture, which enjoyed considerable popularity among
Dunhuang’s Buddhists. It is in fact not a proper sitra, but is the
celebrated Pumen pin i [Pumen Chapter] of the Saddbarma-
pundrika,” which circulated as an individual scripture. It was copied
numerous times locally by lay-people as well as by clerics. One case
involving a member of the latter has a colophon which reads:

3% Tno.S592, 15.

36 P. 2374 HERSERBFENAEPYH \H, TINRBLEBEATEOY, 330608 CGLEH
£, CEHaER), OREERIRR) =4, sl Uk, RO T, MEHES, Kt

% Tno. 262, 9: 56c2-58b7.
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The time being the 28th day of the 11th month in the 3rd* successive
wuyin year [i.e. 918 CE], the monk Haiman of the Baoen Temple de-
cided to have this scripture in one roll copied. Respectfully on behalf
of the previously deceased parents, [praying that] they will not drown
in the netherworld, but be transported on this good cause, eventually
reaching [the assembly of] Maitreya, and that those in existence will
likewise have their karmic screens utterly eliminated. Eternally given
as an offering. Copied from the hand of the monk Shengzhi.*’

Here we have a case which shows that the motives for scriptural
donations of both clerics and laity were by and large the same. Here
the donated scripture, i.e. the Avalokitesvara Scripture, is not specifically
related to mortuary practices, although as a bodhisattva, Avalokite$vara
is of course a major saviour. Although Maitreya’s paradise or assembly
in the future is invoked, it is interesting that an entirely different scrip-
ture was offered. Although it is not stated explicitly, it is highly possible
that Haiman personally copied out the scripture in question.

Another case concerns the Foshuo zhaifa qingjing jing Bhat7E 54
{48 (Buddha Utters the Zhaifa Scripture on Purification), yet another
popular apocryphal scripture, which circulated among the Buddhists
in Dunhuang.* A donor dedication appended to a copy of this scrip-
ture from 960 CE provides the following terse piece of information:

Foshuo zhaifa qingjing jing in one roll. On the 3rd day of the 1st
month in the 7th gengshen year of the Xiande reign-period of the
Later Zhou, [this scripture was offered by] the faithful disciple Yao
Xian, who with a disposition of piety continues to recite this one-roll
scripture.*!

3% Actually the fourth year of that reign-period.

¥, 3054: I =R UK E +— AT /\H, SRS, 2P0
—%&. BRETHL, NHWE, SRILER, Sy, HE2E, A L &
W K FE . LB F5. See also the translation in Giles, 87a.

4 Tno. 2900, 85.

“ Ryitkoku University Library no. 739: {#a 7% L7 HRES ) —&. RARMHEL
ERFHERIEA =H. {513 A EFEOHEFm IS —&.
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Just like the example quoted above involving the nun Zhiqing, this
layperson also had the scripture copied for personal use; as a means
of creating good karma. This is yet another example that Buddhist
scriptures of this type, were produced for a variety of purposes: not
only for purposes of donation in connection with transference of
merit, but also as part of personal religious cultivation. Brief as this
information is, it does inform us about Buddhist practice on the
proverbial ground.

From the perspective of patronage and provider of donations to
the local Buddhist community, the Zhai clan # [X stands out among
the powerful families in Shazhou. The history of this clan and its
involvement with Buddhism goes back to the late Nanbeichao
period and grew exponentially in the course of the Tang.** The clan
is known to have been behind the excavation of at least two caves
in Mogao, nos. 85 and 220.* In addition, its members participated
in various collective works, including the excavation of cave no. 61,
which appeared to belong to the Cao clan because Cao Yuanzhong
HITE (r. 944-974) was married to a lady of the Zhai clan.* Women
of this clan also appear among the donors in the Yulin caves (nos. 19,
25 and 36).

We have additional information on Lady Zhai in a colophon dated
to 953 CE, which records the donation of forty-three copies of the
Yan shouming jing MEZFEE [Scripture on the Augmentation of the
Span of Life]* on the occasion of the death of her son. It goes:

# For a highly important study of the history of this clan, see Chen,
Dunhuang Zhai shi yanjin. This remarkable and dense study documents the his-
tory of the Zhai clan on the basis of the Dunhuang manuscripts and other epi-
graphical material, as well as religious paintings.

# Dunhuang yanjiuyuan, Dunbuang Mogao ku gongyang ren tiji, 29-30,
101-4. Cave 220 is the main topic of the monograph by Ning, Art, Religion and
Politics in Medieval China.

#  Dunhuang yanjiuyuan, Dunbuang Mogao ku gongyang ren tiji, 20-25. See
also Chen, Dunhuang Zhai shi yanjin, 189-94.

®  Cf. Chen, Dunbuang Zhai shi yanjin, 194-95.

4 Tno. 2888, 85, etc.
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On the twenty-third day of the first month in the third guichou
year of the Guangshun [reign-period] (i.e. 953 CE) under the Great
Zhou, the Great Protector and Lord of the Yamen (Ch. fughu dabao
JFFFERER)Y together with his wife, on behalf of the deceased male
prince early in the morning in the annex to the royal palace (bie
wanggong M E), had forty-three volumes of the Yan shouming jing
copied. With the power of the merit of the meagre feast they pray
that he will surpass the path to enlightenment. Eternally bestowed as
an offering.**

Here we have a good example of a private donation made by the
ruling family. The choice of copying and donating the Yan shouming
Jing in relation with a death in the family of course appears to be an
obvious one. Moreover, as we shall presently see, this particular apoc-
ryphal scripture was evidently enjoying a considerable popularity
among local Buddhists in Dunhuang during the mid- to late tenth
century.®’

5. Zhai Fengda and the Vajracheedika

One case of scriptural production as offerings by a private agent that
stands out from among the other ones discussed previously, concerns
a leading member of the same Zhai clan dealt with in the previous
case. Namely the case of the local government official Zhai Fengda 72
Z2 7 (881-961?),° who produced a series of different Buddhist scrip-

¥ This refers to Cao Yuanzhong.

“  Ryitkoku Library No. 2343: KA BEIH=4EE 32 HIEA T =H, /£ Kk
RN, ZBEBRTFRUNEE, BFEE, R ESEHL) W =4&, DUFET.
REEESE B, K TR

The text has been taken from Wang, Dunhuang wenxian tiji bian nian ji qi fenxi.

# For the importance of apocryphal scriptures in Dunhuang, see the survey
in Liu, ‘Dunhuang xiejuan zhongtu caojing de jiushu xixiang tiyao’.

0 Cf. Li, ed., Dunbuang xue da cidian, 363b. See also, Tao and Jiang, comp.,
Dunhuang suijin, 92-93.
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tures on a variety of occasions, the most celebrated case being those
presented as part of the commemoration rites accompanying the
passing of his deceased wife Madame Ma S5 X (fl. tenth century).”* Here
the focus will be on one of the earliest Buddhist scriptures produced by
Zhai Fengda, namely the copy he made of the Vajracheedika-sitra,>
together with a record of miracle stories centering on the same
scripture, the Chisong Jingangjing lingyan gongde ji F5iM-&MI5E 5
BariEEd (Records of the Merit of Divine Response from Chanting
the Vajracheedika).> Zhai Fengda’s copying of the Vajracheediki
an interesting example of how a popular canonical scripture in the
course of time could evolve and change from a primarily important
doctrinal work to one in which the core message fell somewhat in the
background, and where its ascribed numinosity and transcendent
status came to the fore. Fengda’s colophon that accompanies his copy
of both texts reads:

Written on the 9th day in the 4th month in the 8th wuchen year of
the Tianhou reign-period of the Tang® by the commoner (buy: 1ii

51 Zhai Fengda’s case has been studied extensively in Teiser, The Scripture of
the Ten Kings, 102-21.

2 Tno. 235, 8.

> T no. 2743, 85. This work is a short collection of miracle tales meant to
highlight the Vajracheedika-sutra’s claim to fame. It was ostensibly compiled
sometime during the Kaiyuan period, as it features a lengthy accompanying verse
attributed to Xuanzong Z5% (r. 712-741): the Kaiyuan Huangdi zan Jingang
jing gongde BT R ( EMILE) P1E [Praising the Virtue of the Vajracheedika
Sutra). Cf. T'no. 2743, 85: 159a27-159¢9.

> This year does not exist in formal Chinese chronology as this Tang dynasty
reign only lasted three years ending in 903 CE. Hence Tianfu 8 actually corre-
sponds to the second year of Kaiping Ffl*- of the Later Liang &% (907-922). In
regard to the date in Zhai Fengda’s colophon, it is interesting that he was seem-
ingly unaware that the Tang dynasty itself had ended a full two years prior. This
means that Shazhou and the rest of the western parts of Hexi [P were effec-
tively cut off from contact with the central provinces of China between 902 CE

and well into the second or third reign-periods of the succeeding Liang dynasty,
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1K) Zhai Fengda. This scripture of extolling the records of the merit
for [divine] responses [is meant] to increase its circulation. Moreover
[it was copied] on behalf of the faithful, as well as the departed souls
(Ch. wang wangling 1 T_%), and his parents, who are still alive (Ch.
Jjianzai WAE) to be joined by [the people] of the district, so that they
may [all] share in the blessings. As certain as [the sprouting] Spring
grasses, transgressions surely will resemble the autumn’s harvest. May
all come together and appear in the assembly of [Maitreya] Buddha.”

The text of the dedication is reasonably plain, and underscores Zhai
Fengda’s piety and fervent wishes for his fellow human beings and
the members of his own family in particular. However, despite the
fact that it shares most of the same concerns as other donor dedica-
tions, it is also a bit more serious, even a bit more philosophical, and
its leaves us in no doubt that he was a devoted Buddhist and adherent
of the Vajracheedika.

Following the dedication and its wish for transference of the ac-
crued merit, Zhai Fengda’s editorial note following the main text of
the sutra states:

The commoner, the disciple Zhai Fengda relying on the contents of
the edition of the Sichuan printed text, has copied the numbered
divisions and the mantras from this sztra [thereby] augmenting it by
combining the diverse parts that have [previously] been left out.>

The printed Sichuanese edition of the Vajracheediki mentioned by
Zhai Fengda here undoubtedly refers to the celebrated version of
the sitra, which was published by a person named Wang Jie £
(d.u.) on behalf of his parents in 868 CE.*” The additional material

or at least until the time of the de facto collapse of rule by the Zhang clan in or
around 910-915 CE.

5 P. 2094. See also Teiser, The Scripture of the Ten Kings, 119. My reading
differs greatly from his.

o AR TR, KVU)IENHARN, PEIERAT, RILRRRZ, Hfd
53 .
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which Zhai Fengda added to the printed version of the s#tra—or
as it were—to its liturgical parts is especially interesting for us here.
A comparison with these same texts from the printed Sichuanese
edition of the Vajracheedika (here referred to as the beta text), reveals
that it features a significantly different arrangement in which the
scripture was meant to be performed.

The printed text of Sichuan begins by stating:

Those who wish to recite the scripture must first invoke the Jing kouye
zhenyan FIEHS (Mantra for Purifying the Karma of the Mouth):

Suri suri mabasuri susuri svaha.>®
5 I {35 IR P S {85 R 185 A5 ORI 3 5
Then follows the invocations of the Eight Vajrapalas:

I respectfully invite the Vajrapala Remover of Calamities

I respectfully invite the Vajrapila Deviant Poison

I respectfully invite the Vajrapala Yellow

I respectfully invite the Vajrapila Clear Pure Water

I respectfully invite the Vajrapala Red Voice.

I respectfully invite the Vajrapila Fixed Remover of Adversities.
I respectfully invite the Vajrapala Purple Virtue.

I respectfully invite the Vajrapila Great Spirit.””

7 QOr. 8210/P.2
s AR e A S 8.
» FEh RS AN
3 7 S
3l SRS
B K
T A
S EBRIT S
T KBS
SIS,
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After this invocation follows the text of the Vajracheedika itself. At
its conclusion comes the mantra:

Namo bbagavate prajid® paramitaya om iriti isiri Sruta visiya
visdya svaha.

In contrast to this, Zhai Fengda’s arrangement of the liturgical text
accompanying the sz#tra places all the performative aspects relating
to the Vajracheedika before the text of the satra itself. It reads as
follows:

As for those who wish to revolve and recite (zhuannian #Z) the
Vajracheedikda-prajiidparamita-siitra, it is necessary first to invite the
Eight Great Vajrapalas by their names, and extend one’s mind to %%
ZF0. Afterwards one may revolve and recite the scripture. These
Eight Vajrapilas will come on their own accord and always render
protection to the person, who upholds the scripture.®!

Then follows the invocation of the Eight Vajrapalas:

1. I respectfully invite the Vajrapila Green Remover of Calamities,
who is able to remove astral calamities (szza7 18 $¢), disasters and
punishments of all sentient beings. Make sure to cause the obliter-
ation of calamities (Note: He dwells in the great ocean).

2. T respectfully invite the Vajrapala Deviant Poison, who is able to
remove the sufferings of all sentient beings caused by fever, poison
and diseases (Note: He is the lord, who removes calamities caused

by poison).

" boluorang $EHEIE. This is a slightly odd rendering of the Sanskrit ‘praj7id’,
but not entirely unheard of.

ol AR S BRI A R AR AR . ARG ARl . BRI, ABE
S BRI RE B SRR .
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|S§]

. I respectfully invite the Vajrapala Yellow One According with
Wishes, who is able to cause all sentient beings to obtain what
they seck in accordance with their prayers (Note: He is the lord of
underground sources of virtue).

4. I respectfully invite the Vajrapila, Clean and Pure Water, who is
able to remove the sufferings caused by hot anger of all sentient
beings, make sure to obtain the removal and elimination of them
(Note: He is the lord of all treasures).

5. I respectfully invite the Vajrapila Red Voice, who is able to illu-
mine all sentient beings with bright light, so that they may behold
the Buddha (Note: He is the lord able to create wind).

6. I respectfully invite the Vajrapala, Remover of Fixed Calamities,
who is able to remove the three kinds of calamities of all sentient
beings as well as the sufferings of the Eight Hardships.®* (Note:
He is the lord of precious things).

7. 1 respectfully invite the Vajrapila Purple Virtue, who is able to
cause the minds of all sentient beings to become awakened and
give rise to the mind of enlightenment (Skt. bodhicitta) (Note: He
is the lord of prisons and dungeons).

8. I respectfully invite the Vajrapala Great Spirit, who is able to
cause all sentient beings [to have] wisdom teeth, so that they
may accomplish the power of knowledge and the augmentation
of everything (Note: The is the lord of the Dragon Kings [Skt.
ndgarajal).”

¢ Te. those reborn in the hells, as a preta, as an animal, in the Northern Con-
tinent of Uttatakuru, in the heavens, as someone with impaired faculties (i.c.,
deaf, blind and dumb), as a philosopher and as someone born in the period
between the appearance of two Buddhas.
6 B FERREEH, RERR — VIR A NG S B I (EKIE).
B B, RERR— VIR ARG (FFRKH).
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Immediately following the invocation and invitation to the Eight
Vajrapilas, Zhai Fengda’s text presents an extended series of spells as
follows:

Dashen zhenyan K& HE [Mantra of the Great Body®*]:

Namo bhagavate prajid® paramitdya om iriti isiri Sruta visiya
visaya svaha.*

This is followed by the

Suixin zhenyan BEILEF [Mantra for According with One’s Intentions]:
Namo bhagavate prajiid® paramitiya dusta om bum vajra svaba.

HRGEL WAL SRR IR B THE At MR TRATHE PR
A,

= B RERE KRB, fEL — VIR PR AIFEATRE B 15 (D).
VY. ZE55 IR, RERR— VIR A EVE o BRI ER (F—V)H).
B A BN, REI— VIR ARG FLAE (FREER).

SN, ZEGHE SERRE M, RERR— VIR =S8\ 2 (F M),

HL. FHEEESM, fEL— VIR A LRIERRE S0 (FEBAH).
S\ BRI, feL—VIRAE F U E B (FHETE).

¢ Dbarmakdya? This spell can be found added to Kumarajiva’s celebrated
translation of the Vajracheedika from 401 CE. Cf. T'no. 235, 8: 752¢5. However,
it is rather unlikely that the s#72 and the spell were part of the same textual com-
plex at such an early time.

© boluorang $EFEIHE. This is a slightly odd rendering of the Sanskrit ‘praj7id’,
but not entirely unheard of.

oo FRGEEAMNTET PAAELE A 2 W I AR FER EEEL AR A
ZYEH. An alternative, and perhaps more meaningful rendering could be: Namo
bhagavati prajiia paramitaya om brib sri Sruti vijaya svabha. However, the spell-
text in Zhai Fengda’s rendering does not really allow for it.

7 Ch. bolare #KWMIE:. This is a slightly odd rendering of the Sanskrit ‘prajiid’,

but not entirely unheard of.
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Next come the,

Xin zhong xin zhenyan ILFLHEF [Heart of Hearts Mantra]:

Om karunisa® svaha.”®
Followed by the,

Jingang er zhon M| 5AWL [Spell of the Vajra Lad]:

Namo Vajrakumara kani dbuan™ svabha.””
Followed by the,

Fomu zhou HiBEWL [Spell of the Buddha Mother]:

Namo dbasa namo dba/takunam om buru huru siddba locani
sarvartha sadbani svaha.”

And finally we have,

Wenshu pusa xinzhong zhenyan SURSHEOLHTHET [Mafjusti’s
Heart Mantra]:

¢ Here the Taishi text wrongly has ‘bu . Cf. T'no. 2743, 85: 2.160a6.

¢ This would seem to the result of a simple copyist mistake, and should in all
likelihood read, karunika, i.e. ‘Compassionate One’. It is also possible that the
sha 1% as found here occurred as a doubling of the following suo ¥5.

0T IS ARTETD 5.

7t This should read ‘dhuns’ in Sanskrit. It may be a case of phonetics gone
wrong, or simply a spell that has been differently transmitted. When comparing
this with the original spell from the Mahdivairocana-siitra, this seems the most
likely explanation for the anomalously written spell in Zhai Fengda’s text.

72 T BT R A R V.

7 TR Ped rEE PelHrE WE PG P SERE R pENE LNt L 7
B
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A ra pa sa na”*

Those persons, who set their minds on chanting this mantra, will be
similar to having chanted the entire Tripitaka once.”

This ends the instructions for the liturgical procedure in preparation
for the recitation of the Vajracheedika itself. After this a short note
appended the end of the text states:

In Sanskrit it is stated: How may we with this szt7a reach the other
shore? We pray that the Buddha will open its secrets (weimi %) to
us, and that he will widely, on behalf of all sentient beings, discourse
on it while turning the Great Dharma Wheel.””

The first in the series of spells constituting the major part of Zhai
Fengda’s beta text is the Dashen zhenyan. Its origin is somewhat
oblique, but it would appear to have been composed in India (or an
Indic cultural setting) some time between the late seventh century
and the early eighth century. It is the primary spell accompanying
the Vajracheedika, and as such reflects the growing interest in magic
and soteriological shortcuts that took place in mainstream Mahayana
from the fourth century onwards. This spell first appears in the Chi-
nese sources around the beginning of the eighth century, and at that
time it was already an appendix to the Vajracheedika. The Fangshan
JmLL stone-carved edition from 683 CE does not have the spell, nor
any other liturgical aspects.”® At a closer look the spell—or mantra
as it is referred to in the Dunhuang manuscript under discus-
sion—appears to be at least partly based on the Bodospisa-dharani
translated by Bodhiruci. In any case it is conspicuous how several
consecutive segments of phrases in the two spells correspond. Note

~

o g IR A K.
* AR EEE. R M —Eth.

76

~1

The text has ‘weims” 1%, which would appear to be a scribal mistake.

7 RE RIS TU R R . BN R R A R R TR

7% For this version, see Fangshan Yunju si shijing, pl. 17a.
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that both this spell and the two ones following it are referred to as
‘mantras’. As a category of spells, mantras are one of the hallmarks of
mature Esoteric Buddhism and only appear in primary sources with
this designation after the beginning of the eighth century.

The Suixin zhenyan, as we have it here, is obviously derived from
the Dashen zhenyan, as it features a similar structure and shares pri-
mary elements. As such, it represents a spell sub-category meant as an
accessory to a major spell of a given rite such as the Dashen zhenyan.

As for the Xin zhong xin zhenyan, it is very short and carries noth-
ing in it, which may lead one’s thoughts directly to the Vajracheed-
tka. While there certainly is a tradition for appending it to the siztra
in question, it is unclear from which source it originally derived.

The Jingang er zhou as we find it here is in a variant form, one that
has not been similarly documented in any of the Chinese canonical
compilations. Its earliest form is undoubtedly that found in the
Vajrakumara tantra complex of scriptures, where it appears as part
of a much longer and complete spell.” A comparison reveals that
the spell used by Zhai Fengda is the same as a minor mantra used in
connection with the forming of a mudri in the variant version of
Amoghavajra’s translation of the Vajrakumara tantra, but rendered
in an entirely different transcription.* We do not know exactly how
the spell in Zhai Fengda’s beta text came about. But given that the
textual tradition of the Mabavairocana-sutra was not transmitted to
Dunhuang, we may exclude that as the possible source for the spell
he used. Vajrakumara otherwise occurs in a number of other texts
found among the Dunhuang manuscripts.*’

A comparative look at the Fomu zhon indicates that it is largely
identical with another spell, the Libai miezui mingzhong zhu fo
laiying zhou FTFIRIRATFEEHBR AL [Spell for Making Prostrations
for the Elimination of Wrongdoings so that at the End of One’s Life
One will be Welcomed by all the Buddhas], found in the spell-com-

Ho g

pendium, the Zhongzhong za zhou jing FFEFEILEE [Scripture Con-

77 Tno. 1223, 21: 132c4.
8 T'no.1222B, 21: 121a29.
81 Cf.P. 3861, S. 3783, etc.
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sisting of Various Kinds of Spells].** Again, it is almost certain that
this spell-collection was not available to Zhai Fengda, or anyone else
in Dunhuang for that matter, wherefore we may rule out any direct
link between the two as we have them now. Obviously the Fomu zhou
represents a sort of hybrid text, possible slightly garbled, but also
one that shifted ritual context in the course of time. Not only does
this demonstrate the volatile and disenfranchised nature of many
Buddhist spells more generally speaking, something which is likely
to have been further engendered through translation into Chinese,
its transmission and replication by people who had no mastery of
Sanskrit or knowledge of the original context for which it was used.
The identity of the ‘Buddha Mother’, whose spell it is, is debatable,
but the name most likely refers to Prajiaparamiti, the Goddess of
Wisdom, who the spell connects with the cult of the Vajracheedika.
The Wenshu pusa xinzhong zhenyan we encounter in Zhai Feng-
da’s spell list consists of five seed syllables (Skt. £7j4), each of which
represent a potent, spiritual quality. The origin of this mantra is
the most probably the Jin gangding jing yugic Wenshushili pusa
gongyang  yigui <t W TH 28 B 0 S5k Al R 3 B 2 8L [Ricual
Proceedings for Making Offerings to the Bodhisattva Mafjusri in
Accordance with the Yoga of the Vajrasekhara-sitra), another trans-
lation by Amoghavajra, which forms part of the Vajrasekbara-cycle
of Esoteric Buddhist scriptures. The five letter spell occurs a number

82 Tno. 1337, 21: 638b24-638c1:

Namo buddhbdaya om burn buru siddba locani sarvartha sadbani svaba.
P bt -BHEREY W S 0 RIEK A L R BRI .

The same spell also circulated in a another variant form, as part of the South-
ern Song compilation, the Rulai guangxiao shizhong baoen daochang yi (W no.
68, 8:7.313a9). There it appears as:

Namo dbakanam buddbachinam om buru buru siddhba locani sarvartha
sadbani svaha.
P, BEEIE, SERCERIM, W, SN, e RRE, AR, R, 2
VRER, 25,

As can be seen, this version—especially its first part—is closer to the one used

by Zhai Fengda, although it would appear to be more correct.
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of times in this ritual text.*® It is peculiar that the cult of Mafjusri
was grafted onto the Vajracheedika as we see it here, especially
because this otherwise important bodhisattva is normally not associ-
ated with this sztra. Even so, we must assume that, like most of the
other spells in Zhai Fengda’s beta text, it was added on as an extra,
auspicious, and protective factor.

As far as the information and presence provided by these spells go,
we may note that by the early ninth century, spell-related practices
had found their way into virtually all forms of Buddhist practice,
even appearing in new textual contexts in which they were not
originally found. However, within the context of tenth century Bud-
dhism in Dunhuang, we can find a cluster of Buddhist practices such
as these that were originally part of distinct textual and performative
complexes, which have been de-contextualised and rearranged to
function in a variety of new ways. I would see this trend as reflecting
on the increasing popularity and significance of Esoteric Buddhism
in Chinese Buddhism broadly understood, i.c. as a ritualisation of
textual practices, and not just as the addition of a few magical words
to an already profound and holy scripture.

As is immediately clear, we can see that Zhai Fengda’s text is not
only much more extensive than that of the printed Sichuan edition,
it also displays a number of variations, including the texts for invok-
ing the Vajrapilas, and the opening spell. Furthermore, the Mantra
for Purifying the Karma of the Mouth is entirely absent. We may
also note that the applied method of transcribing the spells differs
considerably, although roughly the same phonetic structure applies.
Moreover, it is interesting—although not entirely surprising—that
several of the spells in Zhai Fengda’s beta text correspond with those
we encounter in the Liangchao Fu dashi song Jingang jing SEHHHEKR
TRHEMIZE [Fu Dashi of the Liang Court’s Song on the Vajrachee-
dika]. This lengthy text features a blend of the printed Sichuan
version’s spells and those of Zhai Fengda.® This indicates that
the spells appearing in connection with the sitra were circulating in

8 Tno. 1175, 20: 722c13.
8 T'no. 2732, 85: 8c13-8c20.
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Dunhuang in more or less fixed forms during the early tenth century.
It would appear—although this is based on conjecture—that Zhai
Fengda’s text actually more geared towards ritual or performative prac-
tice than the printed Sichuan version with its much-reduced beta text.

What is perhaps even more significant than the texts in the man-
uscript themselves, is the fact the manuscript was copied by Zhai
Fengda himself. Therefore, this represents and expresses his personal
devotion to the sztra in question, and the related cultic activities that
surrounded the cultivation of its teachings, not the least the chanting
of its text and the spells that go with its worship.

Conclusion

Public and, more specifically, organised monastic projects for
producing and re-producing Buddhist scriptures, were by their
very nature would be more labour intensive and also more costly.
They were evidently the most efficient manner of transmitting and
preserving Buddhist scriptures in Dunhuang during the period of
manuscripts. Being focused projects undertaken by Buddhist special-
ists, often assisted by outside funding, such reproduction primarily
aimed to supply and amend the holdings of the local monastic librar-
ies. This, of course, does not exclude the fact that sets of scriptures
produced for monasteries by the local leaders, including the powerful
clans, were not also donated with the idea of religious merit behind
them. In contrast, the copying of individual Buddhist scriptures
was often the result of private undertakings. As I have shown here,
these individual enterprises were also aimed at achieving different
objectives, namely the accumulation of merit for the agent, and for
a variety of other purposes as outlined above. While we may imagine
that most of these many scriptures reproduced in this manner ended
up in monastic libraries as donations, some were surely kept by the
agents for personal use. Indeed, many are likely to have been brought
away from Dunhuang by pilgrims and travellers, which secured that a
given scripture would potentially have enjoyed a wide circulation.
Among ordinary clerical and lay Buddhists, the sources show that
it was popular to have short apocryphal scriptures copied. In fact, we
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may even go so far as to insist that when it came to private, small-scale
scriptural donations, the surviving donors’ colophons clearly indi-
cate that apocryphal scriptures were indeed favoured over canonical
sutras. The only major exceptions to this being the Vajracheedika, the
Prajiiaparamita-hrdaya-sitra, and less commonly the Pumen Chap-
ter of the Saddbarmapundarika.

It is an indisputable fact that many donations and offerings of
scriptures that we see at Dunhuang during the period under discus-
sion took place as part of merit-making. Especially in the context of
the transference of merit. This means that these scriptural donations
and offerings were often, although not always, related to mortuary
practices.

In the case of Zhai Fengda copying the Vajracheedika and its
accompanying volume of miracle tales, we see how individual scrip-
tural production could, in some cases, alter the format or change the
manner in which a given Buddhist scripture was being perceived. In
the case given here, we see how the additional material added to the
sutra itself, what is referred to as the beta text, reflects a heightened
sense of its ritual importance. It is not clear to what extent Zhai
Fengda was an adept of spell-lore per se, but based on our reading of
the beta text, it certainly appears that he had a special interest in Eso-
teric Buddhist practices. This tallies rather well with what we other-
wise know about Buddhism in Dunhuang during the tenth century.

Finally, and although this is not an issue discussed in any detail in
this paper, it would appear that Dunhuang never had what amounted
to a complete set of the Buddhist 7rzpitaka in Chinese, at least not in
manuscript form. While this observation is admittedly based on the
extant material from cave no. 17, I believe we still have to see docu-
mentation to the contrary. When it came to manuscript production
and re-production, Dunhuang evidently had what amounted to a
partial Tripitaka only. However, it had an abundance of extra-canon-
ical material to make up for this.
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Abstract: The writings of literatus and lay Chan Master Yan Bing B
A (d. 1212), collected in a thirty-four fascicle manuscript entitled the
Discourse Record of Layman Ruru (Rurn jushi yulu W4N)E1355%),
comprise a remarkably wide range of genres including essays, verses,
prayers, detailed ritual protocols, Pure Land texts, a meditation
manual, and formal ‘seated’ Zen teachings. Here we consider how
some pieces from this collection were integrated into later liturgical
texts, often being edited, reworked, and repurposed in the process. In
addition to the inclusions already known in the Ritual Amplification
of the Diamond Sitra (X no. 1494), we find at least sixty-seven texts
by Yan in Deyin’s X (d.u.) Assembled Sages Disconrse Record (X no.
1277), scattered across a variety of different liturgical ‘modules’. We
also uncover a third source, Zhongfeng’s Rites for the Three Periods
of Attentive Recitation (X no. 1465), a cycle of daily Pure Land rites
associated with Zhongfeng Mingben FRHIERHZA (1263-1323) which
excerpts Yan’s invocation for Amitibha’s birthday and includes an
essay attributed to him.
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Introduction

he history of Buddhism during the Song dynasty (960-1279) is

marked by the expanding participation of laity in religious prac-
tice, in large part through the many new forms of public and private
ritual which developed during this period. These include daily rites
of confession, repentance, and devotion, often centred on Amitabha;
annual celebrations such as the Hungry Ghost (yulanben F:H#)
festival and the birthdays of major Buddhas and bodhisattvas; occa-
sional events like the elaborate Water-and-Land (shuzlu 7KBE) rite or
ones devoted to the veneration of particular satras; and punctual
services, especially those to assist deceased relatives in their passage
through the underworld. Scholarly work on these practices and on
the rich body of liturgical literature associated with them (some of
which remains in use today, essentially unchanged) is still in its early
phases, as we have only begun to appreciate their importance and to
uncover the processes which led to their development.

The present study contributes to our understanding of this his-
tory by exploring how the contents of one multi-volume 13th-cen-
tury Chinese manuscript, the collected writings of literatus and lay
Chan Master Yan Bing BHA (d. 1212), were transformed as they
were incorporated into canonical liturgical and ritual materials. The
Discourse Record of Layman Ruru (Rurn jushi yulu 40)E1358%),
which circulated throughout East Asia in woodblock and handwrit-
ten editions up to thirty-four fascicles in length, comprises a remark-
ably wide range of genres including essays, verses, prayers, detailed
ritual protocols, Pure Land texts, a meditation manual, and records
of the Layman’s formal ‘seated’ Zen teachings. This collection was
thought to have been lost in recent centuries, leaving most of these
materials completely unknown to scholarship until the 1980s, after
copies of the Discourse Record were uncovered in Japan.' A careful
examination of these sources reveals in turn that some of their con-

' The first description of the extant copies of Yan’s collected works to appear

in the scholarly literature is a very short article by Shiina Koya #i4 7, pub-
lished in 1981.
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tents have in fact also been transmitted via their assimilation into
other works, though usually without attribution and often edited or
reworked.

Here we shall look closely at three prominent examples: two lit-
urgies (or ‘ritual protocols’) which incorporate elements from Yan’s
writings, and one large compendium of ritual texts that includes
dozens of pieces selected from his works. The principal objective
of this study is documentary in nature: to bring to light previously
unknown intertextual relationships, and thereby better to appreciate
the spread and influence of Yan Bing’s writings during the thirteenth
to fourteenth centuries, as well as the importance of this unique
manuscript as a source for understanding this period’s textual history.
Furthermore, close attention to how these selections were edited and
transformed will open a window upon the processes through which
Buddhist liturgical literature developed in late medieval China, while
also raising questions of how properly to understand and attribute
the authorship of such composite texts. This survey does not aspire
to be comprehensive, but constitutes rather one additional step
toward a more complete catalogue of these textual inclusions and a
tuller awareness of Layman Ruru’s role in the development of Chi-
nese Buddhist literature and practice.

Yan Bing and the Discourse Record Manuscript

Published materials offer us precious few details about Yan Bing’s
life. Local gazetteers from Fujian Province tell us that he was from
Shunchang JIHE in Nanping Prefecture, and that he participated in
the official examinations at the provincial level before abandoning
Confucianism and turning to Buddhism.* Chan lineage records note
that he was the sole dharma-heir of Ke’an Huiran of Xuefeng i nA]
JiEE AR (d.u.), who was in turn a disciple of Dahui Zonggao KER 7
(1089-1163),’ one of the most prominent and influential Chan Mas-

> Qianlong Yanping fu zhi, 595 (juan 31, 17); Fujian tongzhi, 4964 (juan
263, 52). See Wagner, ‘Practice and Emptiness’, 14-15.
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ters of the entire Song period. Aside from these, the most valuable
and direct source for information about Yan’s biography is his own
collected writings. Nagai Masashi /KHEZ attempts to reconstruct
some details of his life from these texts, by looking at the places he
visited, the people with whom he had contact, and his family histo-
ry.* Of chief importance is the evidence for the date of Yan’s death,
which is found in the account of his formal teaching at Qingliang
Chan monastery {55 ##%, at the end of which he passes away.

The introduction by Yu Wenzhong AT (d.u.) indicates that
this teaching took place during the sixth lunar month of the fifth
year of the Jiading $&5E reign era, July 1212, while its title locates
the monastery in Shaowu AF&, also in Nanping Prefecture.” Among
the various texts in this section, the last one is a day-by-day account
of Yan’s preaching and conversations while there, starting with the
tenth day of the month and going to the fifteenth.® This record con-
cludes with a dialogue between Yan and a monk named Liaoshan 1
#, who starts things off by saying, “This morning it is the fifteenth
day of the sixth month,” as though to emphasise the date.” The dia-
logue ends as follows:

The monk asked, ‘How can one transform the great earth into the
Land of Ultimate Bliss,® and return the true mind to the start of a
vast aeon?’

The Layman said with a cunning look, ‘Like this, like this.” Sit-
ting upright, he passed away.

> Xu Chuandeng lu, T no. 2077, 51: 33.701a24-25; Zengji Xu Chuandeng
lu, X no. 1574, 83: 1.275a18-22. See Wagner, ‘Practice and Emptiness’, 15-17.

*  Nagai, The Chinese Chan Order, 666-74.

> Ruru jushi yulu, 7:1.4.06, 1.02-03.

6

Ruru jushi yulu, 7:2.6—12; Ruru jushi sanjiao daquan yulu, 1.69-72.
7 Ruru jushi yulu, 7:2.11.08-09; Ruru jushi sanjiao daguan yulu, 1.72.15:
SHINA—T 1L

¥ The ‘Land of Ultimate Bliss’ (jzle zhi guo M%&) is an epithet for

Amitibha’s Pure Land.
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Mz, GBI R 2 B, [HEORTES 9.
JELRIESERZ, A2 4 &) sRAAImAE.

While this account implies that Yan had achieved the ability to
choose his own time and manner of passing away, due to his excep-
tional spiritual attainments—a trope familiar to readers of Buddhist
hagiographic literature—this does not in itself give reason to call
into question the date upon which the event occurred. I agree with
Nagai that in the absence of other evidence, to the best of our knowl-
edge Yan Bing died on July 15, 1212, while at a Chan monastery in
Shaowu giving formal teachings."!

Yan’s collected works are extant today in two editions. The most
extensive one is a manuscript collection of over 400 pages, entitled
the Discourse Record of Layman Ruru (as above), which appears
to have been produced in Japan during the Muromachi period
(1336-1573).2 It is divided into seven volumes (7 %), thirty-four
fascicles (juan %) and fifty-eight chapters (men ), with a table of
contents at the start of each volume and a brief preface by Shi Ji fi
B (d.u.), dated 1194, at the outset. In terms of its physical character-
istics, the Discourse Record manuscript appears to be in an excellent
state of preservation; nearly all the characters are legible, and there
is little wear or damage visible. The only physical problem of which
I am aware is in fascicles 3:4 and 3:5, where some pages are missing

> Yan’s final words have a double meaning. They can be interpreted as a

straightforward answer to the monk’s question: ‘Do it this way—Dby dying.” Or
they can be understood in terms of the Chan/Zen trope ‘like this,” which indi-
cates mental processes or attitudes that take things as just they are, without
colouring them with one’s own opinions and sentiments. Under this interpre-
tation Yan’s response serves to indicate the ideal of how the enlightened person
thinks and acts.

" Ruru jushi yulu, 7:2.12.06-07.

""" Nagai, The Chinese Chan Order, 672-73.

» The manuscript itself does not provide any information about the time,
place, or circumstances of its production; the Muromachi dating is Shiina’s best
estimate (Shiina, ‘Research on Chan Texts’, 251).
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and others are out of order. Apparently that part of the text fell apart
at some point and four pages (two leaves, recto and verso) were lost,
3:5.5-8, leaving us with only seven of the twenty-three ‘Various
Teachings’ (zabua ML) listed in that fascicle’s table of contents.
To compound the problem, four pages from the preceding fascicle,
3:4.9-12, were bound in their place, leaving an apparent gap between
3:4.8 and 3:4.13. There is also an important inconsistency in the list-
ing of contents for the last two fascicles of volume 4. The third and
fourth fascicles of our manuscript contain a double-length chapter
of 102 ‘Verses on Buddhism’ (Song Shijiao men BEEZLFT), whereas
the table of contents shows all of these together in the third fascicle,
with the fourth containing three other chapters of essays and verses
on the harmony of the “Three Teachings’ (sanjiao =), Buddhism,
Daoism, and Confucianism.

The text is written in fairly clear block characters, in a mixture
of traditional and simplified forms, with some of the common
features of handwritten Chinese, such as strokes being merged.
The actual handwriting style shows significant variation from the
beginning of the text to the end. In the first volume the graphs are
small, with a lot of space around them, written with fine strokes;
at the end the graphs are clearly much larger and heavier, such that
there often is no vertical space between them at all. However, this
does not necessarily indicate that different people performed the
copying, as there is no sharp break in style at any point; indeed, the
gradual change in handwriting from beginning to end gives rather
the impression of a scribe growing progressively more and more
weary of the project. The characters are laid out for the most part
in 13 or 14 columns per page, with 22 to 25 characters per column;
the primary exceptions to this are the three texts in the first fascicle
of volume 7: Yu Wenzhong’s preface to Yan’s formal teaching at
Qingliang, and two of the letters exchanged in the course of arrang-
ing for his visit. Here the characters are larger than elsewhere, with
17 per column in the second text, and only 9 columns of 14 char-
acters, with much larger margins, on each page in the other two.
This suggests that these texts came from different sources than the
other materials, with the copy preserving their layout. A study of
the various colophons found from one volume to another further
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indicates that this collection unites a number of written sources
which circulated separately.”

One of the most fascinating aspects of the Discourse Record
manuscript is the way that accumulated scribal errors preserve infor-
mation about the history and techniques of the text’s transmission
and reproduction. For the most part these errors are cases where a
character appears to have been replaced by one of similar form, such
as se 4 (‘colour’) replaced by ye th (‘also’),'* or giu IN (‘prisoner’)
by yin Al (‘cause’).” However, there is at least one case where the
mistake cannot be due to similar forms, but must be explained by the
characters’ pronunciation: the substitution of yuanjue [EI%E (‘perfect
enlightenment’) for yuanjue %%t (‘enlightened by contemplation on
dependent arising’) in the standard phrase shengwen yuanjue BRFI% 5
(‘éravakas and pratyekabuddhas’), a common term for those following
the two non-Mahayina paths to enlightenment.'® This error would
not be caused by the scribe confusing the written characters yran %
and [A], suggesting that the copying was done by someone listening to
the text being read aloud, without always understanding or following
the meaning of what they were writing. This is not necessarily how the
extant Discourse Record manuscript was produced—the error could
have been introduced in an earlier generation of the text, and preserved
in subsequent copies. On the other hand, all of the other errors which
are due to misreading could equally have occurred by someone reading
the text aloud, and the scribe copying down the misread character. At
the very least it seems clear that this technique must have been used at
some point in the successive reproductions of these texts.

Another type of error we find demonstrates how these may

3 For a complete discussion, see Wagner, ‘Practice and Emptiness’, 36-40.

Y Ruru jushi yulu, 3:3.3.03; c.f. Zhongfeng sanshi xinian yifan, X no. 1465,
74: 1.67b06.

S Ruru jushi yulu, 1:2.9.06; c.f. Ruru jushi sanjiao daquan yulu, 1.29.08. See
Wagner, ‘Practice and Emptiness’, 188.

' Ruru jushi yulu, 3:3.3.06; c.f. Zhongfeng sanshi xinian yifan, X no. 1465,
74: 1.67b08. This portion of the manuscript text is reproduced and transcribed

in Appendix 1, and is translated below.
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accumulate over time as the text is copied repeatedly. These are cases
where a marginal correction in the source text has become incorpo-
rated, out of place, at the end of the corresponding line in the copy.
The Discourse Record itself contains over two dozen such marginal
corrections; typically, a small circle will mark the erroneous character
or the place where a character is missing, and the correct character
will be written in the margin, directly above or (more rarely) below
the corresponding line, sometimes also marked with a small circle
(Figure 1).

We also find at least two instances where a character has shifted
out of place, to the end of its line. At 1:1.6.14-7.01, “Gr AF+3R, %
JERRZE. s5 a5 hE, & HIEE.” has become “Fr ANFX, FIERZE. 75
Gi5hE, 45 FIFE., with the second zheng 4+ moving to the end
of the line;'” and at 1:1.18.14, hun B has made a similar move, from
the beginning of the two phrases ‘B MEHUE T ET. ABR —Jm B 1ESS
to the end." These are not corrections of the kind just described; the
characters appear not in the margin but in the regular body of the
text, aligned with the final characters in the other lines on the page,
and there is no indication of any problem higher up. In my view the
most plausible explanation for this is that a marginal correction in the
source text was copied not in its correct place earlier in the line, but as
though it were supposed to be the last character in the line (Figure 2).

The other extant source we have is a woodblock edition of 121
pages, published in China in 1386 as the Grear Complete Discourse
Record of Layman Ruru on the Three Teachings (Ruru jushi sanjiao
dagquan yulu N5+ =FOK4555%)." Tt is divided into two fascicles

7 C.f. Ruru jushi sanjiao daquan yulu, 1.5.12; Jin gang jing keyi, X no. 1494,
74: 1.646223. The latter has &7 # in the place of b7 & here, possibly another
example of a character being read aloud and written down incorrectly at some
point in this text’s transmission. See Wagner, ‘Practice and Emptiness’, 157.

" C.f. Ruru jushi sanjiao daquan yulu, 1.17.04. See Wagner, ‘Practice and
Emptiness’, 195.

" This text likewise does not itself offer any information about its production;
Shiina has deduced the year 1386 from publication records dating from that time
(Shiina, ‘Research on Chan Texts’, 253-54).
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FIG.1 Marginal corrections in the Discourse Record manuscript. Photographs
courtesy of the Main Library, Kyoto University (Ruru jushi yulu, details).

Left: 1:2.12.01-03 (panel 25), dou [# correcting a botched character above.
Centre: 6:4.12.05-07 (panel 201), shen B missing above (between fH and ).
Right: 3:4.2.07-10 (panel 103), feng JBl correcting a botched character below;
zhu $¥ correcting a botched character in place.
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FIG.2 Marginal corrections incorporated out of place in the Discourse Record
manuscript. Photographs courtesy of the Main Library, Kyoto University (Ruru
Jushi yulu, details).

Left: 1:1.6.12-7.01 (panel 12), zheng 4+ has moved to the end of its line.

Right: 1:1.18.10-14 (panel 18), hun & has moved to the end of its line, and the

regular punctuation of the seven-character verse here is disrupted.
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of unequal length, seventy-four and forty-one pages respectively,
which are preceded by Shi Ji’s 1194 preface and a table of contents.
It includes thirteen of the manuscript’s fifty-eight chapters, as well as
the three ‘missing’ chapters on the harmony of the Three Teachings
listed for fascicle 4:4. Its final chapter, ‘On the Various Heavens and
Worlds’ (Zbutian shijie men FRIEF) is likewise not part of the
Discourse Record. Here we find a complex, six-page diagram of the
three-fold Buddhist cosmos, followed by two essays on the events of
the past and future cosmic ages. Notably, this document does not
reproduce the evidence for the date of Yan Bing’s death: Yu Wen-
zhong’s preface is not included, and the account of Yan’s teaching at
Qingliang is missing its final page, at the end of the text’s first fascicle.

Both of these documents are held by the Kyoto University
Library, and are now accessible online in its Rare Materials Digital
Archive. A detailed inventory of their contents may be found in
my doctoral thesis,® which remains to this day the only substantial
Western-language study of these works and one of the few available
sources for Yan’s writings. Among the texts examined here which
have been assimilated into canonical sources, just two of them are
among those included in the woodblock edition, thus underscoring
the uniqueness of the larger manuscript as a source for understand-
ing the development of the Chinese Buddhist tradition.

The Ritual Amplification of the Diamond Stitra

The only one of our three canonical texts to have been previously
recognised as a source for Yan’s writing is the Ritual Amplification
of the Diamond Sitra (Jin gang jing keyi EMEEFRHE, X no. 1494), a
liturgy in one fascicle composed by the Chan monk Zongjing 5%t
(d.u.) in 1242. Daniel Overmyer has described this text as an anteced-
ent to the ‘precious volumes’ (baojuan B#E) genre which flourished
among popular sectarian religious groups from the fifteenth century
onward, through its influence upon Luo Qing #Ei& (1442-1527), a

0 Wagner, ‘Practice and Emptiness’, 21-36.
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layman who wrote some of the earliest true baojuan and came to be
regarded as the founding patriarch of the sectarian Wuwer jiao &%y
¥ tradition.” The Ritual Amplification divides the Diamond Sutra
into thirty-two sections and treats each part with a commentary,
a question, and an answer in seven-character verse. This material is
bookended by lengthy introductory and concluding sections con-
taining a mixture of invocations, doctrinal exposition, verses, and
scripture (including the entire Heart Sutra).

Embedded within the introduction we find a complete essay
by Yan, ‘A General Exhortation to Bring Forth the Aspiration [for
Enlightenment]’ (Puquan faxin wen WEEIFEL),? as well as at
least twenty-eight of his verses scattered throughout the text. These
inclusions have been helpfully summarised by Maekawa Toru Aij)I|
=,% while a translation and discussion of the full essay is available in
my dissertation.* The prose is in a sophisticated, highly parallel style,
with paired phrases of equal length, having the same parts of speech
(adverbs, adjectives, verbs, etc.), often of the same type (number
words, names of animals, verbs of motion) in the same positions in
both phrases. (A typical example: “Ten thousand fish heard the name
of the Buddha and were transformed into deities. Five hundred
bats listened to the sound of the Dharma and all became arhats.”)
This essay occupies a prominent position in Yan’s collected works,
appearing as the third item in the very first fascicle of both extant edi-
tions. Starting with a lengthy evocation of impermanence, not only
of this life’s blessings and enjoyments but also of life itself, it turns
next to a consideration of what awaits when this life is over, vividly

*1 Overmyer, Precious Volumes, 34-35.

2 Jingang jing keyi, X no. 1494, 74: 1.646a20-cl4; Ruru jushi yulu,
1:1.6.11-9.03; Ruru jushi sanjiao daquan yulu, 1.5.09-7.08. This is one of the
two texts that are also found in the woodblock edition.

23 Maekawa, ‘Creation of the Precious Scrolls’, 241-42, 259 note 27.

** Wagner, ‘Practice and Emptiness’, 155-67.

> Jingang jing key:, X no. 1494, 74: 1.646b23-24; Ruru jushi yulu,
1:1.8.06-07; Ruru jushi sanjiao daguan yulu, 1.7.13-14: + T, RIRSE, B4
KF. HEE, B0, 48 e,
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describing the tortures of hell and continuing with the miseries of
life as an animal. The text then makes an abrupt shift, rattling oft a
list of more than two dozen exemplars, human and non-human, who
demonstrate the potential for enlightenment inherent in everyone,
and concludes by offering some general advice on how to cultivate
this potential.

Overmyer identifies the material in the essay portion of the Ritual
Amplification as especially significant for the history and develop-
ment of the baojuan genre, though without realising that it comes
from Yan. He shows that the vision of enlightenment presented
here, a solution to the problem of karma that is available to all beings
without distinction, had a profound influence upon Luo Qing, both
in his personal religious journey and in the popular sectarian teach-
ings he developed. Overmyer furthermore sees the combination of
homage paid to non-Buddhist deities and exemplars, the inclusion of
Pure Land and Chan elements, and (Yan’s) insistence upon the One
Vehicle as the only path to salvation as an initial step in the transfor-
mation of the Buddhist evangelistic tradition into a new form.* At
the same time, Layman Ruru’s essay is transformed here as well, from
an argument to be read and discussed into a liturgy to be recited, in
the process reaching a much wider audience than its author could
have imagined.

Although Zongjing does not acknowledge his sources in the text
of the Ritual Amplification, his borrowings were well-documented
in the several commentaries which were written on it over the
course of the following centuries. These were collected and edited
together in the sixteenth century by the monk Juelian #%# (d.u.)
into a nine-fascicle work, the Commentary for Understanding the
Essentials of the Ritual Amplification that Explains the Diamond
Sutra (Xiaoshi Jin’gang jing keyi huiyao zhujie SHFEBRMIFKERHR & 2
#Lf#, X no. 467). It breaks the text of the Ritual Amplification into
short snippets, each followed by comments ranging in length from a
few lines to more than two registers. In the process it offers a detailed
exposition of Yan’s essay, which it cites as ‘An Exhortation to Bring

% Overmyer, Precious Volumes, 36-38.
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Forth the Aspiration for Bodhi’ (Quan fa putixin zhi wen B35 E4R
ILZX),” providing valuable insights by explaining the essentials of
his argument as well as the many allusions and references he makes.
As we shall see below, the illumination it offers even extends in some
cases to other texts in this study which share the same tropes, con-
stituting a wide-flung web of intertextual relationships around this
work within the canonical Chinese Buddhist liturgical corpus.

Zhongfeng’s Rites for the Three Periods of Attentive Recitation

The Ritual Amplification of the Diamond Sitra is not the only
popular liturgy to assimilate some of Yan’s work by taking it from
its original context and weaving it into a new one, altering its use
in the process. We observe the same phenomenon in Zhongfeng’s
Rites for the Three Periods of Attentive Recitation (Zhongfeng sanshi
xinian yifan PE=IFFRZMEH, X no. 1465), a cycle of daily Pure
Land rites associated with Chan Master Zhongfeng Mingben HlEHH
A (1263-1323). This liturgy presents three programs (for morning,
noon, and evening) composed of variously alternating sections of
veneration, confession, repentance, doctrinal exposition, taking
vows, and recitation, some spoken by the dharma-teacher (fashz i)
conducting the rite and others by the whole congregation (dazhong
KAR). These daily programs are preceded by an opening section
that presents generic liturgical elements—Dblessings for ritual water
and incense; venerations of the Pure Land, Amitabha, and various
bodhisattvas; along with other litanies—and they are followed by two
essays that could be read to the congregation. The full rite for each of
the three programs would be composed by combining these different
parts together as needed. This corresponds to the ‘modular’ structure
of Chinese Buddhist liturgy described by Daniel Stevenson, with
the ‘common use of what seem to be prefabricated and transposable
units of litany and gesture. Most of these template modules involve

7 Xiaoshi Jin'gang jing keyi huiyao ghujie, X no. 467, 24: 1.656b09-10. The
full commentary runs from 1.656a21 to 2.668b07.
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phases of the rite that peripherally frame the core cultic activity’,”® as
is the case here.

The authorship of Zhongfeng’s Rites is not entirely clear. While
historically it has been attributed to Yongming Yanshou 7KHHAERS
(904-975), now Mingben—a prominent, elite Chan Master who
was also known for Pure Land practice—is generally considered to be
the author. Natasha Heller notes that while it is not included in the
primary collections of Mingben’s works, his monastic rules do men-
tion three daily periods of recitation, which would use a liturgy such
as this one.”” Further complicating the picture is a similar liturgy with
a similar title, National Teacher Zhongfeng’s Buddha-rite of the Three
Periods of Attentive Recitation (Zhongfeng Guoshi sanshi xinian foshi
Hhi IR =R E M, X no. 1464), which was likewise tradition-
ally attributed to Yanshou but might also be Mingben’s. Its three
liturgical programs are shorter and simpler than those in Zhongfeng’s
Rites, with a quarter of the whole document simply reproducing the
Shorter Sukbavati-vyiha Sitra (Amituo jing FISHFESE) as an inclu-
sion.* It is possible that either of these texts could have originated
with material from Yanshou that was reworked and combined with
other elements by Mingben and/or others, even in several stages over
the course of time. (As evidence of this ongoing evolution, we see
that later editors have changed the date reference embedded within
Zhongfeng’s Rites to say ‘the Great Ming state’ (Da Mingguo KM
&), from whatever it was originally.*")

The two elements in this liturgy which may be attributable to Yan
are quite different in nature, with each presenting distinct problems
and questions. The most recognisable one is the first of the two essays
at the end of the text; it appears just after the evening program under

2 Stevenson, ‘Buddhist Ritual’, 383.

¥ Heller, lllusory Abiding, 418-20; see Huanzhu an qinggui, X no. 1248, 63:
1.586a08-12.

3 Zhongfeng Guoshi sanshi xinian foshi, X no. 1464, 74: 1.56b09-57c07; c.f.
Amituo jing, T no. 366.

3V Zhongfeng sanshi xinian yifan, X no. 1465, 74: 1.62c19; noted in Heller,
Lllusory Abiding, 420.
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the heading ‘Exhorting People [to Practice] Attentive Recitation’
(Quan ren nianfo BIN:&WH).>* The essay opens with an extensive
discussion of the impermanence of the physical body, its degener-
ation and death, followed by the decomposition of the corpse. It
then turns to the judgment one will face before the Ten Kings of the
underworld, and the tortures of hell one will suffer before commenc-
ing the long process of migration through the paths of ghosts and
animals, until finally attaining a human birth once again. The con-
cluding section urges people not to waste the precious opportunity
they have, and to seck liberation through both Chan and Pure Land
practice. Interspersed throughout the text we find eight citations
inserted as half-width comments, reproducing for the most part ‘old
verses” (gu song vi8H) which are attributed to Hanshan #il| (d.u.),
Xuefeng YicunZFHIEFE A7 (822-908) and others. Appended to the end
of the essay appear brief instructions for its liturgical use: ‘Having
presented the exhortation, offerings of food [are made]’ (fengguan
(b7), shishi 258 (). E.)>

As is the case with Zhongfeng’s Rites as a whole, the authorship
and provenance of this essay is not clear. It has circulated widely
under Yan’s name, owing to its inclusion in the appendix to the
Expanded Pure Land Tracts of Longshu (Longshu zengguang jingtu
wen FEEFHY TR 13, T'no. 1970), a popular collection of writings by
the layman Wang Rixiu = HfkK (1105-1173). Here it appears at the
start of the twelfth fascicle as ‘Exhorting [People] to Cultivate Pure
Karma, by Ruru, Yan Bing of Lion’s Peak’ (Shizifeng Ruru Yan Bing
guan xin jingye wen Wi+ Z=AAEAPNEMETF 3£2),%* and as such it has
become the most well-known work in his corpus. It eventually came
to circulate as an independent text, and was even translated into
Manchu in the late eighteenth century.” However, it is not found in
either of the two extant editions of Yan’s collected works, raising the

2 Zhongfeng sanshi xinian yifan, X no. 1465, 74: 1.70b22-71b08.

3 Zhongfeng sanshi xinian yifan, X no. 1465, 74: 1.71b08.

¥ Longshu zengguang jingtu wen, T'no. 1970, 47: 12.286b09-287a16.
Shizifeng Rurn Yan Bing quan xiu jingye wen, ca. 1792. 1 am grateful to

Guillaume Lescuyer for bringing this work to my attention.
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question of whether this attribution of authorship is indeed reli-
able. Maekawa has studied this issue and notes that the themes and
content of the essay are consonant with what we find elsewhere in
his writing.** While I agree on this point, we may nonetheless observe
that the phrasing here frequently departs from the formal parallelism
(described above) that Yan follows so rigorously elsewhere. In any
event, given that the twelfth fascicle was appended to the Pure Land
Tracts of Longshu only during the Ming (1368-1644) period,” if
Zhongfeng’s Rites does indeed date from Mingben’s era then it must
stand as our earliest witness to this essay, and as a possible source
for its inclusion in the appendix, with the attribution to Yan there a
mystery. On the other hand, it is also possible that both the creator
of this liturgy and the compilers of the appendix drew this text from
some other unknown edition of Yan’s works.

Whatever the provenance of this particular element, the influence
of Yan Bing upon Zhongfeng’s Rites and its author may be estab-
lished independently on the basis of a section in the middle of the
noon liturgy entitled ‘Causes and Conditions’ (Yuzangi %i#).* This
passage, which would be recited by the dharma-teacher to review
the basic doctrines and beliefs upon which Pure Land devotional
practice is founded, is excerpted from an invocation for ‘Amitabha’s
Birthday’ (Mituo shengri SFEAZH) found in fascicle 3:3 of Yan’s
Discourse Record.” Since this text has not previously been published,
I am including a reproduction of the manuscript source in Appendix
1, along with a transcription and the canonical parallel texts, in addi-
tion to the translation below. The notes to the translation detail three
scribal errors which appear in the manuscript text; one of these (yzan
in place of yuan %%, in the phrase shengwen ynanjue B,
‘éravakas and pratyekabuddhas’) has already been discussed above as
evidence that at some point a copy of the manuscript was produced
by a scribe listening to the text being read aloud.

3¢ Maekawa, ‘Creation of the Precious Scrolls’, 259-60 note 30.
37 Maekawa, ‘Creation of the Precious Scrolls’, 259-60 note 30.
3% Zhongfeng sanshi xinian yifan, X no. 1465, 74: 1.67b04—14.
¥ Ruru jushi yulu, 3:3.2.13-3.08.
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In the Discourse Record this invocation appears together with
nine other short texts in a section entitled ‘On the Sages’ Birthdays’
(Shengdan men ZEFEF), a collection of introductory declamations
to open services for such events: the birthdays of Buddhas, bodhisat-
tvas, and Daoist immortals. This group is just one of several sets of
liturgical ‘modules’ found in Yan’s Discourse Record, with multiple
variant invocations that could serve to customise a generic rite in
order to celebrate a particular occasion. Like his essay on ‘Bringing
Forth the Aspiration for Enlightenment’, this one is also written in
a sophisticated parallel style, which I have sought to bring out in the
translation. Yan starts by setting the scene, evoking the season and
the date: the seventeenth day of the eleventh lunar month. He then
reviews the fundamentals of Pure Land devotion, describing Amitabha
Buddha, his vows and virtuous attainments, and the country of
Ultimate Bliss that he has created. Much of this imagery is taken
from the Contemplation Sitra (Guan Wuliangshou fo jing BlIE &
#48, T no. 365), which Yan cites frequently in his writings. He con-
cludes with an encouragement to devotional practice, emphasising
the promise of rebirth in Amitabha’s Pure Land.

‘[For] Amitabha’s Birthday™*
The calendar of Xia becomes new again; at its start we encounter
the first yang month.*!

“ T am grateful to Michael Radich for his many insightful comments and

suggestions on the initial draft of this translation.

' Yan begins by evoking the date, the seventeenth day of the eleventh lunar
month, in terms referring to the classical Chinese tradition. This would be the
month when the winter solstice occurs; in the ancient Zhou J& calendar it was also
the first month of the year. The ‘calendar of Xia’ (Xzali BJ&) is a different eatly cal-
endar in which the start of the year is located two months after the solstice, as it was
in Yan’s time and is today (Wilkinson, Manual, 171). Yan’s reference here clearly
intends to mean ‘an old calendar which took this as the first month of the year’,
even if the name is wrong. The ‘first yang month’ (yiyang zhi yue —W5.2 H) refers
to the application of the system of yin k& and yang [ to the solar year, treating the

six months of increasing daylight as yzng months, and the other six as yiz months.



376

On high Yao displays good omens, for they have just received the
Calendar Plant’s second pod.*

Among men, snow covers the pavilions with jade; beyond the
mountains the plum opens and makes the world fragrant.

Now at the time of the Northern Emperor’s austere frozen spec-
tacle,®> we celebrate the moment of Amitibha’s birth.

Together we heat [incense to make] smoke for birthday celebra-
tions,* and in unison express our sincere congratulations.

We revere Amitibha Buddha:

His three incalculable acons of practice have reached comple-

tion,®

and he has perfected the ten thousand virtues.
By transforming [himself], he manifests the sixteen-foot
[Buddha-] body,* and has broadly proclaimed the forty-eight vows.*”
His tuft of hair is bright like white jade, and his colour is yellow

gold.*

“ This plant, mingjia =€, which grew in the palace of the legendary Sage-
king Yao &, would produce one seed-pod every day for the first fifteen days of
each month, and then would drop one seed-pod every day from the sixteenth to
thirtieth days of the month. ‘Receiving the second pod’ (shox erjia W —3€) thus
precisely identifies the seventeenth day of the month.

# The ‘Northern Emperor’ (Beidi 1L7#) is a name of the Daoist divinity
Xuanwu Z I, who lives in the north and can control the elements.

# The characters in the manuscript are difficult to discern clearly here; my
reconstruction and translation of this phrase should be considered tentative.

®  Sangi =4 here is an abbreviation for san asengqi jie ZFHEHS, ‘three
incalculable aeons’.

“ The Contemplation Sutra explains that by his supernatural powers,
Amitibha can manifest himself in different forms: as large as the entire sky, or
in a ‘small body’ only sixteen or eight feet tall (Guan Wuliangshou fo jing, T no.
365, 12: 1.344c01-02).

¥ These are the vows detailed in the Longer Sukbdvati-vyiha Siutra which
guarantee rebirth in Amitibha’s paradise and so form the foundation of Pure
Land devotion ( Wuliangshou jing, T no. 360, 12: 1.267c¢17-269b06).

“ I am taking ye th. (“also’) here as a scribal error for se & (‘colour’), follow-
ing the text in Zhongfeng’s Rites (Zhongfeng sanshi xinian yifan, X no. 1465, 74:
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In the western regions he has long been named Amitabha; now in
the East he is called the ‘Buddha of Infinite Life’.*’

Avalokitedvara serves as his minister; Mahasthamaprapta attends
upon him.*

His land occupies the western region; his country is named ‘Ulti-
mate Bliss’.>!

On all sides are stairs and paths in beryl and lapis, and at every
level gates and railings of gold and jade.**

In seven-jewelled ponds the dharma-water is easily contained;*
while from nine [types of] lotus platforms celestial perfume richly
issues forth.>*

1.67b06.) The Contemplation Sutra describes Amitibha’s full form as having a
white tuft of hair between his eyebrows, and his body shining like innumerable
gold nuggets (Guan Wuliangshou fo jing, T no. 365, 12: 1.343b17-19).

# This line plays on the contrast in how this Buddha’s two primary names are
rendered in Chinese: ‘Amituo’ FJ5#FE is a transcription of ‘Amitabha’ (‘Infinite
Light’), while “Wuliangshou’ JiE 2% is a translation of ‘Amitayus’, ‘Infinite Life’.

" The Contemplation Sitra describes in extensive detail the visualisation of
the Buddha’s two attendant bodhisattvas in the Pure Land, Guanyin #¥% and
Shizhi 8% (Guan Wuliangshou fo jing, T no. 365, 12: 1.343¢12-344b14).

5! In this context, gno [ (‘country’) should be taken as meaning foguo #E, a
‘Buddha-land’.

52 Here I am reading jie dao ¥, ‘all the paths’, as a scribal error for jiedao
FA%8, “stairs and paths’, which is what Zhongfeng’s Rites has (Zhongfeng sanshi
xinian yifan, X no. 1465, 74: 1.67b08). This reading is based on ‘stairs and paths’
making a much better parallel with ‘gates and railings’ (menlan ) in
the second phrase; it also aligns with the case below where the scribe wrote
a homophonous character for a word which was presumably being read aloud.
Here however, the possibility of the scribe having dropped the radical from a
written word he was copying must be entertained as well.

3 The Contemplation Sitra describes how eight ponds in the Pure Land are
fed by fourteen streams of water which emerge from a wish-fulfilling jewel (Guan
Whuliangshou fo jing, T no. 365, 12: 1.342b24-c02). Yan’s curious phrase here,
kankan qingrong HIHEEZ (something like ‘up to the task, they easily contain’),

may refer to the fact that no outflows from these ponds are mentioned—there is
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The $ravakas and pratyekabuddhas all feel delight;> groves of trees
in the water all recite the Buddha’s name.>

On earth, [if someone] can invoke the names of [all] the Bud-
dhas, then inside a flower[-bud] that person’s own name will be
inscribed.>”

no sea or ocean in the Pure Land where all this water eventually runs—suggesting
that they have some kind of miraculous capacity to receive a constant influx with-
out ever filling up. (One might alternately read kankan HH as a scribal error for
zhanzhan I, ‘deep’, ‘clear’, which is what Zhongfeng’s Rites has. See Zhong-
feng sanshi xinian yifan, X no. 1465, 74: 1.67b09.) As the streams flow along
their sound proclaims the central Buddhist truths of suffering, emptiness, imper-
manence, and no-self, a feature which seems to be expressed by the term ‘dhar-
ma-water’ (fashui i%7K) here. The description of the ponds as ‘seven-jewelled’, a
standard term which recurs often in the siitra, means that they are made of seven
types of gems and precious metals.

** Yan is referring here to the nine grades of rebirth in the Pure Land
described in the Contemplation Sutra (see note 58 below), which occur variously
within lotuses, upon platforms, and in one case on a ‘lotus platform’ (/Zanhua tai
HACE, Guan Wuliangshou fo jing, T no. 365, 12: 1.345b14-15).

> Here I am taking yuanjue [El%E (‘perfect enlightenment’) as a scribal error
for ynanjue %%t (‘enlightened by contemplation on dependent arising’), one
Chinese rendering of pratyekabuddha, as previously discussed. Shengwen yuan-
june B4 5, a standard term for those following the two non-Mahiyana paths
to enlightenment, is how the text appears in Zhongfeng’s Rites (Zhongfeng sanshi
xinian yifan, X no. 1465, 74: 1.67b08).

3¢ The Contemplation Sitra specifies that the streams of water flowing from
the wish-fulfilling jewel pass among the jewelled trees, and twice mentions the
trees among those elements in the Pure Land which ‘proclaim the wonder-
ful Dharma’ (shuo miaofa FWTE) (Guan Wauliangshou fo jing, T no. 365, 12:
1.342b29, 343b07-08, 345a01).

7" The belief that those who sincerely recite Amitabha’s name will cause a
lotus to grow in the Pure Land, marked with their name as their future destina-
tion, appears elsewhere in Yan’s writings, as well as in some texts in the Expanded
Pure Land Tracts of Longshu (T no. 1970); see Wagner, ‘Practice and Emptiness’,
178.
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At another [later] time, [they will be reborn] in the highest birth
of the highest class, [for] an eternal acon with the same name and
same title.’®

Those who keep [Amitibha] always present in their minds
eliminate eight billion kalpas;* those who praise him—their merit is
tallied in units of hundreds, thousands, and tens of thousands.®°

With ten recitations it will be complete;®! a single syllable is uni-
versal praise.

% This line refers to the nine possible grades of rebirth in the Pure Land de-
scribed in the Contemplation Sutra, where people spend varying lengths of time
closed up inside a lotus bud before it opens (Guan Wuliangshou fo jing, T no.
365, 12: 1.344c09-346a26), based upon their level of virtue and spiritual read-
iness. Yan connects it to the previous line by assuring us that they will still have
the same name which identifies the bud that is reserved for each of them. The
‘eternal acon’ (yongjie 7K4))) refers to the essentially unlimited lifespans of beings
reborn in the Pure Land, as guaranteed by Amitabha’s fifteenth vow (Wuliang-
shou jing, T'no. 360, 12: 1.268a20-21).

> One normally would understand this to mean eliminating eight billion
kalpas (aeons) of time spent in hell; though it could also just mean shortening the
total time spent on the path to liberation by that amount, in whatever conditions
it would be spent.

I take this to refer to the practice of counting one’s recitations of the Bud-
dha’s name over time by filling in a ‘recitation chart’ (nzanfo tu W), a pattern
of empty circles on a sheet of paper, which Yan calls ‘treasury spaces’ (zangyan f&
fR). His ‘Discourse on Treasury Spaces’ (Zangyan yu J&HRER) provides instruc-
tions for use: one writes 100 (ba: H), 1000 (g7an T), or 10,000 (wan J7) in the
circle depending on how many recitations one has done (Wagner, ‘Practice and
Emptiness’, 92-93, 188). The version of this line in Zhongfeng’s Rites changes
suan 5% (‘to count, to calculate’) into be7 £ (‘to multiply’), thus reading ‘their
merit is multiplied a hundred, thousand, or ten thousand-fold’.

¢ Amitabha’s eighteenth vow specifies that anyone who calls his name
ten times will be reborn in his Pure Land (Wuliangshou jing, T no. 360, 12:
1.268a26-28). The Contemplation Sutra also refers to this teaching (Guran
Whuliangshou fo jing, T no. 365, 12: 1.346a18-19).
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The portion of this invocation included in Zhongfeng’s Rites is
about two-thirds of Yan’s text, from ‘His three incalculable aeons of
practice have reached completion...” to “...their merit is tallied in units
of hundreds, thousands, and tens of thousands.”*> The intent of the
liturgy’s author appears quite clear in this case: because this material
is to be used on a daily basis, he has removed the part referring to
the occasion of Amitabha’s birthday while retaining the doctrinal
exposition and advice on practice. In the process, what was originally
a ‘birthday celebration module” has now been fashioned into a ‘doc-
trinal foundations module’ which could be used in any Pure Land
liturgical context.

We find about twenty small changes of wording scattered
throughout the excerpted text; for the most part these do not sub-
stantially alter its meaning. For example, ‘forty-eight vows’ (sishiba
yuan P4+ /\FH) becomes ‘forty-eight great vows’ (sishiba daynan V4
+/UKJH.) The most significant change is that ‘groves of trees in the
water all recite the Buddha’s name’ (shui li shulin jie nianfo 7KFRH
ME&MHE) becomes ‘the water, birds, and groves of trees proclaim
the wonderful Dharma’ (shui niao shulin xuan miaofa KSR E.
#01%).9 It should be emphasised that this textual inclusion is only a
preliminary finding—further investigation may reveal other pieces of
Yan’s writing that have also been incorporated into Zhongfeng’s Rites
for the Three Periods of Attentive Recitation. At the very least, we can
say with confidence that the author (or composer) of this liturgy, in
its present form, was not Yanshou, who predates Yan by more than
two centuries. Furthermore, it now appears imperative to reexamine
the whole of Mingben’s collected works, to see if there may be addi-
tional evidence of his familiarity with and use of Yan’s writing. The
answer to these questions will help us to understand better not only

¢ Zhongfeng sanshi xinian yifan, X no. 1465, 74: 1.67b05-14. As noted
above, in Zhongfeng’s Rites the last line has been changed to read ‘their merit is
multiplied a hundred, thousand, or ten thousand-fold’.

@ These differences are all marked in the text cited in Appendix 1. The ver-
sion of this line in Zhongfeng’s Rites paraphrases the list found in the Contempla-

tion Sutra (Guan Wuliangshou fo jing, T no. 365, 12: 1.343b07-08).
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the authorship and textual history of Zhongfeng’s Rites, but also the
extent of Layman Ruru’s influence well into the Yuan (1279-1368)
period.

Master Yin's Assembled Sages Discourse Record

Both Yan’s invocation for Amitibha’s birthday as well as his essay
on arousing the aspiration for enlightenment have also found their
way into our third canonical source, along with at least sixty-five
other pieces of his writing. This collection in fifteen fascicles, the
Assembled Sages Discourse Record of Master Yin of Longquan Temple
on Mount Gaofeng (Gaofeng Longguanynan Yinshi jixian yulu /&
IEHE SR e R AR B35 8%, X no. 1277), commonly known as Master
Yin’s Assembled Sages Discourse Record, was compiled from multiple
sources by a monk named Deyin #&[X (d.u.). While the exact date of
the collection is not known, it does have a preface written by Dharma
Master Lingbao BE AR (d.u.) in 1287. The contemporary pub-
lished edition (Chanzong guan shu #5343 [Complete Works of the
Chan School], vol. 47) presents this volume as a somewhat curious
discourse record, explaining that Master Deyin ‘often used gathas,
hymns, poems, and literary works to teach his students.** This
description appears to be based upon that in the Bussho kaisetsu dai-
Jiten HhEMREIKEL [Encyclopaedia of Buddhist Literature], which
turther explains that Deyin selected these pieces from the Buddhist
books he had collected and ‘used them to reveal the profound princi-
ples of the Buddha’s teaching’ to his disciples.®

These characterisations may appear to be rather misleading, for
the briefest examination shows this compendium to be first and fore-
most a very extensive and complete manual for ritual specialists. The
texts are primarily liturgical ‘modules’ grouped by category, with the
majority of them pertaining to the different stages of funeral celebra-

¢ Lan, Complete Works, 47.2-3: T8IRIH DUB BHEF SORFEURIBE:.
©  Ono, Encyclopaedia, 1.182: KR DTERFN 233 % € 28 UG RHRF X &2 AT
HEOEHEZRHIZ L~ ..
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tions; there are also prayers for health, for various sorts of blessings,
for changes in weather, and for giving thanks when these things are
granted; as well as hymns for assorted holidays and festivals. Large
portions of Yan’s Discourse Record exhibit the same structure, espe-
cially in volumes 2 and 3. The bulk of his works that have been found
in Deyin’s collection so far come from six such modular groups,
which share similar titles, content and organisation in both places.
The following Table 1 summarises these inclusions. (A detailed table
listing all sixty-seven known inclusions appears in Appendix 2.)

TABLE1 Major Groups of Yan Bing’s Texts in Master Yin's Assembled Sages

Discourse Record
Master Yin’s Assembled Sages Discourse Record of Layman
Discourse Record Ruru
Section title Number | Section title Number | Texts in
of texts of texts | common
FE AR S P AAE S 10 B M S 7 7
Various Buddha-rites: The Buddha’s Preaching
Gathas for Scattering Work: Gathas for
Flowers Scattering Flowers
(=X N L] 25 =Nl 22 18
Expressing Wishes and Expressing Wishes
Humbly Beseeching
BETEHEM 63 g 17 13
Verses for Funeral Githis for Abandoning
Sacrifices [the Dead]
TEERIEFEM 41 TEHRFY 21 14
Dharma-words for Nirvina
Nirvana
FAE (12) FAE (11) (8)
Subsection: Holding Subsection: Holding
the Torch the Torch
2 (] 34 MR 7 (23) 2
Notes on Various Various Teachings
Teachings
{L¥b 15 4
Notes on Teachings
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Master Yin’s Assembled Sages
Disconrse Record

Disconrse Record of Layman
Ruru

Section title Number | Section title Number | Texts in
of texts of texts | common
AR = 66 LM 10 4
Evoking the Time and The Sages’ Birthdays
Season at Interments
—AERM 21 1
Scenery Throughout
the Year

In the first of these groups, a set of ten four-line gathas for Bud-
dha-rites of scattering flowers (Zhuban foshi men: sanhua jie s
HP:BAEE), Deyin takes all seven texts from Yan’s corresponding
section and combines them with three from another source.®® He
reorders the sequence of Yan’s verses, changes lines in two of them
and renames some, but keeps them together as a group. The themes
in this set of invocations includes prayers for the dead (jianwang %
), for the protection of a foetus (baotai fRAR), for the flourishing of
silkworms (gzcan #1&f), and for the festival of the Cowherd and the
Spinster (gigiao Z.35).

We see a similar process at work on Yan’s section entitled ‘Express-
ing Wishes’ (Chenyi men BfEF]), which contains twenty-two prose
entreaties and expressions of gratitude, written in highly parallel
style. The topics include the same kind of concerns as in the previ-
ous group: the protection of foetuses, sick people, silkworms, and
sprouts; wishing for a boy and giving thanks for one (ginan/xienan
15/ 5 ); avoiding disasters (rangzai #K); celebrating birthdays;
etc. One set of six form a little sub-group for weather-related issues:
praying for rain and thanks for rain, praying for clear skies and
thanks for clear skies, praying for snow and thanks for snow. Deyin
selects eighteen of these and likewise reorders them, adds lines to

¢ Gaofeng Longquan yuan Yinshi jixian yulu, X no. 1277, 65: 9.35b12-c08;

see Wagner, ‘Practice and Emptiness’, 44—45.

¢ The seventh day of the seventh lunar month.
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some or amends them (in one case he takes just a short excerpt), and
combines them with seven texts from elsewhere to make a set of
twenty-five invocations for ‘Expressing Wishes and Humbly Beseech-
ing’ (Chenyi fuyuan men BRIEARIEM).

The most straightforward of these four groups is a section
of sixty-three eight-line “Verses for Funeral Sacrifices’ (Jianwang
Jjiezan men B UAGHEM), which covers forty-eight different cases in
Deyin’s collection, offering up to four alternate verses for some of
them. These include gathas for deceased parents, spouses, siblings,
children, and in-laws, as well as for classes of persons like a monk,
a military officer, a young Confucian scholar or an old one. We find
that thirteen of these have been selected from Yan’s set of ‘Githas for
Abandoning [the Dead]’ (Pao jie men #8F1), out of the seventeen
there. In this case their wording is unchanged, except for two that
show minor variations.

The fourth group is the most complex: a highly-structured set of
prose modules for the main phases of the funeral process, under the
heading ‘Dharma-words for Nirvana’ (Niepan fayu men 12551555F)
in Deyin’s compendium. These forty-one texts cover raising lamenta-
tions (juai #%E), removing the coffin from the house (gzkan #5E),
holding the torch (bingjn FJE) and applying the flame (xiabuo T
3K), on to interment in a tomb or st#pa and the scattering of earth or
ashes. In each invocation there is a place to ‘fill in the blank’ with the
deceased person’s name (the text reads ‘a certain person’ (mouren 5t
) at these points).

In the section on ‘holding the torch’, we find a sub-module with
options including ones for any of the four seasons, for young and
old, and for a Daoist or a Buddhist monk. Among Deyin’s twelve
texts in this sub-section these eight are from Yan, where they appear
together at the start of a section labelled ‘Nirvana’ (Niepan men %
#2M). Yan’s collection also includes two for a man or woman, while
Deyin has ones instead for farmers, artisans, and merchants, and each
has a different one for Confucian scholars. In the Dzscourse Record
this ‘holding the torch’ set is followed by ten more invocations for
other phases of the rite, of which six likewise appear under their cor-
responding headings in Deyin’s collection, including one for the spe-
cial case of putting two monks’ remains into a stapa together (erseng
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ruta {4 A¥E). Here again the texts appear essentially unchanged
between the two collections.

The final two groups here in Deyin’s compendium each take
pieces from two distinct but related sections in Yan’s. One of these
is his ‘Notes on Various Teachings’ (Chaoti zabua men ¥HEFEL
), thirty-four short texts which include at least two texts from
Yan’s ‘Various Teachings’ (Zahua men #AEFT), though there may be
more since this is the part of the Discourse Record where four pages
have gone missing, leaving only seven of the original twenty-three
entries. Deyin also selects four of the fifteen texts in Yan’s ‘Notes on
Teachings’ (Hua chaoti men {EFYE[)—those pertaining to a cele-
bration for Amitibha, assemblies on the Flower Garland Sutra and
Diamond Sitra, and the Hungry Ghost festival—and places them
together at the end of this group.*®

The other is his section on ‘Evoking the Time and Season at Inter-
ments’ (Rutan xu shijing men AR 5F), 2 module of sixty-six
very short texts which serve to introduce funerary rites, whatever
their circumstances. It proceeds systematically through the calendar,
with evocations for the twelve months and the major holidays, then
through the six times of night and day, various weather conditions
(sun, rain, snow, clearing skies...) and finally five birthdays: those of
the Buddhas Sikyamuni and Amitabha, the bodhisattvas Guanyin
and Lotus-Radiance, and the Sage Emperor. The last four texts come
from Yan’s set of ten invocations for birthday celebrations described
above, in which the one for Amitabha’s birthday is found. However,
since their purpose in this module is not to introduce birthday cele-
brations, but rather to introduce interment rites that happen to fall on
major, widely-celebrated birthdays, Deyin has excerpted only the por-
tions which evoke the date and season. Accordingly, for Amitabha’s

birthday we read:

68

Gaofeng Longquan yuan Yinshi jixian yulu, X no. 1277, 65: 52c04-21.
The first of these is a selection from Yan’s notes on the ‘Assembly on the Jew-
elled Trees’ (77 Baolin hui BB ET), referring to one of the features of the Pure
Land.
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The calendar of Xia becomes new again; it starts with the first yang
month.

On high Yao displays good omens, for they have just received the
Calendar Plant’s second pod.

Among men, the snow creates jade pavilions; beyond the moun-
tains the plum perfumes the world.

Now at the time of the Northern Emperor’s austere frozen spec-
tacle, we celebrate the moment of Amitabha’s birth.®

In other words, Deyin has excluded precisely the section of doctri-
nal exposition that is included in Zhongfeng’s Rites, and has retained
just the date-specific portion of Yan’s text that is in turn excluded
from the daily Pure Land rite. The same kind of transformation has
been performed on Yan’s other three birthday celebration texts in this
group as well. We see here a remarkable illustration of the fluidity of
this Buddhist liturgical corpus and the complexity of its textual histo-
ry as materials are reused and reworked to serve a variety of liturgical
functions in different modules and across different contexts. This
section also contains one text for the festival of the Cowherd and the
Spinster (g7 xi £47), taken from Yan’s group of twenty-one non-reli-
gious texts on ‘Scenery Throughout the Year’ (Yinian jing men —4F
#=M).

The four remaining inclusions of Yan’s work in this collection
point to an even higher degree of creative composition in some
places. One of them, an invocation for a father on the thirty-fifth day
after death (Jianfu wugi B 1iL), has been partly preserved in fas-
cicle 12 of the Assembled Sages Discourse Record.”” However, Deyin
has truncated the text and changed the first two lines, stripping out

69

Gaofeng Longquan yuan Yinshi jixian yulu, X no. 1277, 65: 1.7b14-17.
There are three small changes in wording with respect to Yan’s original version,
which are marked in Appendix 1.

" Gaofeng Longquan yuwan Yinshi jixian yulu, X no. 1277, 65: 12.43c13-
c17. This is one of the two texts that are also found in the woodblock edition.
See Ruru jushi yulu, 6:3.9.08-10.02; Ruru jushi sanjiao daquan yulu, 2.12.11-

13.03; and Wagner, ‘Practice and Emptiness’, 168-73.
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all the explicitly Buddhist content from it and transforming it into a
non-sectarian invocation that anyone could use, Buddhist or not.

The two liturgies in fascicle 7 of Deyin’s compendium also merit
attention. One of them, a rite for ‘Opening the Way’ (Fadao wen %%
#3Z), or ‘leading the deceased toward rebirth in the Buddha-Land
and for comforting spirits’,”" incorporates a few lines from Yan’s essay
on ‘Bringing Forth the Aspiration for Enlightenment’—the same
one that is in the Ritual Amplification of the Diamond Sutra, but in
quite a different context here and with much different ritual objec-
tives. The lines read:

‘Unaware of the perfect clarity of the one Nature, one gives free rein
to the appetites of the six senses.

Peerless merits and renown are never anything other than one
instance of a great dream; astonishing riches and honours are hard-
pressed to escape the two words “not [for] long”.’

‘How many heroes have fallen victim to torrents and mountains?
There is no old or young when the wind-blown fires are spreading.’

‘A hundred years of existence are all in an instant. The illusory

body, [composed of] the four elements—how can it long endure?””

Such a pattern of inclusion suggests that this liturgy for ‘Opening
the Way’ may be a composite work, with pieces from various sources
woven together to create the whole text. We see one example of
how such a work may be put together later in the same fascicle, in
Deyin’s liturgy for ‘Summoning the Departed’ (Zhaowang wen BT

"V Gaofeng Longquan ynan Yinshi jixian yulu, X no. 1277, 65: 7.27a04: Nt
A5 TR it e 22 8 8 He P
> Gaofeng Longquan yuwan Yinshi jixian yulu, X no. 1277, 65: 7.27a18-
21, c11 (c.f. Jinlgang jing keyi, X no. 1494, 74: 1.646a20-24; Ruru jushi yulu,
1:1.6.12-7.01; Ruru jushi sanjiao daquan yulu, 1.5.10-13; and see Wagner,
‘Practice and Emptiness’, 157):
AHI—VEE, M2/ RE/. A mtmIERE 8, B RE NS RmE
T - RIS TR, BOKEIR EE D, - BEOGRELERIR, PUK4]
B ERERA.
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X),” which appears to be built around Yan’s liturgy for ‘Leading the
Deceased to Enter the Bath’ (Yin wanghun ruyu men 51T”HAIRRT).
Its opening paragraph is composed of excerpts from Yan’s opening
two paragraphs, and we find at least two substantial citations several
lines in length further along in Deyin’s text. At the same time, most
of Yan’s material here has been excluded or replaced with something
else to create this new text—as though it served as a starting point for
a later author who went along and kept what he wanted, preserving
the overall structure of Yan’s liturgy while changing much of the
specific content.

To conclude our discussion we should briefly examine Yan’s ‘Lit-
urgy for Freeing Living Beings’ (Fangsheng wen TR43X),”* which is
by far the longest single text of his known in any canonical source,
though a thorough treatment would require an entire study of its
own. It appears immediately after the set of ‘Gathas for Scattering
Flowers’ in both Yan’s and Deyin’s collections, suggesting that the
latter here took an entire block of texts directly from the Layman’s
works. This liturgy testifies to marked differences both in soterio-
logical belief and in cultic practice when compared to better-known
programs for freeing living beings from the Tiantai tradition. There
we find rites structured around the principle that animals are inca-
pable of understanding human speech and are therefore unable to
receive the Buddhist teachings. However, by invoking the power of
the Three Jewels these impediments can be lifted so that the animals
may then be taught the fundamentals of the Dharma.”

Yan’s text, by contrast, starts by affirming that the Buddhas’

73

Gaofeng Longguan yuan Yinshi jixian yulu, X no. 1277, 65: 7.29c07-
30c12.

" Gaofeng Longquan yuwan Yinshi jixian yulu, X no. 1277, 65: 9.35c¢09-
37b06.

75 See Stevenson, ‘Buddhist Ritual’, 413-17 for a detailed description of this
ritual logic, which applies to other non-human beneficiaries such as ghosts and
deities as well as to animals. As an example of this form, see Tiantai patriarch
Siming Zhili’s PYHHAIHE (960-1028) ‘Liturgy for Freeing Living Beings’ (Fang-
sheng wen TREE ), Siming Zunzhe jiaoxing lu, T no. 1937, 46: 1.863a24-864a27.
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skilful means (fangbian Jif#) can cause all beings to experience true
awakening, due to their inherent Buddha-nature. He then rattles
off a list of ten examples of animals who demonstrate the ability
to make merit by their actions and even became devas or arhats,
including a myna bird who could recite the name of Amitibha,
a sea slug who saved a copy of the Diamond Sutra from the water
and returned it to its owner, and the bees and ants who maintain the
(Confucian) propriety of relationship between Ruler and Subject.”®
Two of these examples are also among the ones which Yan uses in
his essay on ‘Bringing Forth the Aspiration for Enlightenment’, and
Juelian’s Commentary is equally illuminating in these cases—an
unexpected connection among these canonical texts with quite
different histories, through the common vision of the underlying lay
author. Further on in the rite, rather than teaching the animals Bud-
dhist doctrine, participants recite four dbarani (tuoluoni FEEJE)
spells for the animals to remove their fears and to help purify their
evil karma.”” Just before each one, the celebrant tells the animals to
listen alertly and to remember what they hear.”® Again we see that
the problem is not with the animals’ minds or their receptiveness to
the Dharma; the implication is that the animals are just physically
unable to pronounce such spells properly, otherwise they would
go ahead and do so themselves. The same admonition is repeated
later in the liturgy, when the celebrant explains the twelve steps of
dependent origination and recites the names of seven Buddhas for
the animals to hear.”” This text thus represents a quite different ap-
proach to the entire relationship between humans and non-humans
compared to that which animates Tiantai rites, and deserves an
in-depth study of its own.

76

Gaofeng Longquan yuan Yinshi jixian yulu, X no. 1277, 65: 9.35¢11-17.

77

Gaofeng Longquan yuan Yinshi jixian yulu, X no. 1277, 65: 9.36a08-12,
bl11-24.

78

Gaofeng Longquan yuan Yinshi jixian yulu, X no. 1277, 65: 9.36a09-10:
WET SO EEOIEZ.
79

Gaofeng Longquan yuan Yinshi jixian yulu, X no. 1277, 65: 9.36c11-
37a05.
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Conclusions

It must be stressed that any conclusions that could be reached at this
point about the influence of Layman Ruru and his Discourse Record
upon the development of Buddhist liturgical literature and ritual
practice during the Song and Yuan can only be preliminary at best,
for we are just beginning to uncover and understand the contents
of the collection itself. The list of inclusions presented here should
likewise be considered a work in progress, and we should fully expect
that further research will turn up many more occurrences of Yan’s
writing, both in Master Yin’s Assembled Sages Discourse Record and
in other texts. We have also identified Zhongfeng Mingben’s works
as a particular area to investigate, to learn if Yan did in fact have a
substantial impact there or not. Even from this limited viewpoint
it is clear that the Layman did play a significant role in this history
and that a fuller understanding of his works will have much to teach
us about the development of popular Chan and Pure Land liturgies
from the thirteenth century onward. I would suggest that the tran-
scription of Yan Bing’s whole corpus, to enable detailed study and
automated cross-referencing across a wide body of published texts,
would be an important next step in advancing our knowledge of this
unique manuscript and its author’s thought.

We may also reflect upon how this evidence illuminates the
practice of popular ritual during this period: the range of topics and
practical concerns that these rites focus on, from the birth and death
of family members to illness, weather, crops, and silkworms; the level
of sophistication and variety of modules that have been developed
for ritual specialists to use, even for when a funeral might fall on
Guanyin’s birthday; and the substantial degree of repurposing
and reworking of liturgical elements, creating a highly composite lit-
erature where questions of authorship become murky and where the
same words may serve quite different liturgical purposes. We certainly
still have a great deal to learn about this corpus, as we are just begin-
ning to appreciate its internal complexity, its historical development,
and the important role played by laypeople like Yan Bing in both of

these areas.
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Appendix 1: ‘[Invocation for] Amitabha’s Birthday’ (Mituo
shengri WFE’E H)

FIG.3 In the Discourse Record of Layman Ruru, 3:3.2.13-3.08. Photograph cour-
tesy of the Main Library, Kyoto University (Ruru jushi yulu, panel 97, detail).
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Transcription: Discourse Record of Layman Ruru 3:3.2.13-3.08,
with excerpted sections and three suspected scribal errors indicated

ke H

FEEEH Bl A eI 7T 3 s He N\HF R T
PR ZEAMI BT T 5 0 I bt 2 R B TR B I 2 JR o 3 [ 24
SR AR o AR AT SRR R o o T = ANAT I > BRI B o AL — LR
B JRe s+ /o 2200 1 > (IR 5540 o PG 7 5 R R SR S
B I 5 o BB Bl > B4 5 S0 o 3 5 G 7 > B A4 MR o T T A P
A HE S P o LR SRR UK SUE R b SRS TR
KA o [ 8 B A KR B 2 o i E RERRRE RS TEH
W NE R (AT STl o SR & | BT EA B R S e - R 2 S VAN o<
B g5F FEA T ety ED — &g

Excerpt in Zhongfeng’s Rites for the Three Periods of Attentive
Recitation (X no. 1465, 74: 1.67b04-14), with variations from the
manuscript version indicated

40 GERTIIE )

S5 77 2T o LB o = AT S s -
st R R B
vy e BRI SRR R e B W 2
S 7y B e T R EES
Py -t e - TR K L2 |- R
i - e A Ak K AR i
REREMbYE ST A% o (] 14 2 K
Fam-fBas e By Ry vBE T
B3 o s D B o R 453 4 o B 5 o B I o K
MK R -

Excerpt in Master Yin's Assembled Sages Discourse Record (X no. 1277,
65: 1.7b14-17), with variations from the manuscript version indicated

skeER CH—H+tH)
giEEp wE Bz A SR I R e
UNGE: - BRy 2 B UIN ot G R B g - 2
S B R R B R R
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Appendix 2: Inclusions of Yan’s works in Master Yin’s Assem-
bled Sages Discourse Record (X no. 1277)

These 67 citations should be considered a preliminary list, with more
discoveries to be expected.

TABLE 2
X1277:vef  lines section  title Ruru:  section  title Notes
ref
1.05b12-b1s 4 AKE R & 2:3.8 —ER ¥ first half nearly
R ] verbatim
1.07b14-b17 4 AR ke 3:3.2-3  EEGEFT G@PE4 firstlines
R R H H
1.07b18-b22 5 AR BlE4LE 333 HEHLFT B4 first lines
R 5 H H reworked
1.07b23-c01 3 AR g 3:3.5 LM EWAE firstlines
S =d] H H
1.07¢02-c0S 4 AR HAE 3:3.6 LM #S%FE firstand last
iS4 H EAEH  lines
5.19204-a09 6 [ =47 NI Y = 2:3.3 B 4H verbatim
JE
5.19b02-b08 7 B AR RE 2:3.2 BEM SR verbatim
JRE P
5.19b09-b13 S B AR =gl 2:3.1-2 BEM B verbatim
JE P
5.19b14-b18 5 PR AR 5 2:3.6 BEM 5 verbatim
JE P
5.19b19-b22 4 MR i 5 2:3.6 BEM 5 verbatim
JEE T
5.19b23-c04 6 PR R RAG 2:3.4 BEM fRAR nearly
JEEFT verbatim, with
4 words added
at start

5.19c11-c17 7 B = AR TRI% 2:3.3 [ =N IS nearly
JFEFY verbatim, with

amendments
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X1277:vef  lines section  title Ruru:  section  title Notes
ref
5.19c18-c23 6 BER & 2:3.3 BREFT  WEAT(MR  verbatim
JEE )
5.20a203-a07 5 BRER R 2:3.2 BREM K verbatim, with
JE 2 lines added at
start
5.20a23-b02 4 B = AR PR 2:3.6 [ = I 3 2] nearly
JFEFY verbatim, with
2.5 lines added
at start
5.20b03-b07 S BRER Rz 2:3.6 BEM fRE verbatim
JE
5.20b08-b12 S XN (E35 2:3.4 BEM (B4 verbatim,
JE with part of
interlinear note
5.20b13-b18 6 B = AR fift & 2:3.1 [ = 2 verbatim
JFE Y
5.20b19-b21 3 W= AR HT PR 2:3.4 BEM W verbatim, with
JE Y aline added at
end
5.20b23-c02 4 BRER i PR 2:3.4-5 BHEM W verbatim
JEE T
5.20c05 1 BRI WS 2:3.5 B Wi short excerpt
JE
5.20c15-cl6 2 [ HSEIN E 2:3.5 BEM S last 2 lines
JE
5.20c17-c20 4 i AR i 2:3.5 R s nearly
JFE Y verbatim, with
small changes
atend
6.23205-209 5 EeE R Bk 2:6.7 BT BB nearly
B8] verbatim, with
a few words
changed
6.23a15-a19 S BT R 2:6.7 mEr ER verbatim
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X1277:vef  lines section  title Ruru:  section  title Notes
ref
6.23b01-b0S 5 BriE EE 2:6.7 mEr Ee verbatim
M
6.23b21-c01 5 BeE [E5S 2:6.7 wEr ER verbatim
M
6.23c07-c11 5 EBTE 3 2:6.8 wmEr  EsE verbatim
M
6.23c17-c21 5 EeE =3 2:6.8 W& ERA verbatim
B
6.24a18-a22 5 EeE L) 2:6.8 wmEr BB verbatim
B
6.24b19-b23 S BT =328 2:6.8 Er B verbatim
M
6.24c10-c14 S BT Gtk 2:6.9 WEM Btk verbatim,
A except where
name is filled
in
6.24c20-c24 5 EeE PN 2:6.8-9 #fEM LA verbatim
M
6.25a06-a10 5 ETE SCRE 2:6.9 WEM  ELRE verbatim
E:]
6.25al1-als S Bl Bl 2:69 WEM B verbatim
M
6.26al4-al8 S BT e 2] 2:6.10 e EfY verbatim
M
7.27a18-a21, 4 GEMRAE IR 1:1.6-7 XM W#hEE  afew lines
27c11 =M + X from the
beginning
7.29c07-30c12 30 &A% ATX 2:45-9 SITH#H 5T extensive
=M NG| selections,
mixed with
other material
9.35b12-b14 3 FEMAE CRAR 2:1.11  HEH AL first 3 lines
HP R HM:
TEAS HUETE
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X1277:vef  lines section  title Ruru:  section  title Notes
ref

9.35b15-b17 3 FE A z15 2:1.12  HEHh =15 verbatim
P H =M.
TEE HUETE

9.35b18-b20 3 FA L W% 2:1.12 HEfH  EE verbatim
=M AL LN
TES HUfETS

9.35b21-b23 3 B g & 2:1.12 B & verbatim
HPHk HM:
TEAE HUETE

9.35b24-c02 3 FE A BT 2:1.11 HEH B verbatim
P H =M
TEE HUfETE

9.35¢03-¢c05 3 MR BT 2:1.12 HE#H  H first 2 lines,
- = order reversed
TE1E HUELS

9.35c06-c08 3 2 S | 2:1.12 HEH  HE verbatim
P H =M
TES HUETE

9.35c09-37b06 117 MM A 2:2.1-8 AR JESC nearly verbatim
=M &M

12.43¢13-c17 5 B RA+L 6:3.9-  EHXE BRI early lines,
=M 10 B + reworked
(FEEE
A1)

13.47a23-b03 S TRERTE B 2:5.6 EERPY BR verbatim
sEM

13.47b04-b10 7 TEERTE JEERE 2:5.5-6 {EER[T g verbatim
FEM

13.48205-a10 6 TEERTE L 2:5.4 TEERPY R4 verbatim
sEM

13.48a12-al7 6 TEIRTE FIE - 2:5.1 12889 SRJE . verbatim
sEM & H

13.48a18-a22 S TEERTE B 2:5.1 EHPY FJE: verbatim
| g =)

13.48a23-b04 6 AR FE: 2:5.1-2 {EHM FSE . verbatim

A K £k
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X1277:vef  lines section  title Ruru:  section  title Notes
ref
13.48b05-b08 4 TR ER FIE 2:5.2 EERM B verbatim
sEM % £
13.48b09-b14 6 TEERTE FAE 2:5.3 YEERM FE . verbatim
sEM (=
13.48b15-b20 6 TRERTE FIE - 2:5.3 YEERM FSE . verbatim
sEM W M
13.48c21- 6 HERYE FE 2:52-3 {8 ®JE:  verbatim, with
49202 2] Z # 1 line removed
13.49203-206 4 TEHRIE FAE 2:5.3 1288 S®JE . verbatim
B H h
13.50a09-a15 7 AR A% 2:5.6 R A verbatim
|
13.50al16-a22 7 PEE 87— 2:5.6-7 B8P {4 A  verbatim
| %
13.50b15-b22 8 AL RO 2:5.5 TEERPT B verbatim
B
14.51cl1-c1S S Yo AROKBH 3:5.9 MEAERS  AEKBH verbatim (title
fEr iy i missing)
14.52b18-b22 S ¥ EAE (ST 3:5.9 0 O (o verbatim
M
14.52c06-c08 3 D REME RE TR e 3:3.9 EPp@E  EEM  last half, with
&M i [} g reworking
14.52c09-c12 4 D REME REHE B 3:3.7 ILE %R verbatim
&M 7 Hi ] g
14.52c13-cl6 4 PO B 3:3.9 L@ EEWE  verbatim
(s] i ™M i
14.52c17-c21 S b R R T T 3:39- fc¥biE  &HEEE verbatim
(W} g 10 P &
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Prayers for Mediation: Thirteenth-
Century Textual Culture between
Koya and Kamakura
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Abstract: This paper examines several esoteric doctrinal texts printed
on Mt. Kéya in the late 1270s by the shogunate official Adachi Ya-
sumori (1231-1285). Conventional histories of Japanese xylography
follow a developmental sequence from devotional printing by
wealthy aristocrats in the classical (Heian) period, through limited
educational printing by temples in the medieval period, to the arrival
of widespread commercial printing in the early modern period. This
paper examines the complex interplay of soteriological, practical,
political, and commercial elements in one medieval printing project
to both critique an ‘ends’-based typology of textual reproduction and
further develop recent arguments on the role of esoteric Buddhism in
coordinating medieval power centers.
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he largest corpus of premodern Japanese primary sources has

survived in temple libraries across the archipelago, which insti-
tutionally were more successful than state and aristocratic actors
at preserving documents through centuries of wars, disasters, and
natural decay. Manuscripts that form the core of these archives were
comprised not just of quotidian records and messages (including
deeds, letters, ledgers, contracts, wills, contracts, and bills), but innu-
merable religious, practical, and literary titles, many of which circu-
lated exclusively by manuscript even after the growth of commercial
printing from the seventeenth century onward.! Further categories of
writing lay somewhere in between instrumental documentation and
authored ‘works’: in recent years, Buddhology has profited from a
renewed interest in so-called shogyo BE#—lecture notes and guides to
rituals—which were transmitted in manuscript, often handed down
in secret master-disciple lineages.

It is therefore natural to consider medieval Japan in terms of ‘man-
uscript culture’, but as a term of analysis that invites several difficult
questions, in particular the parameters of the category. In academic
discourse, ‘manuscript culture’ is a back-formation from ‘print
culture’, a term that still carries a McLuhanian teleology of mod-
ernization. While scholars such as Harold Love have emphasized the
continued importance of manuscript well into Europe’s early-mod-
ern period, the explosive growth of print in Europe following the
introduction of the printing press and crowding out of manuscript
production encouraged European history’s treatment of manuscript
and print as developmental historical stages. By contrast, the rapid
growth of commercial printing in Japan during the early modern
period came after centuries of circulating domestic and imported
imprints within a primarily manuscript-based textual culture. How
then to think about the boundaries and relationships between man-
uscript and print during this long period of time? There has been a
great deal of rewarding research in the last decade on the properties
of manuscript reproduction and circulation in Japan. However, to
further assess the historical conditions that shaped textual culture

' Kornicki, ‘Manuscript, not Print’.
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demands a consideration of manuscript and print together and in re-
lation to each other, to historicize and de-essentialize the categorical
difference between them.?

Historically speaking, print in Japan began as a supplement to
manuscript production, oftentimes quite literally, as described in
prayer texts like the following:

I have erected life-size statues of Amitabha, Avalokite$vara, and
Mahasthimapripta. I have hand-copied &% in gold ink one set
of the Lotus Sutra in 8 scrolls, the Innumerable Meanings Sitra
(Muryogikyo JEEFREL) in 1 scroll, the Samantabbadra Meditation
Sutra (Kanfugenkyo B B4E) in 1 scroll, the Amitabba Sutra in 1
scroll, and the Heart Sutra in 1 scroll. I have printed 8% in black
ink 60 sets of the Lotus Sutra, and 20 scrolls each of the Innumerable
Meanings Sutra and Samantabbadra Meditation Sutra.?

Here, printing expands upon and multiplies the splendor of an
originary manuscript’s production. Early printing in Japan, the
overwhelming majority of which seems to have consisted of sutra
reproduction, is characterized by its fidelity to manuscript conven-
tions, imitating both the scale and calligraphic style of manuscript
sutra-copying, but also imitating, for example, the practice of pre-as-
sembling the sheets of the scroll to which text was then added (the
printing blocks stamped onto the complete scroll one after another).*

> Particularly notable recent examples of research on the material history of

manuscript in Japan include, in English, Lowe, Ritualized Writing, and in Japa-
nese, Sasaki, Nihon koten shoshigakuron and Uejima, Chisei akaibuzu-gaku josetsu.

31085 prayer on behalf of Minamoto no Suemune J#ZE5% (1049-1086) for
Crown Prince Sanehito B{ZHF (1071-1085), attributed to Fujiwara no Ari-
nobu BEJR A S (1039-1099). Honchi zoku monzui, vol. 13.

*  Thus, the ink imprint frequently extends across the point at which two
sheets of paper are pasted together in the scroll. See for example the Kamaku-
ra-period edition of the Daibannya haramittakys RN I A E %4 held in
Waseda Library, viewable at http://archive.wul.waseda.ac.jp/kosho/bunko30/
bunko30_e0293/bunko30_e0293_p0003.jpg.
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Furthermore, the practice of textual multiplication itself was
understood primarily through a logic of devotional merit-making,
in parallel with large-scale sutra transcription projects. While few
actual examples survive, contemporary testimony like the above
indicates a fad for devotional sutra printing among the nobility in
the eleventh and twelfth centuries.” Imprints were provided for
dedication at Buddhist assemblies, most typically funerals. During
this same period, however, we see the first flashes of a different use
of print: the reproduction of Buddhist scholastic texts, undertaken
by temples to facilitate their monks’ education. An edition of Xuan-
zang’s R85 (6022-664) Treatise on the Perfection of Consciousness
Only (Cheng weishi lun FEMEHGER) published in 1088 by the Nara
temple Kofukuji BU#ESF is the earliest example of this application,
which soon spread outward to other large temple complexes in
Kyoto and beyond. In historiography of printing in Japan, the pub-
lication of scholastic texts is seen as a medieval development away
from purely devotional printing practices towards more practical
applications, setting the stage for the commercial printing of the
early modern period.

One important locus of this expanded scope of printing in the
thirteenth century was the mountain complex of Kongobuji <l
<f, or Mt. Koya @#71l, the central temple of Shingon. Located on
a massive plateau in the middle of a mountain range, the isolated
temple complex was a site of pilgrimages and other devotions by
noble—and later warrior—elites from its foundation in the ninth
century by Kuakai 2% (774-835). Textual records of printing at
Mt. Koya go back to the mid-twelfth century, but a burst of rapid
printing activity occurred in the late thirteenth century, with at least
fifteen different titles carved and printed between 1276 and 1282,
and another eight titles between 1287 and 1293.¢

Many of these texts were not sacred sutras as such, but scholastic
commentaries and guides to ritual, employed by monk-scholars in
preparation for the lectures and debates that were central to their

> Kawase, ‘Heian-cho surikyo no kenkya’.

¢ See the chart in Koakimoto, ‘Kéyaban to wa nanika’, 14.
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career advancement.” Their aim and utility thus suggests a break
from the devotional printing of the mid-Heian period. However,
instead of representing a unique development within printing, many
aspects of these texts display strong continuity with the wider man-
uscript culture. Just as sutras for dedication were printed on rolls,
commentaries for study like Yixing’s —4T (683-727) commentary
on the Mahavairocana Sutra, the Dainichikyo-sho KHALER, were
printed in a paste-bound codex format (dezchoso #i#E%E), the most
important medium of scholarly manuscripts in monasteries from the
twelfth through fifteenth centuries. Reproducing the double-sided
leaves of this format in woodblock print required an extremely
complicated carving procedure, but here again, manuscript practice
dictated print form.*

The close continuity between print and manuscript formats
throughout the eleventh through thirteenth centuries troubles deter-
ministic assumptions about the effects or roles of print. In contrast
to the developmental model that tends to govern book history, the
thirteenth—century M:t. Koya printing projects suggest multivalent aims
and effects. I will argue that the devotional printing model remained
fundamental to the sponsorship of printing, and that print nevertheless
was treated very differently than manuscript, but that to understand
these differences we cannot rely on anachronistic assumptions about
efficiency, or about publication as integral to printing technology.

Adachi Yasumori’s Printing Projects

Little direct documentation of early publication activities on Mt.
Koya survives, so the history of printing has largely been recon-
structed through colophons inside surviving texts. The earliest dated
publication is a copy of Kukai’s literary work Sango shitki =#$55
dated to 1253, followed by several other titles printed in the 1250s.

7 On the importance of debate in medieval Japan, see Sango, The Halo of

Golden Light.

8 Sumiyoshi, ‘Nihon chisei no hangi to hanpon’.
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The Dainichikyo-sho, the longest text printed by the temple, was part
of a second burst of publication activity beginning in 1276. Its first
volume concludes with the following note:

i =4 (T > WA M ARSI =<7 EEE

AR =G 2 i R — R RN — V) 2 A 2 RISE
K2 HEARAR 2 228 B 2D 2 ABH TR 52
#E=HTH>\H H

TRETLAE_EATRK S i S B

Written out by Shingei at Kongobuji on the Fourth Day of the Fifth
Month, Kenji 3 (1277).

In order to carry forward the wisdom of the three treasures unto the
manifestation of [Maitreya’s] three assemblies, [I will] broadly extend
the merit of one [act of] goodness unto all sentient beings. This is to
satisfy the final vow of the Great Teacher [Kakai] and incidentally ful-
fill my own heart’s desire. I humbly set these blocks for publication.
Kenji 3, 8th Month, - Day

Junior Fifth Rank Upper Superintendent of Akita Fujiwara no ason’

Superintendent of Akita was the title of Adachi Yasumori @%#
R (1231-1285), a powerful official in the Kamakura military
government. His name appears in several other texts published on
Koya during these years, which include two sitras (Vajrasekbara
Sutra and Susiddbikara Sitra) that seem to have been printed as
scrolls, but were mostly scholastic texts printed as codices, including
Goshorai mokuroku Tl Hi% (a bibliography of texts brought back
to Japan by Kuakai), a Sillan commentary on ritual instructions in the
Mabhavairocana Sutra (the Kuyo shidaibo sho B8R %6i), and
two treatises on Sanskrit (the Shittan jiki B2 and Kakai’s 4j7
gishaku W5-78F%#). Based on the large increase in titles between Mt.
Koya printer’s catalogues dated 1260 and 1300, he likely sponsored
several other works at this time as well.*

? Mizuhara, Koyaban no kenkyi, 649-50.
0 Mizuhara, Koyaban no kenkyi, 129-49.



409

The rise of the Adachi began with Yasumori’s great-grandfather
Morinaga %% (1135-1200), a follower of Minamoto no Yoritomo
FER] (1147-1199). Morinaga’s origins are unclear, though he and his
descendants would frequently claim Fujiwara ancestry. The Adachi
became one of the most important houseman (gokenin 1% \) lin-
eages within the Kamakura shogunate. Morinaga’s son Kagemori 5t/
(d. 1248), a favored ally of the third shogun Sanetomo E#] and his
mother Hojo Masako JEf#BXF, married his daughter to Hojo Yasu-
toki JEAEZRINF (1183-1242), the third shogunal regent (shikken FHE),
thereby becoming grandfather to two succeeding regents. Yasumori’s
father Yoshikage #&5%t (1210-1253) died relatively young, but Yasu-
mori adopted his half-sister and married her to the eighth regent, Toki-
mune [R§53 (1251-1284), continuing this form of marriage politics.

Following the death of the powerful fifth regent, H6j6 Tokiyori
JEfRIFRE (1227-1263), Yasumori was able to exert growing control
over the military government, his resources and familial relationship
to the Hojo allowing him to supplant their power in much the way
the Hoj6 had themselves supplanted the shogun. Tokiyori’s underage
heir Tokimune was forced to rely on a clique composed of Yasumori,
the aged H6jo Masamura JEREURS (1205-1273), and Hojo Sanetoki
JEIRERF (1224-1276). After the latter two men died in the 1270s,
Yasumori displayed a corresponding increase in direct power over the
Kamakura government, administering the distribution of rewards
to warriors returning from the 1274 Mongol invasion." In 1282, he
claimed the title of Governor of Mutsu, an office that had previously
been the prerogative of the H6jo, making an unmistakable display of
his power. This de facto authority became absolute with the death
of Tokimune in 1284, and Yasumori responded by issuing a series
of new laws."> These were cut short, however, by the assassination
of Yasumori and the eradication of his power base in the so-called
‘Midwinter Unrest’ (Shimotsuk: sodo 78 H%E8)) of 1285, one of the
deadliest internal battles of the Kamakura period, killing hundreds
of the Adachi and their allies over the following months. The Kéya

" Murai, Hojo Tokimune, 79-82.
2 On these laws, see Conlan, State of War, 115-16.
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imprints correspond to the period in which Yasumori’s power in the
eastern military government was reaching its peak.

Yasumori’s relationship with Mt. Kéya and patronage of esoteric
Buddhism was long-standing. His grandfather Kagemori took vows
and retired to Koya in 1225, receiving esoteric initiation rites from
the Daigoji monk Jitsugen B% (1176-1249). The Adachi temple
Muryéjuin f&7Ek¢, built on the grounds of Yoshikage’s manor,
became a center of Shingon learning in Kamakura, absorbing the
library of Zenpen Kogyo ##57:% (1184-1255) on his death. Ya-
sumori himself became a lay initiate into esoteric rites at ceremonies
held here.”® A letter from Hojo %8l (1227-1284), the former abbot
of the imperially sponsored Shingon temple Ninnaji {=#I5F, to one
of his students suggests that Yasumori was viewed by the capital es-
tablishment as the most important patron of Shingon in the east."

The colophons in Yasumori’s imprints invoke the same language
of devotional copying found in hand-copied sutras from the earliest
surviving examples onward. As in the example above, textual repro-
duction is described in terms of an individual’s vow whose merit will
produce benefits, usually dedicated to all sentient beings. However,
most of the imprints contain not the sacrosanct sutras typically asso-
ciated with devotional copying, but scholastic texts. Kikai authored
or imported many of the titles, so it is noteworthy that the colophons
also frequently mention Kuakai (K6bo Daishi), the founder of Mt.
Koya whose cult had grown over the second half of the Heian period.
The choice of works associated with Kikai for publication recalls the
publication of during the same period of the three sutra commentar-
ies attributed to Prince Shotoku at the Shotoku-cult center Horyaji
1%F&<F (Nara).” If there is a break here from manuscript copying

13 Fukushima, Adachi Yasumori, 108-10.

Y Kamakura ibun, no. 15145, 20: 8106-09. This letter is discussed in Murai,
Hojo Tokimune, 204-206. Yasumori’s father Yoshikage conspired with Hojo To-
kiyori to appoint Hgjo, the son of Kujo Michiie JURZE S (1193-1252), to the
position of abbot over the objections of rivals. See Fukushima, ‘Adachi Yasumori
to Kamakura no jiin’, 6-7.

15 Yamamoto, Kicho tenseki, 298.
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patterns, it might be characterized as a kind of monumental function
accorded to printing; glorifying a religious patriarch while generating
merit for the world and, of course, the sponsor.

Koéya, Kamakura, and Kyoto

The monumentalizing application of print becomes clearer through
comparison with other projects sponsored on Mt. Kéya by Yasu-
mori. The most well-documented of these is a set of stone stupas
erected beginning in 1265, replacing the wooden markers along
the fifteen-mile path from the mountain complex’s entryway to
Kikai’s tomb in the Inner Hall (oku-no-in B8F¢).' Over the course
of twenty years, 217 stone stupas, each extending about two meters
above ground and with the familiar five-ring structure (gorinto i
fits), were placed at one-cho intervals along the path and around
the Inner Hall; most of these can still be seen there today. Yasumori
seems to have been the most important sponsor of this enormous
undertaking. In a 1285 prayer offered at the project’s completion
by its organizer, Kakukyo 2 (dates unknown), Yasumori is
singled out as a ‘third-generation great contributor’ =K,
and a list of deceased at the prayer’s end pays tribute to Yasumori’s
father and grandfather alongside Emperor GoSaga and several of
the Hoj6."” Each stupa contains an engraving naming a particular
sponsor, and Yasumori is named on six of them—more than any
other individual."® This project was not simply infrastructure main-
tenance conducted by the temple: a 1265 prayer by Kakuky6 at the
project’s beginning emphasized the personal safety and longevity of
the imperial household, the shogun, and the H6jo regency: a group

' The origin of these wooden markers is unclear, but at least by the late elev-
enth century they were referred to as ‘stupas’, perhaps imitating in appearance
the wooden placards (sanrofuda ZHE#L) often left at medieval pilgrimage sites.
Aiko, Koyasan choishi no kenkyi, 54-59.

7 Aiko, Koyasan choishi no kenkyi, 62-71.

'8 See the detailed list of sponsors in Aiko, Koyasan choishi no kenkyi, 90-110.
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that expanded to include the Adachi by the project’s end in 1285.”
This discourse on safeguarding the ruling elite characterized the
construction as protection of the state: Kakukyo explains that ‘when
the Buddha’s law triumphs the sovereign’s law Fi% will prosper;
when the sovereign’s law prospers the Buddha’s law will triumph—it
is like the two wings of a bird or two wheels of a cart’*® The effort
furthermore itself serves as evidence of the court’s unified harmony:
the donations that funded the construction are attributed to ‘all the
islands and provinces,” ‘great and lowly’, and most importantly ‘cap-
ital and hinterland’— the dual polity of Kyoto and Kamakura joined
through ritual >

The intimate connection between these Koya-based monuments
and the sovereignty of the imperial household is crystalised in a
special stupa erected in conjunction with the path-marker set, con-
taining a prayer for the late Emperor GoSaga (1220-1272) on the
one-year anniversary of his death. Located just outside Kikai’s tomb,
this stupa commemorates GoSaga’s pilgrimage there in 1258, when
the sin-expiating 7ishu zanmai PEEB=RK service was performed for
the retired emperor’s benefit.> GoSaga’s sustained efforts to strength-
en imperial influence over the major temple-shine complexes is one of

¥ Mizuhara, Koyasan kinseki zusetsu, 25-27.

* On the ideology of ‘mutual dependence of the law of the sovereign and law
of the Buddha’ (0bo Buppo soiron) as a medieval conception of the relationship of
Buddhism to worldly power, see Kuroda, “The Imperial Law and the Buddhist

>

Law’.

*' On the Kamakura period’s ‘dual polity’, see especially Mass, Yoritomo and
the Founding of the First Bakufu.

> GoSaga’s pilgrimage is dated to Shoka 1 and 2 (1257 or 1258) in various
sources; there may have been two separate pilgrimages, but it is curious that each
source gives either one year or the either, with none listing both. I am tentatively
taking the later date as supported by a larger number of older sources. Detailed
descriptions of GoSaga’s pilgrimage(s) to Mt. Koya can be found in Koyasan
gyoko gyoshutsu ki, 293-94, and Masukagami, ‘Oriiru kumo’, 2:35-40. The
performance of the rishu zanmai rite at the Inner Hall is recorded in ‘Kéyasan
kengyocho B LA, document no. 1661 in Koyasan monjo, 7: 424.
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the key themes of his career, and this pilgrimage perhaps represented
a rapprochement between him and Kongobuji, with whom he had a
series of conflicts in the 1240s.?

At the summit of the sequence of stone stupas set up along the
Mt. Koya pilgrimage path, GoSaga’s stupa serves as an avatar of the
project’s most prestigious sponsor, symbolizing the mutually sup-
portive relationship of state and samgha. However, the prayer on the
stupa, offered in Yasumori’s name, devotes primary attention to the
personal relationship between Yasumori and GoSaga. The prayer is
couched in language of gratitude, positioning Yasumori as beholden
to the favor of GoSaga for his position. This indebtedness is ab-
stracted to a moral teaching: “To reward grace with goodness is the
Buddha’s teaching, the golden sage’s sayings are before my eyes; to
repay virtue with filial piety is mankind’s law, the uncrowned king’s
[Confucius] lesson is etched on my liver’.** GoSaga’s favor is mate-
rialized in a fetish, a set of classical Chinese books from GoSaga that
Yasumori weeps over after the former’s demise. The vow expressed
in the prayer is that Yasumori’s devotional act of erecting the stone
stupa will aid toward repaying his debt by easing GoSaga’s transition
to paradise, with Yasumori’s personal gratitude toward the late em-
peror presented as an isomorphic transformation of the relationship
of obligation inhering between sentient beings and the Buddha.” In
this way, the prayer recasts GoSaga from sponsor to beneficiary, in-
serting Yasumori at the crux of the court-temple/King-Buddha axis.

»? On GoSaga and Mt. Kéya, sece Adolphson, The Gates of Power, 200-2. In
1248, GoSaga attempted to appoint a political enemy of Kongobuji’s to the po-
sition of choja & or head of Toji H3F the Shingon temple in Kyoto, which
would also have included jurisdiction over Kongobuji. See Ebina, ‘Chasei zenki
ni okeru Koéyasan’, 13-16.

* Kamakura ibun, no. 11189, 15: 6044. The phrase ‘to repay virtue’ appears
as BIf& in this edition, but can be corrected to & based on the rubbing fac-
simile preserved in the Edo-period antiquarian collection Shazko jisshu, 2:111-12

(#M is a variant for ).
» On the role of indebtedness discourse in medieval Japanese Buddhism, see

Ruppert, Jewel in the Ashes, 36—42.
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Yasumori was a warrior whose life and career were based in Ka-
makura; he can only be documented traveling to the capital of Kyoto
twice as a youth.> However, as the office of shogun passed to nobility
and then imperial princes, the shogunal household’s reliance on the
Adachi brought the latter into contact with Kyoto circles. Yasumori
took over patronage of a Kyoto temple founded by Minamoto no
Sanetomo’s widow in 1272, and in 1275 helped rebuild a Hachiman
shrine there associated with Yoritomo’s lineage.” Despite his geo-
graphic basis in the east, the capital aristocracy was cognizant of Yasu-
mori’s growing power, and he increasingly sought to exert influence
directly upon them: in 1279, a courtier diary relates that Yasumori
had sent a gift of horses, a sword, and fifty 7o of gold to the capital
regent Takatsukasa Kanehira ER]HF- (1228-1294), as he sought to
induce him to sign over management of an estate in Omi Province.?®

Yasumori’s printing on Mt. Koya—which began in 1277, the year
that fundraising for the stone stupas was completed—continued the
latter’s coordination of relationships among the Shingon establish-
ment, the imperial household, and wealthy eastern warriors, part of
a larger pattern of Yasumori’s involvement in Shingon devotional acts
with links to the imperial household. According to a colophon at the
end of Yasumori’s Dainichikyo-sho imprint, he was able to obtain a
proof text for use in publishing the work from GoSaga’s son, Prince
Shojo M8l (1247-1283), the princely abbot (monzcki) of Ninnaji.’
Yasumori’s religious endeavors at Koya served the imperial household
by facilitating its sponsorship of esoteric Buddhism. The repeated
discourse of ‘capital and hinterland’ or ‘sovereign’s law and Buddhist
law’ surrounding his sponsorship of these rituals parallels the Ada-

% Azuma kagami, Kangen 2 (1244)/6/17, 33:321; Yokoki, Kangen 4
(1246)/6/15, 1: 178. For Yasumori’s military exploits, see Azuma kagami, Hoji 1
(1247)/6/5, 33: 380-81.

¥ Murai, Hojo Tokimune, 77; Fukushima, Adachi Yasumori, 77.

2 Kanchiki, Koan 2 [1279]/2/2, 2:79.

»  Mizuhara, Koyaban no kenkyi, 651-52. Fukushima argues that a letter
dated to the early 1270s sent to H6jo Sanetoki describes a meeting between
Prince Shojo and Yasumori. Adachi Yasumori, 107-08.
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chi’s own position as an essential link in the complex negotiations of
thirteenth-century power-sharing.

Conclusion

In content, period, and format, thirteenth-century Koya imprints
like the Dainichikyo-sho are clear examples of the turn to pedagogical
and practical printing in medieval Japan. However, the text itself
insists upon the soteriological motive of Yasumori’s production, not
simply as an indirect support of Buddhist ritual and learning, but
a noble act that in itself generates merit. Moreover, in tracing the
records of Yasumori’s patronage of Shingon Buddhism, one repeat-
edly encounters connections with Retired Emperor GoSaga and his
own ritually ensured sovereignty. Yasumori’s publication projects
occurred as he was reinventing himself as the head of the Kamakura
shogunate, an authority bolstered by his ability to position himself
as a revered sponsor of sacred works both in his own right and on
behalf of the imperial household. These soteriological and monu-
mental aspects of the Koya imprints seem to have been compounded
by their printed format. As discussed above, devotional manuscript
reproduction has a long history in Japan, specifically authorized in
texts like the Lotus Sutra that insist on the merit of their own repro-
duction. In the case of Yasumori’s publications it seems that this aura
of merit is extended to scholastic, non-ritual texts such as Sanskrit
treatises through the employment of print reproduction, the engrav-
ing of woodblocks demanding recognition like the stone-carving of
the path markers.

The discourse surrounding these printing projects suggests that
this legitimation might be understood as a function of the project’s
technical complexity, the numerous layers of mediation that pro-
duce the printed object (sources borrowed, texts compared, funds
appropriated, prayers offered, blocks carved, etc.), each step linking
the sponsor into a wider circle of patronage. Nor did this network
cease with a single run of imprints: a Mt. Koya catalog dated 1300
lists page numbers and production prices (for paper and printing)
for a number of texts, including several titles that had been spon-
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sored by Yasumori, connecting Yasumori’s sponsorship of Shingon
scholasticism to the finances of the temple.”” We might say that for
thirteenth-century elites, print was important because it enabled new
types of social relationships to be integrated into textual reproduc-
tion; however, it is clear that the conditions of this possibility were
cultural and arbitrary, not a function of print’s ‘efficiency’, ‘economy’,
or ‘reliability’.

In the discussion above, I attempted the beginning of a critique
of historiography of the Japanese book, which has relied on an
ends-based, chronological typology of development from early
devotional printing to medieval educational printing to early-mod-
ern commercial printing. The aims of Yasumori’s printing projects
are overdetermined, with devotional, practical, and political goals
and outcomes inextricably linked. However, they do provide some
clues for an alternative framework of the historical changes in print
reproduction in Japan. Most important is the ineluctable sociality
of printing: as an expensive and labor-intensive enterprise, printing
only occurs through group alliances, which perhaps contribute to
the web of motivations seen above, but also suggest that shifts in
social configurations will have immediate ramifications for oppor-
tunities and uses for printing. This consideration of the growth of
printing in the medieval period and its extension to new kinds of
texts therefore demands that we begin from the reconstruction of
human relationships.
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