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Abstract: The present paper deals with the previously unstudied Sanskrit manuscript
fragments of Paficavimsatisahasrika Prajiiaparamita-siitra (“Stitra on Perfect Wisdom in
25000 lines”), kept in the St. Petersburg Serindia Collection (IOM RAS) under the call
numbers within the “N.F. Petrovsky Subcollection” (SI 2097, SI 3017) and the “M.I. Lav-
rov Subcollection” (SI13331/5). Sharing a set of codicological and paleographic features
the two new fragments SI 3017 and the fragment SI 2097 are attested to be the parts of a
single pothi-type folio of paper containing the sutra’s Sanskrit text recorded in the so-
called South Turkestan Brahmt script. The paleography allows to trace the origin of the
manuscript localizing it to Khotan and dating it to the 8th-9th cc. AD. The uniqueness of
another Prajiaparamita fragment (SI 3331/5) lies in the fact that it belongs to the most
ancient examples of Sanskrit manuscripts copied directly in Khotan, and, therefore, to
the oldest Prajfiaparamita texts written on Central Asian paper in the so-called Early
Turkestan Brahmi script variation used for recording Buddhist texts in the 5th—6th cc.
AD in Serindia. This paper includes a description of the fragments, transliteration, corre-
spondences with the critical edition, an English translation and a facsimile.
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Introduction

Sanskrit manuscripts from Central Asia constitute one of the most ancient
and badly preserved parts of the Serindia Collection kept at the Institute of
Oriental Manuscripts of the Russian Academy of Sciences (IOM RAS).




Though, according to current data, the Sanskrit part of the Serindia Collec-
tion includes 667 items registered in inventory books, a significant number
of them consist of piles of tiny fragments. Thus, at present, the actual num-
ber of Sanskrit manuscripts cannot be counted accurately. The Serindia Col-
lection is characterized by extreme heterogeneity in terms of volume and
composition: the Serindia artifacts have come down to us, for the most part,
in a rather fragmented and scattered condition. Generally, under separate call
numbers the Sanskrit collection contains various parts of pothi-folios, palm,
birch bark, and paper fragments, including numerous scattered pieces of
half-decayed manuscripts, often containing almost no text.

Approximately 100 items of the Sanskrit segment of the Serindia Collec-
tion, relatively complete manuscripts with research potential, have been in-
troduced into scientific circulation by Russian and foreign scientists, but a
large array of texts has not been covered yet in scholarly publications. In this
regard, relying on the St. Petersburg manuscript collection as a source base
to reconstruct and study the Sanskrit Buddhist canon is a scholarly task of
utmost relevance, although it is still very far from being accomplished.

Among the Sanskrit manuscripts of the Serindia collection that have not
been studied yet, fragments of the fundamental works of Mahayana Bud-
dhism — the Sitras on Perfect Wisdom, or the Prajfiaparamita-siitras — un-
doubtedly occupy an honorable place (both in terms of quantity and quality
of preservation). Analysis of the repertoire of Sanskrit texts from Khotan
(the medieval Central Asian center of Buddhism most richly endowed with
Sanskrit sources) indicates that since the middle of the 1st millennium AD
Mahayana became the leading trend in Serindia (the historical territory on
the periphery of India, China and Tibet within the borders of modern-day
Xinjiang). Following the introduction and spread of Central Asian paper as
the main writing material, since the 5th—6th cc. Mahayana canonical texts
were being actively copied in Khotanese monastic scriptoria, and local Bud-
dhists accepted as their basic philosophical premise the Mahayana doctrine
of emptiness (Skt. sianyata), which had been elaborated particularly in the
Prajfiaparamita-sitras.

Prajhaparamita designates a category of sutra texts of varying length that
expound the doctrine of “perfect wisdom” (Skt. prajiiaparamita) — one of
the most important Mahayana concepts, closely related to the understanding
of emptiness as the true nature of reality and human existence. Sankrit texts
of Prajhiaparamita in the Serindia Collection are represented by a large num-
ber of separate folios and fragments (more than 60 items), indicating the un-




doubtful popularity of texts of this category in Serindia, in general, and par-
ticularly in Khotan. Among them the manuscripts of Paficavimsatisahasrika
Prajhaparamita-sitra, or “Siitra on Perfect Wisdom in 25 000 lines” are pre-
dominant. Mentioning the number of lines in the titles of prose texts of the
Prajhaparamita series can be considered a convention that helps to distin-
guish these works from one another, since the texts are largely repetitive and
contain the same formulations regarding the emptiness of all dharmas (ele-
ments of existence). This applies particularly to Sttras in 18 000, 25 000,
and 100 000 lines, which are regarded as variants of a single text —
Mahaprajfiaparamita, or the “Larger Prajiiaparamita”.' Sometimes it is not
possible to clearly correlate a manuscript with a specific Prajfiaparamita
work, since sttras often repeat each other verbatim, and most of the frag-
ments contain very brief passages. Nevertheless, the manuscript fragments
under study were identified quite accurately, and the identification of the
fragments with Paficavim$atisahasrika Prajfiaparamita was facilitated by the
analysis of the manuscripts’ external characteristics.

Description of the fragments

The vast majority of the Sanskrit Serindia materials was obtained with the
assistance of Russian officials in Central Asia. Among them, of outstanding
importance are the Consul General in Kashgar Nicolai F. Petrovsky (1837—
1908) and the Secretary of the Consulate in Kashgar Mikhail 1. Lavrov
(1877-1934). Their collections were accumulated through acquisition of
manuscripts discovered in the southern part of Serindia, so the area of circu-
lation of the manuscripts under study is considered to be the southern branch
of the Great Silk Road, primarily the city-oasis of Khotan, the stronghold of
Mahayana in the 5th-9th cc. AD. This is confirmed by the varieties of
Brahmi script attested in these Sanskrit Buddhist fragments, and paleography
makes it possible to attribute the manuscripts to specific periods in the his-
tory of Buddhism in Khotan.?

' Conze 1978: 10.

2 For further information about the stages of the spread of Buddhism in Khotan in correla-
tion to the changes of external characteristics of Sanskrit manuscripts see: MESHEZNIKOV
2023.




Fragments SI 3017 + SI 2097.

SI3017 — fragment 1 (PL. 1a-b) and fragment 2 (Pl. 2a-b) are written on
light yellowish-brown laid paper in South Turkestan Brahmi script, dating to
the 8th-9th cc. based on paleography. Fragment 1 (12.3%21.7 cm) belongs to
the right part of a pothi-folio, containing 6 lines on both sides with equal line
spacing (1.9 cm). Fragment 2 (15.5%13.4 cm) presents the left part of the folio,
which preserved 8 lines on each side with the same distance between lines
(1.9 cm), its left margin (2.5 cm) and pagination (“140”) on the recto-side.

Pl la:
SI3017 fragment 1 (recto), Serindia Collection, Petrovsky Subcollection, [OM RAS.
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Pl 1b:
SI 3017 fragment 1 (verso), Serindia Collection, Petrovsky Subcollection, IOM RAS.
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Pl. 2a:
SI 3017 fragment 2 (recto), Serindia Collection, Petrovsky Subcollection, IOM RAS.

T S S

PI. 2b:
SI 3017 fragment 2 (verso), Serindia Collection, Petrovsky Subcollection, IOM RAS.




SI 2097 fragment (PIL. 3a-b) 15.5%16.9 cm in size presents the central part
of the leaf, containing a partially preserved decorative circle with diameter
~ 3.7 cm. Judging from the preserved number of lines (7 on both sides) and
the decorative circle, generally placed at an equal distance from the upper
and lower edges of the leaf, it can be assumed that the manuscript initially
included 12 lines. All the external features are similar to those of the frag-
ments SI3017: the lower edge of the folio (when viewed from the recto-
side) is damaged, the text is copied on light yellowish-brown paper in South
Turkestan Brahmi script, the line-spacing measures 1.9 cm. Based on the set
of external characteristics and the analysis of their contents, SI 2097 and the
fragments SI 3017 should be considered three parts of a single pothi-folio
with dimensions 15x45 cm (Pl. 4a-b).

Pl. 3a:
SI 2097 (recto), Serindia Collection, Petrovsky Subcollection, IOM RAS.

PL. 3b:
SI 2097 (verso), Serindia Collection, Petrovsky Subcollection, IOM RAS.
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PL 4b:
Fragments SI 3017 + SI 2019 (verso), Serindia Collection, Petrovsky Subcollection, IOM RAS.

Fragment SI 3331-5

SI3331-5 fragment (Pl. 5a-b) 11.4x14.7 cm in size is written in Early
Turkestan Brahmt (type 2) — graphic variation of the Indian Brahmi script,
which was in use in the 5th—6th cc. AD for recording texts in Sanskrit and
the local Khotanese-Saka language on paper. The formation of Early Turke-
stan Brahmi coincided with the beginning of active use of paper as the main
writing material in Serindia. The introduction of paper in Serindia eliminated
the need to import manuscripts and writing materials (birch bark and palm
leaf) from India to Khotan. Production of local writing material, Central
Asian paper, stimulated the development of book culture in Khotan and led
to the formation of Central Asian varieties of Brahmi. As a consequence,
Early Turkestan Brahm1 became the earliest Central Asian variety of Brahmi
in Khotan. Thus, fragment SI 3331-5 belongs to the most ancient examples
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of Sanskrit texts copied directly in Khotan and, therefore, to the oldest
manuscripts of the Prajfiaparamita written in Brahmi script on paper.

SI 3331-5 fragment constitutes the central part of a pothi folio.” Part of a
decorative roundel with a colorful miniature (Buddha image) has been pre-
served on the verso-side; = 5.6 cm in diameter. The text is written on a pale
brown paper: the fragment bears 8 lines of writing on both sides with the
same interlinear distance (1.3 cm). Given the textual and external similari-
ties, it is possible to assume that the fragment under study could belong to
the same manuscript as several other Prajiiaparamita fragments kept in the
Serindia Collection (SI2019, PL 6),* (SI3650, Pl.7)’ and in the British
Library Collections (Or.8212/174, P1. 8),% (Or.15001/6, P1. 9),” which will be
discussed below.®

Pl 5a:
SI 3331-5 (recto) Serindia Collection, Lavrov Subcollection, IOM RAS.

3 Besides the Prajiiaparamita fragment there is a small piece of paper under the same call
number SI 3331-5. It does not contain any traces of aksara signs or any other information to
link it to the fragment under study.

* Published in: BONGARD-LEVIN & VOROBYOVA-DESYATOVSAKAYA & TIOMKIN 2004:
221-243.

> The study of the fragment is presented in: MESHEZNIKOV 2024,

6 ZWALF 1985: 57; BONGARD-LEVIN & VOROBYOVA-DESYATOVSAKAYA & TIOMKIN 2004:
211-212.

T KARASHIMA & WILLE 2009: 36-37.

8 The digital images of the British Library Sanskrit fragments were taken from the Interna-
tional Dunhuang Project database.
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Pl. 5b:
SI 3331-5 (verso) Serindia Collection, Lavrov Subcollection, [OM RAS.

Pl 6:
S12019 from the Serindia Collection, Petrovsky Subcollection, [IOM RAS.
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PL 7:

PL 8&:
Or.8212/174 from the British Library Stein Collection.




PL 9:
Or.15001/6 from the British Library Hoernle Collection.

Contents of the fragments

The examined fragments were identified with Paficavims$atisahasrika
Prajfiaparamita-siitra with the help of two groups of Sanskrit texts represent-
ing different versions of the Sttra. Various versions of the Sanskrit Maha-
prajiaparamita (conventionally designated as ‘revised’ and ‘not revised’)
represent different stages of the text’s development. The ‘revised’ version is
attested in the later Sanskrit manuscripts from Nepal, which form the basis
for T. Kimura’s edition,” and represents a newer, optimized variant of the
Sitra: its text is rearranged to conform to the Abhisamaydlamkara" and,

® Kimura T. Paficavimsatisahasrika Prajiiaparamita I-VIII. Tokyo: Sankibo Busshorin
1986-20009.

' Abhisamayalamkara (“Ornament of/for Realization[s]”), which is said to have been
compiled by Asanga in the 4th c. AD, is a commentary treatise expounding the essence of the
Sutras on Perfect Wisdom. In terms of the order of the topic’s presentation, this treatise is
most closely related to the Paiicavims$atisahasrika Prajiaparamita. (KARASHIMA 2016: ix).

13
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thus, is divided into eight extensive chapters, or topics including subtopics.
The second version did not undergo revisions in accordance with the
Abhisamayalamkara and contains the older variant of the Sitra, preserved
in the 7th c. AD birch bark manuscripts from Gilgit. The inner structure of
the Gilgit manuscripts is somewhat different and the text consists of over
80 chapters.

According to the ‘revised’ version, the fragment SI 3331-5 corresponds
to the text in the middle of the 2nd chapter (topic) Margakarajiiata (“Know-
ledge of the Paths”) within the 6th subtopic Adhimukti (“Resolute faith”).
However, in terms of dating and, presumably, in terms of the text’s structure,
manuscript SI 3331-5 is closer to the ‘not revised’ Sanskrit version. The
fragment from Khotan coincides with a passage at the end of the 19th and
the beginning of the 20th chapter in the Gilgit manuscript.'' In the Gilgit
text, at the end of the 19th chapter (the 9th line on the verso-side of the
f. 147), there is the ending marker: the chapter’s number (“19) written in
Brahmi numerals is put between two chakra (disc) symbols enclosed with
double dandas (punctuation marks). Such a marker is a shortened alternative
variant of the standard final phrase that can be found at the end of other
chapters in the Gilgit text, for example: prajraparamitayani caturthah
parivartah (“[Thus ends] the 4th chapter of the Prajiiaparamita”).'> These
phrasal units, marking the end of chapters, are missing in the ‘revised’ Pra-
jiaparamita text of the T. Kimura’s edition.

In the Khotanese manuscript SI 3331-5 the principle of dividing the text
into chapters appears closer to the Gilgit version. The examined fragment
contains the abovementioned decorative roundel and the ending phrase
indicating the chapter’s number on the 5th line of the verso-side:
(dv)|dltrisatima samapta 32 (“Thus ends the 32nd [chapter]”). Therefore, we
know that the fragment includes excerpts from the 32nd and 33rd chapters.
Moreover, such a rare codicological detail as a colorful miniature in the Ser-
india Sanskrit manuscripts served as an indicator of one chapter’s end and
the next one’s beginning. This is confirmed by the above mentioned Prajfia-
paramita fragments (SI 2019, SI 3650, Or.8212/174, Or.15001/6) decorated
with Buddha images in circles, since all of them contain transitions between
two different chapters. It should be especially emphasized that all five frag-
ments (including SI 3331-5) are written in Early Turkestan Brahmi (type 2)
dating back to the 5th—6th cc. AD. Considering that colorful illustrations are

' KARASHIMA 2016: 144,
12 KARASHIMA 2016: 57.




practically not found in Sanskrit manuscripts of this period of time, it is rea-
sonable to assume that these 5 fragments (3 from the Serindia Collection
IOM RAS and 2 from the British Library) could be parts of the same manu-
script copy of Paficavims$atisahasrika Prajfiaparamita-sitra.

The Gilgit and Khotanese manuscripts contain only chapter numbers and
the chapters are untitled. However, the titles of chapters identical in content
are preserved in Astadasasahasrika Prajiiaparamita: as translated by E. Con-
ze," the Gilgit’s 19th chapter (the 32nd chapter in SI 3331-5 fragment) can
be titled “The proclamation of a Bodhisattva’s qualities” and the 20th chap-
ter (the 33rd chapter in the fragment under discussion) — “The heretics”."*
As for their contents, the chapter 19 (32) indicates beneficial properties of
the text itself, as is common in Mahayana siitras. Those living beings who
aspire to attain Buddhahood following the Bodhisattva path will receive
manifold good qualities for performing various kinds of actions with the Su-
tra of Perfect Wisdom (reading aloud, memorizing, copying, etc.). Some of
these qualities are mentioned in the fragment presented below. The next
chapter, 20 (33), begins with a hundred wanderers, followers of other reli-
gious sects (parivrajakas), going towards Buddha with some evil intentions.
Noticing the approach of parivrajakas, the leader of the gods, Sakra (Indra),
remembered and repeated what he had learned from Buddha in the sermon
on Prajhaparamita; he repeated this sermon many times in order to hinder
those wanderers. At last parivrajakas respectfully saluted Bhagavan and
went on their way. This can be understood to mean that the followers of the
Prajfiaparamita doctrine are invincible to followers of other sects.

As for the folio compiled of three fragments (SI 3017 fragment 2 +
SI 2097 + SI 3017 fragment 1), it contains excerpts of the text belonging to
the first chapter (topic) Sarvakarajiiata (“Knowledge of all modes™) in the
‘revised’ version of the Sutra, specifically to the 10th subtopic Niryana-
pratipatti (“The action of going forth”). Regarding the Gilgit manuscript, the
examined fragment corresponds to the text of the 11th chapter.” According
to the E. Conze’s translation of Astadasasahasrika Prajiiaparamita chapters,
the text in question belongs to the chapter entitled “Surpassing”.'® This chap-

* CoNzE 1975: xiv, 236-242.

'Y What E. Conze translates as “The heretics” is called in Sanskrit by the term parivrdjaka
(“a wandering religious mendicant”), that is, itinerant preaching monks of ancient India, reli-
gious teachers holding views of a Brahmanist or anti-Brahmanist orientation.

"> KARASHIMA 2016: 99-105.

16 Conze 1975: xiii, 182—187.

15
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ter, and the examined manuscript in particular, speaks of the highest knowl-
edge (attainable by a Bodhisattva), which enables one to surpass other living
beings, including men, Gods, Asuras, etc., and lies in the principle that all
the elements of existence (dharmas) are the same in essence. Niryanaprati-
patti signifies the final aspect of Sarvakarajiiata, which makes a Bodhisattva
understand the intimate nature of things and the sameness of the universe.
Thus, this fragment lists various common features to underline the sameness
of space and of the Great Vehicle.

Conclusion

Any comprehensive research on the functioning of original Buddhist texts
and the history of Northern Buddhism in the ancient and early medieval pe-
riods is not possible without taking into account Sanskrit manuscript materi-
als from Serindia. Central Asian written texts kept at the St. Petersburg
manuscript collection of the IOM RAS contain highly valuable textual
sources, and their introduction into scientific circulation is very important in
the context of the study of Mahayana Buddhism, the history of which still
has significant gaps. Thus, publication of the new fragments of Pafica-
vim$atisahasrika Prajfiaparamita makes it possible to fill the lacunas and
confirm the readings of its notable editions and already published manuscript
texts, and helps researchers move forward in the study of the written heritage
of the Mahayana tradition in Central Asia. The publication of fragments SI
3331-5 and SI 3017 + SI 2097 provides researchers with new material for
analyzing Serindia written monuments of the Larger Prajfiaparamita from the
textological and codicological points of view. It offers additional data for
development of problematics of the source studies on the history of Northern
Buddhism related not only to reconstruction of Khotanese versions of Maha-
yana works, but also to the study of the functioning of the local Buddhist
manuscript tradition.

A comprehensive study of the published manuscripts, taking into account
their external features and the analysis of the textual repertoire, makes it pos-
sible to establish that the three fragments (two of them under the call number
SI 3017 and the third one — SI 2097) not only constitute a single manuscript
copy, but can also be united into a single paper folio with the text written in
South Turkestan Brahmi in Khotan and dated (on paleographic grounds) to
the 8th-9th cc. AD. The folio corresponds to the textual excerpts from the




10th subtopic of the first chapter (topic) Sarvakarajiiata (“Knowledge of all
modes”) in the ‘revised’ version of Paficavimsatisahasrika Prajfiaparamita.

The other fragment under study (call number SI 3331-5) copied in Early
Turkestan Brahmi (type 2) represents one of the oldest paper manuscripts of
the Sanskrit Mahaprajfiaparamita written in Central Asia. Moreover, the
fragment possesses some external and textual similarities with four other
Prajnaparamita fragments kept in the Serindia Collection and the British
Library, so that all the five fragments may have once been parts of a single
manuscript. The examined fragment contains the text from the 6th subtopic
of the second chapter Margakarajiiata (“Knowledge of the Paths™).

A transliteration of the fragments, English translation, correspondences to
the T. Kimura’s critical Sanskrit text, and a facsimile of manuscripts are
provided below.

Transliteration, correspondences, and English translation

Symbols used

0) — restored aksara(s) in the parts lost or utterly illegible
[] — damaged aksara(s) or uncertain readings

+ — a lost aksara

— an illegible aksara
— a single element of an illegible aksara

/1 — beginning or end of a fragment when broken off

. — punctuation mark

O — decorative circle marking the hole for binding

© — a circle with miniature marking the end of a chapter

SI 3017 fragment 2 + SI 2097 (in italics) + SI 3017 fragment 1 (in bold
italics)

Recto (pagination 140)

1. /// [s](@)ksikarta(v)[y](a)n na bhavayitavyam evam eva subhiite tan
mahdayanam na jiie[y[(am) ///

2. saksikartavyan na bhavayitavyan tenocyate akasasaman tad
yanam* tadyatha ///

3. rmi * peyalam yavat tenocyate akasasaman tad yanam* tadyatha
subhiite alk](a) ///

17
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4. ryapannan nariipyadhdatuparyapannam evam eva subhiite tan maha-
yanan na kamadha ///

5. rupyadhatuparyapanam tenocyate akdsa(sa)man tad yam* + + tha
s(u)(bhu)te afk](a) ///

6. nadvitiyo na trtiyo na O caturtho na pa ///

7. cyate * evam eva [su]bh(ii)(t)e O ///

8. /I .e..(t)e(n)o(cya)t)[e] ///

PvsP(K)1-2, 124-125:"7 (Sariputra:) tadyathapi nama subhiite akasam na
jiieyam najfieyam na parijieyam na parijiatavyam na prahatavyam na
saksatkartavyam na bhavayitavyam, evam eva subhiite tan mahayanam
na jiieyam najiieyam na parijieyam na parijiiatavyam na prahatavyam na
saksatkartavyam na bhavayitavyam tenocyate akasasamam tad yanam
iti.

tadyathapi nama subhiite akasam na vipako na vipakadharmi, evam eva
subhiite tan mahayanam na vipako na vipakadharmi tenocyate
akasasamam tad yanam iti.

tadyathapi nama subhiite akasam na kamadhatuparyapannam na
ripadhatuparyapannam naripyadhatuparyapannam, evam eva subhiite
tan mahayanam na kamadhatuparyapannam na riipadhatuparyapannam
narupyadhatuparyapannam tenocyate akasasamam tad yanam iti.

tadyathapi nama subhiite akase na prathamacittotpado na dvitiyo na
trtiyo na caturtho na paficamo na sastho na saptamo nastamo na navamo
na dasamas cittotpadah, evam eva subhiite tatra mahayane na prathamacit-
totpado na dvitlyo na trttyo na caturtho na paficamo na sastho na saptamo
nastamo na navamo na dasama$ cittotpadas tenocyate akasasamam tad
yanam iti.

Translation

(Sariputra:) “Just as, Subhiiti, space is not cognizable, not uncognizable,
not comprehensible, not to be fully known, not to be forsaken, not to be re-
alized, not to be cultivated, in the same way, Subhiiti, the Great Vehicle
is not cognizable, not uncognizable, not comprehensible, not to be fully

7 Hereinafter, the examined fragments are compared with the e-text of T.Kimura’s
Paficavimsatisahasrika Prajfiaparamita edition (PvsP(K)) found in the “Gdttingen Register of
Electronic Texts in Indian Languages” (http://gretil.sub.uni-goettingen.de/). Since there are
some losses in the texts of the published fragments, all omitted parts have been translated
based on T. Kimura’s edition. The correspondences of the fragments under discussion with
this critical edition are highlighted in bold.




known, not to be forsaken, not to be realized, not to be cultivated. There-
fore, it is said: “The same as space is this Vehicle”.

Just as space is neither the result of karma, nor has the nature to lead to
karmic results, in the same way the Great Vehicle is neither the result of
karma, nor has the nature to lead to karmic results. Therefore, it is said: “The
same as space is this Vehicle”.

Just as space is not included in the world of desire, the world of form, or
the world of formlessness, in the same way the Great Vehicle is not in-
cluded in the world of desire, the world of form, or the world of formless-
ness. Therefore, it is said: “The same as space is this Vehicle”.

Just as in space there is no first production of the mind of bodhi, no sec-
ond, no third, no fourth, no fifth, no sixth, no seventh, no eighth, no ninth,
and no tenth production of the mind of bodhi, in the same way in the Great
Vehicle there is no first production of the mind of bodhi, no second, no third,
no fourth, no fifth, no sixth, no seventh, no eighth, no ninth, and no tenth
production of the mind of bodhi. Therefore, it is said: “The same as space is
this Vehicle”...

Verso

St ++ L+

6. yam napi kenacid dharma .. //

7. $éam na nityam nanityam na sukham O na duhkham néatm(@) ///

8. kham na duhkham na/tm/(a) nanatma tenocyate akasasamam [t](a)d
yanam* tadyatha .. ///

9. ttam napyanimittam [n](a) pranidhitam napy apranidhitam evam eva
subhiite tan mahdaya ///

10. ttam na pranidhitam napy apranidhitam tenocyate akasasamam tad
yanam* tadyath(a) ///

11. viktam napy aviviktam evam eva subhiite [taln mahdyanam na
santam napy asantam n(a) ///

12. /// [ta]d yanam tadyatha subhiite akasam n. t. mo napydalokam evam
eva subhiite (ta) ///

PvsP(K)1-2, 125-126: tadyathapi nama subhiite akasam na nityam
nanityam na sukham na duhkham natma nanatma na $antam nasantam,
evam eva subhiite tan mahayanam na nityam nanityam na sukham na
duhkham natma nanatma na $§antam nasantam tenocyate akasasamam
tad yanam iti,

19



20

tadyathapi nama subhiite akasam na $tinyam nastinyam na nimittam
nanimittam na pranihitam napranihitam, evam eva subhiite tan
mahayanam na $linyam nasinyam na nimittam nanimittam na pranihitam
napranihitam tenocyate akasasamam tad yanam iti,

tadyathapi nama subhiite akasam na viviktam naviviktam naloko
nandhakarah, evam eva subhiite tan mahayanam na viviktam naviviktam
naloko nandhakaras tenocyate akasasamam tad yanam iti,

tadyathapi nama subhiite akasam na labhyate nopalabhyate, evam eva
subhiite tan mahayanam na labhyate nopalabhyate tenocyate akasasamam
tad yanam iti,

tadyathapi nama subhiite akasam na pravyaharo napravyaharah, evam eva
subhiite tan mahayanam na pravyaharo napravyaharas tenocyate
akasasamam tad yanam.

iti samataniryanam

Translation

Subhiiti, just as space is not permanent or impermanent, pleasure or
suffering, self or selfless, calm or uncalm, in the same way the Great Vehi-
cle is not permanent or impermanent, pleasure or suffering, self or selfless,
calm or uncalm. Therefore, it is said: “The same as space is this Vehicle”.

Just as space is not empty or non-empty, with a sign or signless, with
purpose or purposeless, in the same way the Great Vehicle is not empty
or non-empty, with a sign or signless, with purpose or purposeless. There-
fore, it is said: “The same as space is this Vehicle”.

Just as space is neither isolated nor not isolated, neither light nor dark-
ness, in the same way the Great Vehicle is neither isolated nor not isolated,
neither light nor darkness. Therefore, it is said: “The same as space is this
Vehicle”.

Just as space is neither attainable nor perceivable, in the same way the
Great Vehicle is neither attainable nor perceivable. Therefore, it is said: “The
same as space is this Vehicle”.

Just as space is neither expressible nor inexpressible, in the same way the
Great Vehicle is neither expressible nor inexpressible. Therefore, it is said:
“The same as space is this Vehicle”.

Such is the going forth through sameness.




SI 3331/5

Recto

a. /// sarvva aku ///

b. /// .. k|au]$ika ‘yam idam [pr](a) ///

c./// .. sa atite adhvane tatha ///

d. /// dhatusu tathagata sthapanti [y](a)pa[y](a) ///

e. /// prajiiayanti catvare dhya(nam) catvara aprama ///
f. /// (p)[r](a)jiayanti dharmadha +++ kotitathata [a] ///
g. /// bodhi bodhisa /// - /// sarvakaram [jii](a) ///

h. /// ksam /// - /// [y]anti ///

PvsP(K)2-3, 70-72: (Sakra:) <...> prajhiaparamitaya marsa udgrahitaya
dharitaya vacitaya paryavaptaya sarve ‘kusala dharmah parihtyante kusala
dharma vivardhante. <...>

atha khalu bhagavan $akram devanam indram etad avocat: udgrahana
tvam kausika prajfiaparamitam dharaya vacaya paryavapnuhi tvam kausika
prajiiaparamitam. tat kasya hetor? yada kausika asuranam evam samudacara
bhavisyanti devais trayastrim$aih sardham samgramayisyama iti tada tvam
kausika imam prajiaparamitam samanvahareh svadhyayeh evam tesam
asuranam te samudacara antardhasyanti. <...>

(Sakra:) <...> ye ‘tite ‘dhvani tathagata arhantah samyaksambuddha
abhiivan, yesam $ravaka nirupadhisese nirvanadhatau pratisthitas te 'ptmam
eva prajiiaparamitam agamyanuttaram samyaksambodhim abhisambuddhah.
<...> ye 'pi caitarhi dasadisi loke pratyutpanne 'dhvani tathagata arhantah
samyaksambuddha bhagavantah sa s$ravakasamghas tisthanti dhriyante
yapayanti sarve te ihaiva prajiiaparamitayam  $iksitvanuttaram
samyaksambodhim abhisambudhyante.

(bhagavan:) <...> imam eva prajiaparamitam agamya daSakusalah
karmapathah prajiiayante, catvari dhyanani catvary apramanani <...>
‘stadasavenika buddhadharmah prajiayante. trini vimoksamukhani asta
vimoksa navanupirvaviharasamapattayah sad abhijia dharmadhatur
bhitakotitathata <...> loke prajfiayate.

<...> bodhisattvam punah kausikagamya dasa kusalah karmapatha loke
prabhavyante <...> sarvakarajiata loke prajiayate.
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Translation

(Sakra addressed the deities of the retinue of the Four Great Kings, and
the other gods of the great trichiliocosm:) “O friends, when the Prajia-
paramita is taken up, retained, recited, and mastered, all the unwholesome
dharmas diminish, and the wholesome dharmas increase”. <...>

Then, indeed, Bhagavan said this to Sakra, the lord of gods: “Kausika,
take up the Prajiaparamita, retain it, recite it, master it. For what reason?
Kausika, when the Asuras have intentions of fighting with the Thirty-three
gods, then, if you apply yourself to this Prajfiaparamita and contemplate it,
those intentions will disappear”. <...>

(Sakra:) “Those, who in the past period were Tathagatas, Arhats,
Samyaksambuddhas and their disciples, they, by relying upon this very
Prajhaparamita, established in the realm of Nirvana with no remainder left
and awakened to the unsurpassed and complete enlightenment. <...> And
those Tathagatas, Arhats, Samyaksambuddhas with their congregation of
disciples, who at the present time dwell, remain, maintain themselves in the
ten directions of the world, all of them, having trained in this very Prajna-
paramita, awake to the unsurpassed and complete enlightenment”.

(Bhagavan:) Thanks to this very Prajiiaparamita, the ten wholesome ways
of action, the four trances, the four Unlimited <...> and the eighteen
unique qualities of a Buddha are known."® The three doors to deliverance,
the eight deliverances, the nine successive meditative attainments, the six
superknowledges, the single emptiness, the culmination of reality, the
suchness are known in the world. <...>

Kausika, also by relying on the bodhisattvas, the ten wholesome ways of
action are brought about <...> and so is the knowledge of all modes...”

Verso

a./ll ./l

b. /// samkkra[m]. /// - /// vanta pa ///

c. /// .. hi kausika ku /// - /// laduhitara ///

d. /// +itavya so imehi drstadharmikehi gune.. ///
e. /// (dv)atri[$]atima samapta 32 © ///

f. /// jaka sada uparambha © ///
g.//l..yamyanai®© ///

h.///tada © ///

'8 For numerical lists with basic concepts of Buddhism appearing in the Prajfiagparamita
text see: CONZE 1975: 667-671.




PvsP(K)2-3, 74: (bhagavan:) <...> sa akanksam buddhaksetrena
buddhaksetram samkramisyati, tan buddhan bhagavatah paryupasitum
dharmam ca srotum buddhaksetrena buddhaksetram samkraman sattvams ca
paripacayati, buddhaksetram ca pariSodhayisyati.

tasmat tarhi kaus$ika kulaputrena va kuladuhitra va prajiaparamita
udgrhitavya dharayitavya vacayitavya paryavaptavya yonisas ca manasikar-
tavya  sarvajilatacittena  cavirahitena ~ bhavitavyam. sa  etair
drstadharmikair gunaih samparayikair gunair avirahito bhavisyati yavan
nanuttara samyaksambodhir abhisambudhyate iti.

atha khalv anyatirthikanam parivrajakanam Satam
uparambhabhiprayanam yena bhagavams tenopasamkramati sma.

Translation

(Bhagavan:) “As he (the Bodhisattva) plans, he will travel from Buddha-
field to Buddha-field, in order to honor the Buddhas, the Blessed Ones, and
to hear the Dharma. Moving from Buddha-field to Buddha-field he will
bring to perfection living beings and purify the Buddha-field.

Therefore then, Kausika, a son or a daughter of good family should
take up the Prajiiaparamita, retain it, recite it, master it, keep it in mind prop-
erly, and should not lack the thought about the knowledge of all modes.
They will not lack the benefits in this very lifetime and in the future life,
until they awake to the unsurpassed and complete enlightenment”.

Thereupon, indeed, a hundred adherents of other sects, wandering reli-
gious mendicants, intending to cause trouble, were approaching to where
Bhagavan was.
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According to Jan Nattier,' in Sengyou’s categorizations in his early
sixth-century work, the Chu sanzang ji ji [H =j&sc2E] | he treats terms
found in sources contemporary with one another as if they belonged to dif-
ferent periods: #5 (old) #% [#EF#E] [fusa] /h= [BAL:] [kai-shi] or T (new)
€ 15 | [pu sa]® However, this categorization by Sengyou is only seen from
the perspective of characteristics of the Chinese language, and not from the

! NATTIER 2008: 6 n. 2.
*T: Taishoshinshudaizokyo [ RIEHE KiiA€] The Chinese Buddhist canon, vol. 55
no. 2145, 5al5.
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content of the Saddharmapundarika itself. As is generally known, the
Saddharmapundarika has been translated into many languages throughout
different periods from 3 CE to 18 CE. In this study, I will examine charac-
teristics associated with the term “Bodhisattva” in the Saddharmapundarika
using older and newer Chinese translations, as well as in Sanskrit manuscripts
and, if necessary, Tibetan translations.’

Part 1. What does the term Bfl - mean?

Saddharmapundarika, Chapter |

(1) One who reveals the Buddha-yana (ff7€): Verse 23.

Dr’ (Dharmaraksa: “=757#) T 64c08:

EARIE R (PR o 2 B SRR N LA, 43 I L R AR .

Kj® (Kumarajiva: MEEFE(T) T 3a20:

X {ZERE): BARAEHE AR L, R,

CA (IOM RAS : SI/ P5)’ 18b6:

pasyamy ahu bodhisatva: pravisitva vira® girikandaresus vibhavayanta ima
buddhayanam

Ga (NAI)’ 5a5:

pasyamy aham obodhisatvam pravisya vira girikandaresue vibhavayamto
imu buddha jiianam

KN (Kern Nanjio)'’ 12.1:

3 Research on Tibetan and Nepalese manuscripts in Saddharmapundarika has already been
discussed in detail by many researchers. This paper uses very few Tibetan and Nepalese
manuscripts. The reason is: “Probably in the 7th century and later, the old Buddhist literature
was remodeled and written down in Sanskrit before the Tibetans introduced it into their country
through translation”. WINDISCH 1917: 120. “The Nepalese, as Hodgson found, held the Tibet-
ans in high esteem in religious matters”. BROUGH 1948: 339.

* Dr: Dharmaraksa’s translation Zheng fa hua jing IEYEIERS, Taishoshinshudaizokyo vol. 9,
no. 263.

> The very fact that this B is interpreted as preaching the “Buddha-vehicle” [ffi5]
distinguishes him from other “Bodhisattvas”.

8 Kj: Kumarajiva’s tranlation Miao fa lian hua jing [ W#5:5€3E4E ], Taishoshinshudaizokyo
9: no. 262.

" CA: Sanskrit Lotus Sutra Manuscripts from the Institute of Oriental Manuscripts of the
Russian Academy of Sciences [IOM RAS] * Soka Gakkai * Institute of Oriental Philosophy.

8 PW: (Bohtlingk and Roth Grosses Petersburger Worterbuch), vira (m.): Mann; esp.
a powerful man; hero.

® Ga, Gb, Ge: Gilgit Lotus Sutra Manuscripts from the National Archives of India
[GMNAI] - Soka Gakkai * Institute of Oriental Philosophy.

" KN: H. KErRN & B. NaNyo. eds. Saddharmapundarika. Bibliotheca Buddhica X,
1908-1912.




pasyamy ahu bodhisattvan girikandaresu pravisyanti dhirah ' |
...vibhavayanto imu buddha jiianam

I (the Buddha) have seen some B+ who are brave [J5/f/5EE] (Dr/Kj)
[vira] (CA, Ga), reveal [vibhavayat]'? (CA, Ga) [/ Bls##1H] (Dr) (except
Kj [EE: consider) this Buddha vehicle/path [vana] [#F€/fi1&] (Dr/Kj and
CA) / Buddha-knowledge [jiiana] (Ga, KN). Yet, it is said in Chapter I that
Buddha knowledge is possessed only by Buddhas.

(2) One who comprehends (i#) the unexcelled correct and true Path
(¥ | IF(E3H), and achieves (5X) the supremely correct Bodhi (JﬂZEiIE ),
has a Buddha-name, and attains (%) true and correct Bodhi (&% 1E4):
KN 21.13

Dr 66b11: ﬂ]ﬁf?& [ RBA 1) R IR EE R RS, BROTEESG
fanzk) EESIE

Kj 4b03: ]\ﬁf@ﬂ?‘t RiFAEREL H T8 ﬁESzJ . RETERCEE, UOE R,
FEE TEEy 2 Bl fhn 22 BT e =g — fhFe.

CA 29al: érigarbho bodhisatvo mahasatvo mamanantarad anuttara
samyaksam bodhim abhisambuddhyatie vimalanetro nama tathagato’rham
samyaksambudddho loke bhavisyatie

Gb " 7a8: érigarbho bodhisatvo maman antaram  anuttaram
samyaksambodhim abhisam bhotsyate (b1)///

KN 21.13: srigarbho bodhisattvo mamantaram anuttaram samyaksam-
bodhim abhisambhots yas te vimalanetro nama tathagato ’rhansamyaksam-
budddho bhavisyati||

After Buddha’s (candrasiiryapradipa) extinguishment, this B+ (CA add
mahasatva) is called Srigarbha [ 14 fi&/#&58] (Dr/Kj) and is given the name of
a Buddha, called Vimalanetro [BEHREE/755] (Dr/Kj). What is noteworthy
here is Kj’s use of the transliteration [Z%FEF{iI ] (tathagata) instead of
(k).

Saddharmapundarika, Chapter 111
(3) One who attains / will attain true Bodhi (£ [E&): KN 60.4

YW PW: dhira (Ndhar): constant, firm.

12 PW: bhit — vi causative. to reveal, to show; vibhavayan (= prakdsayan); to perceive.

131t is generally considered that there are three types of Gilgit manuscripts (Ga, Gb, Gc).
The author is particularly researching the specificity of Ga, but some parts of Ga ms. are
incomplete.
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Dr 73b08: Fﬁu%ﬁ AL, BEDL (L E TR, FLARDE LK
PR ER, 5 A MK (Soc), [HARB K] LAY (samtap), {FT7REL
TR @}15 FLEL K 2K (bhrasta) 4Nk 2 2.

Kj 10c02: ﬁu%‘ﬁ TEEh, B a1k, R E e e, (M
REBrE] 7B A (Soc), 2 (bhrasta) i A2 M &0 ..

Why is this so? Since long ago I have followed the Buddha, heard teachings
of this kind from him, and seen bodhisattvas being assured of becoming
buddhas while I and others were not included in such matters—and I have felt
extremely distressed that I would not be able to attain the immeasurable
knowledge and insight of a tathdgata [J. Logan]'®

CA (IOM RAS SI P/5) 64b5-65a2 (pl. 1):

AT B | ‘vquws ST FEGITATHETA 2~ "I @
"Qa'vgw ﬁvv nwﬂ'%vvﬁ =3 -

n'z*g'éwavv\‘s&‘"’aﬂvs o 33 dagvg=s
§x§wyww§@‘ww‘a“““§$ mw\fawygt

; :w“rﬁmn*"#v'g"?"f%v&x‘i‘""yw
%&%w‘w‘il‘vi WW;MM

Pl. 1 from IOM RAS/Soka Gakkai/IOP

'* This Bodhisattva-vehicle [¥F%£3&] (Dr: 73b09) in example @) is found only in Dr. There is
no equivalent term in other texts. What is important is that Kj does not have the term [ 3] but
it is sometimes uses the translation as [ }f1# | (Bodhisattva-path). Furthermore, the contents of
the [ = 3] (three vehicles) first mentioned in Chapter III are as in the following Chinese transla-
tions: (Dr: 76a7) [#R - #%% - FHELZE, Ll (k] (Sravaka-Pratyekabuddha-
Bodhisattva-Path) similar as in Sanskrit and Tibetan, while only (Kj: 13b9) [ =3 : AR - R
il - $B3R] (Sravaka-Pratyekabuddha-Buddha-Vehicle). cf. KARIYA 1983: 258 n. 79; cf. MA-
TSUMOTO 2010: 2711f. “Since Bodhisattva seeks the Buddha knowledge, but Bodhisattva does
not seek the knowledge of Bodhisattva, the term Bodhisattva-yana [3[#3#] is established
later than Buddha-yana [{A3€]. However, it is thought that this term was coined when it came to
be understood as a path of Bodhisattva-carya [ZEEE1T] (Bodhisattva practice), the path to
Bodhi”, KARASHIMA 1993: 170f. There are many views that the term Buddha-yana [{A3E]
(Buddha-Vehicle) came first, and later transformed into the Bodhisattva-yana [3F%3] (Bodhi-
sattva-Vehicle). Dr’s use of [££[#£3#] in example @ is unique, and his use [#/0M5 44 = 2 FET]
in Chapter IV (81a19) corresponds to Bodhisattva-§abda (name with Bodhisattva) in CA, Ga, and
KN 110.6. It can be assumed that Dr [ %3] (Bodhisattva-yana) was one of the [ = 3¢] (three
vehicles) and already had the concept of [Bodhisattva-yana]. However, it should be judged from
this study that this concept is the path leading to Bodhi/Buddha (vehicle) i.e. [—3%] (one vehicle),
and not the path used by Dr as the path to Bodhisattva.

"% There is no Sanskrit equivalent here. The meaning is “not succeed [#2:#] to the instruc-
tion of the Bodhisattva-yana [T/~ Eii%]” This is a free translation by Dr.

1 LoGAN Joseph’s Flowering Lotus of the Wondrous Dharma Siitra, [forthcoming].




tat kasya hetor asrutva caiva tavad bhagavann aham idam evariipam
(6)bhagavantah santika dharmam tad anyepi bodhisatvan drstva
yenagatedhvani buddhanamadheya-vya(7)karanena (= Kj: %52 1E )
vyakryamte bodhisatvanam ca me bhagavann anagatedhvani buddha-
namadheya-vyaka (1)rana-§abdam (=Dr: ff§ % f#) $rutvatirevaham
bhagavamn* §ocamy atireva paridevayamy atireva samtapyami a(2)ho
brastosmi evariipa tathagatajfianadaréanan*'’

The reason [why Sariputra is amazed] is, Bhagavat, first of all, I had not
heard (asrutva) a dharma such as this (idam) [while] near the Bhagavat.
Thus (tad), [1] saw others (anyve), who were BodhisaTTvas/ others who will
attain Bodhi'® who (ve) will be given by prophecy the name of a Buddha in the
future, and O Bhagavat! when I heard a voice that was a prophecy to the
Bodhisattvas about their future designation as Buddhas, O Bhagavat! I felt
separated (bhrasta) from the Knowledge of the Tathagata — and I am so sad
(Soca), so grieved (paridiv), and so tormented (samtap).

Gb"’(GMNAI) 19b8-9 (pl. 2):

tat kasya hetor asrutvaiva tavad aham bhagavann imam evamriipam
bhagavatontika(9)d dharmam tad anyan bodhisatvan drstva bodhisatvanam
canagatedhvani buddhanamam srutvativa Socamy ativa santapye bhrastosmy
evamrapat™ tathagatajfianadaréanat*

The reason [why Sariputra is amazed] is, Bhagavat, first of all, I had not
heard a dharma such as this (imam) [while[near the Bhagavat. Thus (tad),
1 saw other BodhisaTTvas/others who will attain Bodhi;, and hearing the
name of the Buddhas those Bodhisattvas will have in the future, I felt sepa-
rated (bhrasta) from the Knowledge of the Tathagata. I am greatly grieved
(Suc), greatly tormented.

17 % = virama.

'8 From the previous examples D @), it will be understood that in the case of the translation
of B, the explanation is given using adjectives used for Buddhas rather than for Bodhi-
sattvas in general. From this point onwards, the Sanskrit corresponding to this B# 4= will be
compared by adding different meanings as bodhisaTTva [bodhisattva]/ bodhisaTvan [will
attain bodhi]. The reason I apply my hypothesis here is that the root of the difference lies in
the meaning of saTvan rather than the inflexion. If we read bodhisaTTva as bodhisaTvan, the
inflexion requires bodhi-saTvanah. However, many manuscripts have different inflexions.
Look at CA’s [anye]. When used as a demonstrative pronoun for [Bodhisattvan], [anyan]
would be correct according to classical Sanskrit inflexion.

19 Ga 24a8 /// (24b1) vamriipam bhagavato (’)ntikad dharmam tad anya bodhisatvarh drstva
bodhisatvanam canagate (*)dhvani bu[ddha]///

The right side of the manuscript is damaged and needs about 35 syllables.

20 KN add. tathagatajiianafgocardjianajdarsandt|
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Those who will receive the title of Buddha in the future (CA adds the pre-
dictions [vyakarana]) refers to other BodhisaTTvas, as Dr translates “other
[£2PA 1:1,” and are those who attain / will attain Bodhi (% (5 &) [bo-
dhi-saTvan]. In Sanskrit, it is only expressed as having attained the title of
Buddha [buddha-nama], but if we read the word BodhisaTTva as attaining
Bodhi, it is the same as the understanding of [ 1:] by Dr.

Chapter III begins with Sariputra’s expressing his joy at the words of the
Bhagavat, who said, “Even $ravakas will become a Buddha™*' in Chapter II.

In meaning (3) above, [tat kasya hetoh] expresses the reason why Sariputra
is delighted. The problem is that Sanskrit [Skt.] and Tibetan [Tib.] differ from
both Chinese translations. In the Skt. and Tib.,** Sariputra says, [asrutva]
“I had not heard”,” and both Chinese translations say, [[#/] “I had heard”—
Dr: “Constantly from Buddha, I heard teaching [¥%]”, and Kj: “Since long
ago I heard from Buddha_such a teaching like this [F&E 6k HE a0 &15].
Therefore, Dr and Kj insert the reason, “it has not been bestowed [~ %] upon
us [#&%5] i.e. [Sariputra] and those with him”. Dr explains that what Sariputra
heard from Buddha is the guidance of Bodhisattva-vehicles [{l.3& 3% 3£
71" Kj seems like a kind of the same interpretation; [4NJ&14] is the teaching
for Bodhisattvas, since his translation “us” [$¢%] means $ravakas, apart from
Bodhisattvas.

[Chin.]

1. I heard such a teaching, i.e., the guidance of bodhisattva-vehicles —
[Dr: (£ {({LEFEEETE )] / teaching for bodhisattvas [Kj: Z74274]) —
from the Buddha.

2! Chapter 11, verse 133: “On beholding such worthy sons of Buddha (I said): Thy doubts
also will be removed, and these twelve hundred (disciples) of mine, free from imperfections,
will all of them become Buddhas.” (Kern’s trsl.). Even in Chapter II, scholars’ opinions are
divided: (MATSUMOTO 2010) says that the Prose of Chapter II has the oldest ideas, and
(KARASHIMA 1993) says that the Verse of Chapter II has the oldest ideas. For me, no unified
thought can be discerned from the 145 gathas. However, if Sariputra himself is a “Sravaka,” we
have no choice but to choose the pleasing teachings on “Sravaka” that are preached in the
Verse.

2 Tib. D (MS. of Derge Kanjur, No. 113, vol. 51, mDo de, Ja.) 24b =&sr 5
qﬁm‘g:‘@q‘&squ@u]raﬁ'ﬁﬂ'g:‘&ﬁ: (saw). .. N:N'é&'@'&&'q'm:ﬁﬂ% (heared), qﬁg'@agmq'
(such dharma) qsa«g&yaﬁwmwnﬁﬂ'ﬁwﬂﬁgﬂ_] (not_heard.) Same for Tib. Hem 34a6 (MS. of
Hemis I Kanjur, He 58.1, mDo de, pha).

2 «For when, before I had heard of this law from the Lord”. Kern trsl. KERN 1884.
Saddharmapundarika, or The Lotus of the True Law. Oxford: Clarendon.

2% This plural form expresses the distinction among Bodhisattvas-yana by Dr.
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2.1 saw the other Bodhisattvas [Dr: f5:Bf 12/ who will attain Bodhi [Dr: =&
B2 ] /1 saw Bodhisattvas who have a prophecy of becoming a Buddha [Kj:
FZELIEM).

3. However, I [Sariputra] was not bestowed [Dr/Kj 7~/ in that matter —
I felt that I had lost [25] the wisdom of the Tathagata.

As a result, now I am delighted since I heard such a teaching (in Chap-
ter II).

[Skt./Tib.]

1. I had not heard (asrutva) such a teaching — i.e., that $ravakas will
become Buddhas, from the Buddha.

2. However, I saw other Bodhisattvas who have the prophecy of becoming
a Buddha (CA) / who received the title of Buddha (Ga).

3. I felt so sad that I was far from the knowledge of the Tathagata.

As a result, now I am delighted since I heard such a teaching (in Chapter
10).

Comparison between [Chin] and [Skt. Tib.]

The reference of [1. such a teaching] is different. From the view of text
flow, [1. such a teaching] refers to the whole of Chapter II. However, [1. such
a teaching] [Dr /£ ({L3EFEEETE} / Kj A1/27%] in Chinese refers to the
teaching for Bodhisattvas only. Then [2. other Bodhisattvas] with the title of
Buddha does not appear in Chapter II, because there is no need to preach the
Buddha’s teachings to those who have the title of Buddha. Therefore, in my
opinion, the inference contained in the phrase “other £, as distinguished
from the Bodhisattvas mentioned in Chapter II, is that of having already at-
tained Bodhi.

(4) One who attains / will attain Bodhi (£ % | 1F B2 j&): KN 60. 10

Dr 73b15: Frafiliis, KIS, R B LR B, R332 55— a0kl s
SR AE [ IE R 0l T FTIE M A AR AT A N7, AN DU B MEPR R RS il
EHE A A R, BRI

Kj 10c07: FrLAEA: FHIREFFETIR Rt A2 7 =50 —F 1R, &
DURFEMmAT ML, SRFEE, AR5 RRE TR, #IE#EAEE(by chance),
1552 MEGE. 2 A B2k i& B se i fg A il .

Why is this so? If we had waited for your teachings with regard to that on
which attainment of the full dynamic of ultimate enlightenment is founded, we
surely would have had the Great Vehicle with which to gain emancipation.
But we did not understand that you were skillfully expounding with means that
were appropriate for us then. When we first heard the Buddha s teachings, we
immediately took them to heart, focused our minds on them, and attained a




realization. World-honored One! I have spent long days and nights intensely
questioning and struggling with myself. [J. LOGAN]
CA (IOM RAS SI P/5) 65b3—66al (pl. 3):

*""ﬂ"3?&&"'359"‘%“"&#"4333‘?3“"&'4!}-'
%w&rs { \cw%quMQVWQQQaWQ%
i s eirma sy yw&vwinw&,aﬂxsr&$ T
ﬁawgq%quv&schwdlwuﬁﬁ m&wvw«#&
"W‘WW%‘"‘%NQ ? v ¥ ‘&
wa;wwfrﬁwwwﬁqswéswwv‘ﬁﬂf&
o ; 3 from IOM RAS/Soka ;}:k;;_/—IgP‘—___ -

tat kasya hetoh saced bhagavamn asmabhi pratiksitobhavisyat samutkarsiya
dharma(4)desanaya bhagaovata deSyamanayas yad idam anuttaram
samyaksambodhim arabhya te(5)bhi$ *caiva vayam bhagava-dharmebhir
(=Kj K3€?) nirya bhavema: yat punar bhagavan asmabhir **anuprarthika
te(6)su bodhisatva-dharmesu sandhabhasyam bhagavatam ajanamanais
tvaramanaih prathamabhanite(7)naina®’ tathagatasya dharmadesana srutva
udgrhita bhavita cintita manasikrta so (66al)ham bhagavan atmaparibhasaya
evam bhilyisthataram ratriditasany atinamayami

Why is this so? [Why is this not the Buddha's fault?] If, Bhagavat, we had
waited (pratiksita) for “the most excellent exposition of Dharma to be shown
by the Bhagavat,” then, we would be liberated (niryd) by none other than
“those Dharmas of the Bhagavat” which aim, namely, for anuttaram
samyaksambodhim. Moreover (yat), although the Bhagavat desired
(anuprarthika) these BodhisaTTva-dharmas for us,/ desired the dharma
of attaining Bodhi (bodhi-salvan) for us (tesu bodhisatvadharmesu), and
moreover (punar) if the Bhagavats’ purposeful intention is [what was being

> tebhis< te+ebhis = taih

2 PW: prarthya adj. what someone (instr. gen.) desires. (WATANABE 1966-71: 99) says,
“When we did not seek [anuprarthika] the Bodhisattva Dharma”. However, anuprarthika is
not [an-uparthika]; it is [anu-prarthika] (anu-pra-arthin) instead. Regarding the Prakrit form of
[prarthita] (KARASHIMA 1993: 189 (14) states that it is [prasthita]. There is no question that the
singular suffix -ika in [anu-prarth-ika] (one who is desired) refers to Bhagavat, even if it is
interpreted as [prasthita] (set forth).

¥ _bhanitenaina< -bhanite+anaina (anena).
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expressed] we didn t know it. [At the time] “the first preached by him (anena)”
we hastily heard as it was “the Exposition of the Dharma by the Tathagata,”
and we caught, imagined, thought, and took it to heart. As such, I spend most
of my time day (ditasani read divasani) and night criticizing myself.

Gb™® 20225 (GMNAI) (pl. 4):

tat kasya hetoh saced bhagavan asmabhih pra(3)tiksitah syat
samutkarsiki * dharmadesana katha yamano yad idam anuttaram
samyaksambodhim arabhya tesv eva vayam bhagavan dharmesu niryatah
syur *’ yat punar bhagavan®' asmabhir anupasthitesu ** bo(4)dhisatvesu
sandhabhasyam bhagavatojanamanair® atvaramanaih prathamabhasita eva
tathagatasya dharmadesana $ruta’! udgrhita* bhavita cintita manasikrtae
soham bhagavann atma pari(5)bhasaya’®eva bhiiyisthena ratrndivany®’ ati-
namayamie

Why is this so? [Why is this not the Buddha's fault?] If we had expectations
that the Bhagavat would express “the most excellent exposition of the
Dharma,” that is, with Anuttarasamyaksambodhi as the aim, [then] Bhagavat,
we would have emerged from “those dharmas”. In other words (yat punar),
[we are] not grasping the Bhagavat's purposeful intention, what the
Bhagavat first preached when the BodhisaTTvas were not present (anupast-
hita)/ to those whose desire for Bodhi (bodhi-saTvan) was incomplete (anu-
pasthita), was carefully (Gb: atvara-) / hastily (Ga, KN: tvara-) heard by us
as “the exposition of the Tathagata'’s Dharma,” and we received it, pondered
it, and took it to heart. I spend most of my time day and night criticizing myself
for that.

28 Text corresponding to this passage in Ga manuscript is incomplete.

2 of. samutkarsikim dharmadesanam KN.

30 of. syama (Optative. 1st. plural) KN.

31 ¢f. bhagavann KN.

2 PW: stha “anupasthita unvollstindig (incomplete) Sat. Br. 2, 3. 1, 13”. cf. (EGGELING
1882: 330) said 2, 3. 1. 13: tad etad anupasthitam agnihotram ‘“Hence that Agnihotra is
unlimited”. The author believes that PW: unvollstindig (incomplete) fits better than EGGE-
LING: unlimited. agnihotra offerings are used in the sense of being incomplete, that is, not all of
them are there.

33 Ga 24b5 obhagavato janamanais tvar[a]l//.

3* KN Srutvo.

> KN adds dharita.

KN bhasanayaiva (-bhasana f. singular. Instrumental).

3T KN ratrim divany.
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The expression [anupasthitesa bodhisattveyu] (Kern’s translation:*® at the
moment of the Bodhisattvas not being assembled) is one of the important
discussions in Chapter II1.* However, [an-upasthita] is just one example
throughout Saddharmapundarl'ka,40 and there is no translation into either
Chinese translation. In Tibetan, it is gzgalamzaafnws= [byang chub sems
dpa’] (bodhisattva) [ma tshogs par] (assembled*"), but in Tibetan, it is usually
translated as [upasthita]: [fie bar lhags] (IV v.19), [fie gnas] (XVII v. 4), [iie
bar ’ongs pa] (XXIV v. 10), the word [fie] (near) is used. This may not be
considered as the negation [upasthita] as [fie bar mi]. As we have seen in
example (@), the use of [antika] is an example of the use of the fixed phrase “I
heard the Dharma while near the Bhagavat.” Furthermore, the Tibetan
translation “when the bodhisattvas were not present”,*> and Kern’s translation
cannot explain the point in time when Bodhisattvas were not present. Thus,
the use of “Bodhisattva” in examples @) and @ above is surprising.” Looking
at the contents of Chapter I, 1,200 $ravaka(s), 80,000 bodhisattvas and other
living beings have already gathered before the Buddha. In the verse, the
sravaka(s) and bodhisattvas are mentioned as those who seek Bodhi. In

Chapter II, Buddha-knowledge (jiiana) and Buddha-vehicle (yana) are men-

38 KERN, J.H. Saddharmapundarika, or The Lotus of the True Law. Oxford: Clarendon.

3% What is the meaning of “Bodhisattvas not being assembled”? (KARIYA 1983: 250 n.6) says,
“Before the emergence of [Maha-yana] and [Bodhisattva-yana]. The temporal order in which
the two vehicles of [Sravaka-yana] and [Pratyekabuddha-yana] were mentioned first, and then
the [Maha-yana/Bodhisattva-yana] appeared”. This view probably stems from historical
thinking. According to the traditional interpretation, the [Maha-yana] is later than the
[Sravaka-yana] (the Vehicle of the Disciples). However, in the Text, before Chapter III,
Bodhisattvas are already mentioned. If one thinks of it as a continuation of the story, the idea of
“Bodhisattvas not being assembled” feels like it does not follow the flow.

40 SP Index (Index to the Saddharmapundarikasiitra -Sanskrit, Tibetan, Chinese-. Tokyo
1985-1993.) p. 45.

M accumulation; “kinds’ of perception. JASCHKE, Heinrich August. A Tibetan-English Dic-
tionary. 1881. (Reprint, Kyoto, 1993.) p. 451.

2 «“If we had stayed when the Bhagavan was teaching the excellent Dharma, commencing
with the highest, complete enlightenment, then, Bhagavan, we also would have been liberated
in that Dharma. Also, Bhagavan, when the bodhisattvas were not present, we did not under-
stand the Bhagavan’s teaching that had an implied meaning. We immediately heard...”
https://84000.co/collections/kangyur cf. Tib. Hem 34b5: byang chub sems dpa’i ma tshogs par
(MS. of Hemis I Kanjur, mDo de, pha).

# ¢f. MATSUMOTO 2010: 35. According to Matsumoto’s philosophical critical research,
“the verses in Chapters II and III were also established later than the prose part in III, and the
prose part in III is based on the [Maha-yana] thought, that is, the discriminatory idea that
[Eka-yana] = [Maha-yana] inherited the position”.




tioned significantly. Then verses 8—17 say, even $ravaka(s), pratyekabud-
dha(s), avaivartika-bodhisattva (below example (®)) cannot reach the realm
(visaya) of the knowledge of Buddhas (verse 17). However, the final verse
part contradicts that by saying that both $ravaka(s) and bodhisattvas will be-
come buddhas. In other words, both sravaka(s) and bodhisattvas seek Bodhi.
This is the result of the Buddha’s work in his exposition of the Dharma
[dharmades$ana]. If we also consider the manuscripts, the sentence “Bodhi-
sattva were not present” does not exist in CA ms. The word corresponding
to the negative term [an-upasthita] (Ga) is [anu-prarthika] (CA). This
singular form [anu-prarthika] does not correspond to bodhisattvas [tesu
bodhisatvadharmesu],44 i.e., the plural form — that is, there is no negative
connotation. This is the same for both Chinese translations. For comparison:

[Chin]

1. The Bhagavat's impartial mind inspires respect in him [Bf+:], and he
receives the Tathagata’s first instruction [412KF|#] and attains Bodhi [HE%=
I IR E 2]

2. Although we [Sariputra] follow this and base [#137] ourselves on it.

3.

4. ...we do not aspire [Jf] to it (Bodhi) constantly [#H%4].

As a result (Dr): he criticized [ H %/l ] himself.

1. We [Sariputra] thought that we would attain Bodhi [t b #5227 — %
— R

2. ...by attaining liberation through a Mahayana [ K 3E].

3.

4. But at that time we did not understand the skilful means [5{#]. When
we first heard the Buddha’s teachings [f# 4], we immediately accepted them.

As a result (Kj): he criticized [ H 7l & ] himself.

[Skt.]

1. If we had waited for his exposition of dharma [dharmadesana] with the
aim of Bodhi [anuttara samyaksambodhi]. (CA/Gb)

2. Thought that we had attained liberation through the dharmas of the
Bhagavat [bhagava-dharmebhir]. (CA)

* This reading is unique to the CA manuscript. cf. example @. In the KN edition, bodhi-
sattva-dharma exists only in Chapter XIV in KN 309.6, as it also exists in the Gilgit manu-
scripts (Ga) and CA ms. In addition, bodhisattva-dharma also appears in Chapter IV of the CA
manuscript only, while the corresponding reading in Gilgit manuscripts (Gb) is esu dharmesu,
and in KN it is buddha-dharmesu. Although it is difficult to determine which reading is correct,
it would be clear that the CA manuscript reading prefers bodhisattva(dharma) to Buddha
(dharma).
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3. What the Buddha desired [anuprarthika] was aimed at the Bodhisattva
dharma [bodhisatvadharmesu] (CA) / When the Bodhisattvas were not pre-
sent [anuptasthitesu bodhisatvesu] (Gb)

4. Not understanding the intentions of the Buddhas / the Buddha (CA/Gb),
heard hastily that what was “first preached” was “the Tathagata’s exposition
of Dharma” [tathagatasya dharmade$ana]. (CA/Gb)

As a result (CA/Gb): he criticized [atinamayami] himself.

Interpretations are already divided between the two Chinese translations.
CA-2 and Kj-2 are slightly similar. CA-2 says: ‘1 thought I had attained
Bodhi through the [Dharmas of the Bhagavat] (it means Kj-2 Mahayana?),
without knowing that it was meant to be CA-3 [Bodhisattva’s Dharma]’.
Perhaps the CA explains that “those Dharmas of the Bhagavat” are
[Bodhisattva’s Dharma] and sandhabhdasya. However, there are no texts
other than the CA that have the interpretation a Bodhisattvadharma. This is
also clear from a comparison with the Gilgit manuscript.

The context is easier to understand if 2 and 4 are connected, as Chinese
translations do. In other words, in Gb: ‘We thought it was a Dharma to Bodhi,
but it was the exposition of the Dharma [dharmadesana] by the Tathagata’.

Now, let me interpret Gb-3 based on my hypothesis. The first is presented
as bodhisaTTva and the second as bodhisaTvan.

[bodhisaTTva]

(1) We expected it to be the exposition of dharma to lead to Bodhi.
(4) Hastily heard it as the exposition of the Dharma by the Tathagata, without
knowing that it was (3) by intention when the Bodhisattvas were not present
[anupasthitesu bodhisatvesu].

[bodhisaTvan]

(1) We expected it to be the exposition of Dharma to lead to Bodhi.
(4) Hastily heard it as the exposition of Dharma by the Tathagata, without
knowing that it was (3) by intention for people whose aspirations for bodhi
were incomplete® [anupasthitesu bodhi-satvesu].

According to the above, being incomplete in the aspiration for Bodhi can be
interpreted to mean being a $ravaka, i.e. Sariputra. This “aspire” [saTvan >
\san] suggests 4. Dr [Jf#H] in the Chinese above. This is because it is under-
stood in SP that a $ravaka was seeking Nirvana but not Bodhi [anuttara
samyaksambodhi].

4 See note 32 anupasthita.
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Saddharmapundarika, Chapter X

(5) One who became a Tathagata

Dr 100b14: #f et 2 )\ B35 b, (K45 T BE ofx, 56 % e s a2 iy DU 50

In the first half of Chapter X, “Z% 44K 5H* (Dr: 99a25-100b13) Dr’s
translation only, this content said that “the crown prince [ ] (shan gai) who
gave a memorial service to King of Medicines Tathagata [%%F41%<], and
after the extinguishment of King of Medicines Buddha [%% T ] he will be a
preacher of the sitra named King of Medicines Tathagata [4%TF-412K], and
lead [BH1L] all the people of the world.” As a result, Chapter X, “4% B 1>
which follows that text refers to the King of Medicines Tathagata who became
a Buddha and is distinguished from other Bodhisattvas.

7

Saddharmapundarika, Chapter XII (Dr/Gb/KN): Chapter XIII (CA/Kj)

(6) One who comprehends [#] the Dharanis [##f24F], who preaches [7#]
the never retrogressing Dharma wheel: KN 270.8

Dr 106c15 (XID): FARFHEEL il )\ -2 1% 5 T, RFE R 5 (R
R, | R DE LA R

Kj 36b08 (XI11): # er tH 26, 1\~ (A0 i fth 54 3 DA R T [ J2 o 5 I,
PRRTHEEELY B TARRIER ) fSREPERRE.

IOL San™* 489v8-490 (XII) (pl. 5, 6):

atha khalu bhagava [ye]na tany asiti(1)bodhisatvakotinayutasatasahasrani
dharanipratilabdhanam * bodhisatvanam mahasatvana[m]m avaivarttika-
dharmacakkra-(2)pravartaka-bodhisatvam [ma]hasatvam tenavaloka[ya]ti
sma atha khalu te bodhisatva: ...

“ Cf. MAEGAWA 2015: 157.

4T This word is used in only two instances. In Chapter XV, Kj’s [F{fE- 1] (42b21) is
thought to be a transliteration of [avaivartya-bhiimi] (stage of never-retrogressing). Although
Dr translates it as [/RiR#E-H] (113b18), Kj’s translationin Chapter II is as [ iE-rf 5 HE]
(6a16) for [avaivartika bodhisattva].

“8 Photo by IDP International Dunhuang Programme. https://idp.bluk/collection/. This cor-
responding Reading in CA (SI P/5, SI P/10) cannot be found. Although, Toda, Hirofumi in
Saddharmapundarikasitra Central Asian Manuscripts, Romanized Text. TOKUSHIMA 1981: 133
shows. “atha khalu bhagavam yena tany asitibodhisatvakotinayutasatasahasrani pratilabdhanam
bodhisatvanam mahasatvana avaivartika-dharmacakra-pravartaka-bodhisatva-mahasatvas
tenavalokayati sma)| atha khalu te bodhisatvah.” It is not known which manuscript he used.

4 Hoernle without number; edition Wille, Klaus. “Weitere kleine Saddharmapundarika-
sitra-Fragmente aus der Sammlung Hoernle (London)” Indica et Tibetica 35, SWISTTAL-
ODENDORF 1998: 248: 2 /// [h] (a) sr[a] + <<dharan>>[p]r(a)tilabdhanam bodhi + /// dharani
is inserted interlinearly.




Gb (GMNALI) 74a4 (XII):

atha khalu bha(5)///++++++[$T]tim bodhisatvasatasahasrani
dharanipraoti labdhanam bodhisatvanam avaivartya-dharmacakra-
pravartakanam tenavaloka yamasa:)) atha khalu te bodhisatva mahasatva. ..

KN 270.8 (XII):

atha khalu bhavagan yena tany asitibodhisattvakotinayutasatasahasrani
dharanipratilabdhanam bodhisattvanam avaivartikadharmacakra-
pravartakanam tenavalokayamasa| atha khalu te bodhisattva mahasattvah...

Thereafter the Lord looked towards the eighty hundred thousand Bodhi-
sattvas. BodhisaTTvas who were endowed with Dharani and were able to
move forward the never-retrogressing Dharma wheel. Thereafter the Lord
looked towards the eighty hundred thousand Bodhisattvas. They were en-
dowed with Dharani, achieved(saTvan) Bodhi, and were able to move for-
ward the never-retrogressing Dharma wheel.

In the Gilgit manuscript, the number of Bodhisattvas is the same as 80,000
[[$1]tim...Satasahasrani] Bodhisattvas in Chapter I, which explains the char-
acteristics of Bodhisattvas. For this part, Dr translates; 1) [ 5% /\ /& (80,000)
HEARBHE (never retrogressed), B {3 F1F [ 2 5E] and 2) [FEREEFIE
(comprehends Dharma of a magical formula®) 15 K&, & R IR i#A
#ii] (63al5, in Chapter I). As seen in (6) [/\ 1-{&#% & 7] is more than 80,000.
Dr may have distinguished the characteristics of the Bodhisattvas who never
retrogressed [~i&#5]°" and (6) [BH -] who have comprehended Dharani [#2
£¥] and also preach the [~ IR .

Saddharmapundarika, Chapter XIV(Dr/Gb/KN): Chapter XV(CA/Kj)

(7) One who obtains the Great Path (5% KX i#): KN 309. 4

Dr 112a21: [FEEFER L. (a22) L) AR B hid I FIE RO E
BIRE, EDLITER, ST R, i R E AR ST, B (kulaputra) BE 1 K
PR, BT R MR .

30 K ARASHIMA’s Dictionary. A Glossary of Dharmaraksa’s Translation of the Lotus Sutra.
The International Research Institute for Advanced Buddhology Soka University, Tokyo 1998.

31 «“The Bodhisattva confirmed that he will become a Buddha and attain complete enlight-
enment, and who will never turn back from that state”. WATANABE 1966—71: 106.

32 Although there are many terms, [B =K +] appears over 100 times in Dharmaraksa’s
Guang zan jing (GZJ) [tiE#E] Taisho No. 0222, Vol. 08, (147a—16b), they can be found in
Chapter 3 [last] [{TZ2dh 55 = 1] (156a). Unfortunately, this part is not in the scope of ZAc-
CHETTI’S [2005] very detailed annotated translation. According to his research, Chapter 1 in the
GZJ portion is entirely made up of phrases shaped in the form “the Bodhisattva Mahasattva
who wishes to [do or achieve a certain thing]” should train himself in the prajiiaparamita
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Kj 41b02: TR B I FUSIIEZ FE — 5 — R, 2L gk
B, PR L OB ENE . BRE T R R R i 2 I SR 2 (.

1 taught, nurtured, instructed, and guided these_bodhisattvas in this Saha
world after I attained the full dynamic of ultimate enlightenment. I disciplined
their hearts and minds, and caused them to awaken a will for the Way. All of
these bodhisattvas have been living in the realm of space beneath the ground
of this Saha world. [J. Logan]|

CA (IOM RAS SI P/5) 296a7:

mayai (1)/// ++ ajita bodhisa(tva ma)hasatva sarve iha sahe lokadhatav
anuttaram  samyaksam bo(2)[dhilm abhisambuddhya sama[da]pita
anuttarayam samyaksambodhau parinamita maya (3)eva ajita ete bodhisatva
atra bodhisatvadharmesu paripacita nivesitae (4)pratistha
pitaoparisamsthapita anuttarayam samyaksambodhaue avataritah
(5)[pa]ribodhitas ete cajita bodhisatva mahasatvae sarve iha sahayam lo-
kadha(6)tau hesti-m-akasadhatuparigrahe prativa+nta///

Ga (GMNALI) 112b7:

mayaiva te ajita sarve te bodhisatva mahasatva asyam sahayam lokadhatav
anuttaram samyaksambodhi(8)m abhisambudhya * samadapitanuttarayam
samyaksambodhaue pari namita mayaiva te kulaputra®* asmim bodhisat-
vadharme paripacitah pratisthapitah nivesitah parisam stha(113a)pita:
avataritah paribodhita: ete cajita bodhisatva mahasatva: asyam sahayam
lokadhatav adhastad akasadhatu-parigrahe prativasate smas

Ajita! Indeed, ever since I realized anuttaram samyaksambodhim in this
Saha world, all of those great Bodhisattvas have been established and de-
veloped toward anuttaram samyaksambodhim. By me, O kulaputra! They are
the ones who have been fulfilled (pari-pac), inspired (pra-stha), entered into
(ni-vis), stimulated (parisam-stha), and crossed over to (ava-tar) and awak-
ened (pari-budh) in this BodhisaTTva Dharma / Dharma of attaining
(saTvan) Bodhi. And Ajita! These Bodhisattva Mahasattvas filled and re-
sided in the realm of space beneath the ground of this Sahd world.

(ZACCHETTI 2005: 45). He called this “textual module,” and says it allows the text to easily
give sections and modify them by repeating, adding, or removing. If my hypothesis allows, in
this module in Chapter 1, the subject is Bodhisattva Mahasattva [ e T#], which is con-
tinued in Chapter 3 [first] [1722 ih 55 — _E]. And after the training in Chapter 3 [first] i.e., in the
prajiiaparamita, the Bodhisattva Mahdasattva [¥5EEEFIFE] will be called [Bi K 1] in
Chapter 3 [last].

53 KN added samuttejitah sampraharsita.

>* Although we can read kulaputrd as a Vocative, the following sentences describe it as a
Nominative. However, CA interprets only this kulaputra as bodhisattva.




Usually in SP, [kulaputra] (people of good intent) is used as a vocative case
to express an audience. In Chapter X1V, it is necessary to distinguish between
Bodhisattvas who rose and emerged from beneath [fE#EB] K12 %] (Dr)
and Bodhisattvas such as Maitreya [# & pe K 1:%&] (Dr). Therefore, after the
Buddha called 4jita (Maitreya), the former became vocative as kulaputra [
] The problems are: 1) The following bodhisattva-dharma [{£FRKIE/ 5
EE] (Dr/Kj) is the Sanskrit word that only appears here throughout
Saddharmapundarika.” 2) Both Chinese give the translation of way [i&], no
translation of dharma [{], despite the many translations with [ F#%74]. The
first problem can be attributed to the fact that in the second half of
Saddharmapundarika, the term “Bodhisattva” gradually becomes more
prominent. Of these, a unique interpretation of the CA manuscript can be seen
in (4). The strong tendency towards the term “Bodhisattva” is accompanied
by the flowering of Bodhisattva thought in Khotan.*®

Saddharmapundarika, Chapter XIX, XXII, XXVI

They are all Bodhisattva Mahasattvas (8) who give statements for Bodhi-
sattva practice (9) who acquire Samadhi (10) who acquire the total command
of wondrous capabilities

Chapter XIX (KN 377.12):

This is the Bodhisattva Mahasattva Sadaparibhiita (Never Belittle Bo-
dhisattva’’)

Dr (XIX) 122¢23: {4 2 B4k i@, FPH - R b o b e ds(E 08
15 2, fEiA 2 H: sE B ISE12 B .

(9) Chapter XXIII (KN 435.11):

This is the Bodhisattva Mahdasattva Gadgadasvara (Wondrous Sound
Bodhisattva)

Dr (XXII) 128b28: HFk ¥ Blap & B LR S8 2kE . e Bl A4
ZBRIERE.

Chapter XXVI (KN 472.1):

35 SP Index: 743.

36 «Khotan was a major center of Mahayana studies... That Buddhism flourished there in
the ninth and tenth centuries we know from Khotanese sources... it is not surprising that vir-
tually all the surviving literature is Buddhist in content and that even the secular documents are
usually in some way colored by Buddhism”. EMMERICK 1979: 5. Cf. See note 14 KARASHIMA
1993: 170f.

37 This translation is given in LOGAN Joseph’s Flowering Lotus of the Wondrous Dharma
Sitra, [forthcoming].
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This is the Bodhisattva Mahasattva Samantabhadra (All-embracing
Goodness Bodhisattva):
Dr (XXVI) 132¢22: 7 H B = HRHH JE HERGaE L.

From the above examples, Dr’s distinction between [Bf I kai-shi] and [3%
i Bodhisattva] should be clear. The origin of the idea of “Bodhisattva” is still
difficult to elucidate,”® but the meaning that appears in the translation [kai-shi]
is the same for all of the previous examples (1) to 10). That is, someone who
attains Bodhi and is certain to become a Buddha. The author compared the
Sanskrit word corresponding to [kai-shi] as meaning “Bodhisattva” [saTTva]
and “obtaining Bodhi” [saTvan] using both interpretations. As you can see,
Dr has distinguished Bodhisattvas who attain Bodhi by calling them [kai-shi].
In this way, a [kai-shi] is one who can attain Bodhi. The meaning of obtaining
Bodhi, reaching Bodhi, and attaining Bodhi can be said to correspond to the
meaning of [saTvan] from Vsan.

Part 2. saTTva from Vas (participle sant) or saTvan from \san

In Central Asian manuscripts and Gilgit manuscripts from the Sth to 7th cc.,
[saTTva] is always written as [saTva]. The same is true of the older Nepalese
manuscripts after the 11th century.” The redactor in the edition had no doubt
restored the [saTva] written in manuscripts to [saTTva] by convention. Even by
convention, [tatva] is also written as [tattva], but since there is no word [tatvan],
we will not discuss it here. The Pali [satta] is due to the phonology with -tta as
an assimilation of -tva.® In the Pali dictionary PED®' [satta] is explained: “(cp,
Vedic sattva living being, satvan ‘strong man, warrior,’ fr. sant),”” (1) m. a

38 <] believe that the idea of a Bodhisattva was conceived in response to the Buddha’s pre-
diction of the Dipamkara (JAf5{A4%F0). Shakyamuni who obtained the prediction sought
Bodhi and attained Buddhahood, and he knows this himself, but he is not yet a Buddha. He is
distinguished from those who have not received the prediction. The word “Bodhisattva” may
have been coined out of necessity for this distinction... However, the combination Shakya-
muni-Bodhisattva was not used much in the Record of the predictions of the Buddha”.
HIiRAKAWA 1968: 170.

> However, there is no need to prove it strictly from the manuscript, since the proofreader
will never doubt the word, Bodhisattva.

80 PIscHEL § 298 Suffix #a = -tva. PISCHEL R. Grammatik Der Prakrit-Sprachen. Karl J.
Triibner, Strassburg.

S PED (Pali English Dictionary. Pali Text Society. London 1921-1925.)

62 Regarding the dictionary differences about the root of satvan; In PED: satvan is derived
from Vsant (atthi, being, existing). The root is the same as in GW (GRASSMANN, H.G.
Grassmann Worterbuch zum Rig Veda. Harrassowitz. Wiesbaden 1873): satvan explained from
\sat (as, sein, existieren). However, the meaning of the root and satvan is completely different.




living being, (2) nt. soul.”®® The Rg-veda dictionary GW: “Nsan is divided into
two: ‘acquire’ and ‘gift,” especially where gods are the subject. It is difficult to
decide between the two, since according to the Vedic view, obtaining from the
gods also results in giving”.** It is possible that \san was also considered the
actual notation, especially in the Gilgit manuscript. Accordingly, I do not think
that the sense of [saTvan] (warrior) as a noun is not used as much as Har DAYAL
states.® I think that the meaning of \/san, to “acquire,” was strongly retained in
[saTvan]. \san also has the additional meaning of “reach your goal happily,
achieving what you desire”.*® In other words, Vsan was probably constructed as
a -van suffix adding /t/: and was mostly understood as agent-words, adjectives,
nouns and action-nouns.*’ Language changes from moment to moment, de-

pending on the region and the times. It cannot be said to be used in Buddhism in

GW’s usage of satvan is: [rv01.173.05 tam u stuhindram yo ha satv@ yah siro maghava yo
rathesthah | Diesen Indra preise, der ein Soldat, der ein freigebiger Held, der ein
Wagenkdmpfer ist, (Praise this Indra, who is a soldier, who is a generous hero, who is a chariot
warrior).] In this example, satva and maghava both use the suffix -van. And satvan is an ex-
pression of praise to Indra. It seems unlikely that a word expressing such strength could be
derived from the Vsat (being). According to PW: satvan is derived from Vsan (win, obtain). [
agree with this.

83 [(2) neutral. soul] of Pali satta is the same as Ardhamagadh satta, but Ardhamagadhi also
includes the meaning of strength equal to satvan. Ardhamagadhi Dictionary vol. 4 (Muni
Ratnacandraji. An [llustrated Ardha-mdagadhi Dictionary. Probsthain & Co. London 1977:
567): satta (satva) neutral. (1) The four immobile souls viz the earth etc. (2) Being, (3) Enthu-
siasm, (4) Prowess, strength. In Jainism, which flourished at the same time as Buddhism, satta
is a neuter noun, and it is also an important word from Jainist thought. Especially, (1) means
Non-souls. All existing things are roughly divided into souls and non-souls, and the latter is
further divided into four types: conditions of motion, conditions of rest, void, and matter, and
together they are called “the five masses of existence”. YAIIMA 1987: 184.

5 GW p. 1465 \san: Der Begriff spaltet sich in die zwei: ,,erlangen” und ,,schenken®, und
bisweilen, namentlich wo Goétter Subject sind, hélt es schwer, zwischen beiden zu entscheiden,
da nach vedischer Anschauung das Erlangen von Seiten der Gotter auch das Schenken zur
Folge hat.

5 DAYAL 1932: 4-9. He analyzes the existing theories on the word Bodhisattva, especially
sattva, into seven categories. “Now [bodhisatta] in the Pali texts seems to mean ‘a bo-
dhi-being.’ But [satta] here does not denote a mere ordinary creature. It is almost certainly related
to the Vedic word [satvan], which means ‘Krieger,” a strong or valiant man, hero, warrior”.

5 GW p. 1465 Vsan: 1) acquire [A., once, 416.7, partitive gen.] 2) to acquire, capture, win
through battle [A.]; 3) to obtain something [A.] from someone [L., Ab.], to receive it as a gift;
4) Receive good things (without obj.); 5) reach your goal happily, achieve what you want;
6) give something [A.] to someone [D., once (1018,10) L.]; 7) give [A.]; 8) Give well, donate
(without obj.).

5 WHITNEY: § 1169. WHITNEY W.D. 4 Sanskrit Grammar: Breitkopf and Hirtel, Leipzig
1879. ¢f. MW p. 1465 Vsan: san in a compound for Vsat. (MONIER William. A Sanskrit-English
Dictionary. The Clarendon Press. Oxford 1899.)
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the same sense as it is used in the Rg-veda. Confusion between the double
meanings of bodhisattva, [saTTva], and [saTvan] may also have been the cause,
as might be expected from the differences found in Dr's translations.

The following usage examples are from Saddharmapundarika, Chapter VII
and illustrate the difference in usage and different interpretations of [saTTva]
and [saTvan] from Vsan.

[Ga (GMNAI) 71b2]

tatah [sa] deSiko tam purusam visrantam viditva tam rddhimayam
nagaram anta[rdha]payeyam antardhapayitva ca tan purusann evam vaded
agacchamtu bhavamtah satva abhyase sa maharatnadvipah idam tum maya
mahanagaram yusmakam visramanartham abhinirmitam iti

Therefore, the guide, knowing that the people (purusa) have rested: [I
(=guide)] will make the magic city disappear, and after it has disappeared,
[he] will say to the people. “Go ahead! sirs, Obtaining (salvan) is near, this
great treasure island,*® but this, which is a great city, was made by me to give
you rest”.

[KN 188. 8]

tatas tan sa deSiko visrantan viditva tad rddhimayam nagaram antardha-
payed antardhapayitva ca tan purusan evam vadet| agacchantu bhavantah
sattva abhyasanna esa maharatnadvipah| idam tu maya nagaram yusmakam
visramanartham abhinirmitam iti||

After a while, when the guide perceives that their fatigue is gone, he causes
the magic city to disappear and says to them: 'Come, sirs, there you see
(saTTva) the great Isle of Jewels quite near, as to this great(!) city, it has been
produced by me for no other purpose but to give you some repose.' [Kern trsl.]

Throughout this parable, purusa is used to refer to travellers. The word
“see” in Kern's translation is not in Sanskrit. Regarding the reading of Ga, |
think [maha] (great) is used to emphasize the Great Treasure Island
[maha-ratnadvipah] and Great Magic City [maha-nagaram], the same as CA.
In this parable, there is no conclusion of arriving at Treasure Island. This is
because Treasure Island is Buddha-knowledge [Buddha-jiiana]. To obtain that
great Buddha-knowledge they were made to see a great Magic City in order to
rest.

% Which means “To reach the treasure island is near”.




Saddharmapundarika, Chapter VII, Verse 79 can be considered as the
meaning of the Vedic word [saTvan] as a noun mentioned by Har DAYAL®.

[Ga (GMNAI) v. 79]

yatha vayam lokavidi bhavema yathaiva tvam sarvajinanam uttama: ime ca
satva bhavet’® sarva evam yathaiva tvam vira-m-anantacaksuh

How shall we [sramanera] become knowers of the world, as if we were the
highest of all living beings, like you? And shall they (ime) all be so vigorous
(saTvan), as brave, and with infinite eyes, as you?

[KN 193.1 v. 79]

yatha vayam lokavidi bhavema yathaiva tvam sarvajinanam uttamal ime ca
sattva bhavi sarvi eva yathaiva tvam vira visuddhacaksuh

‘That we may become sages, knowers of the world, such as thyself art, O
supreme of all Jinas, and that all these beings (saTTva) may become such as
thyself art, O hero, O clear-sighted one.' [Kern trsl.]

In the following example, the term Bodhisattva is intentionally omitted.
This is because what the Sravaka seeks is the knowledge of the Tathagata, not
the knowledge of the Bodhisattvas.”

[Ga (GMNALI) 70b2]

ca mama  parinirvrtasyanagatedhvani  $§ravaka  bhavisyantie
bodhisatvacaryam ca $rosyanti® na cavabhotsyantee kim capi bhiksavah...

And at the time of my Parinirvrta in the future, [they] will become Sravaka
and [will] hear the deeds of those who attain Bodhi.”* On the other hand, they
will not realize [Bodhi].

% DAYAL 1932: 7. (7) “Sattva” may mean satvan “strength, energy, vigour, power, courage”.

7 From my research, there are many cases where KN [bhavi] corresponds to Ga [bhave] as
a singular form. This third-person singular of Ga [bhavet] will also validate my research.
Regarding [ime] and [satva], occasionally the verb will agree with the noun-predicate when
adjacent to it, instead of agreeing with the subject. cf. Sanskrit Syntax § 27, 2. SPEUER, J.S.
(Sanskrit Syntax. Motilal Banarsidass, 1886 (Reprint, Delhi, 1998). According to the CA, after
[bhavet], it is read as [evam], not [sarva].

"I See note 14, KARASHIMA 1993: 170f.

72 This translation is for [bodhi-saTvan-caryam]. Because only Ga does not have an object
of the verb [avabhotsyante] (to realize). KN, CA, and Gc 3a8 (Seen note 73) have an object,
which means that we do not realize that “we are bodhisattvas”. However, this object term is
not found in either of the two Chinese translations. [Dr 92b12: & 2R K i, A7 45 5 2 op -3
(Sravakayana), FRSEERH. #5552 EE2 2 (bodhisattvacarya?), NFIHEL, 1T ERE]
In future lives, those who become sravaka through intent to learn the sravakayana. Later, they
are unwilling to listen to the Bodhisattvas s teaching, will not understand the wisdom of Buddha,

and will not practice the Bodhisattva(?). [Kj 25¢13: Tl FE 1% Azt AR 2p 1t Rk
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[KN 186.3]

ye ca mama parinirvrtasyanagatedhvani §ravaka Dbhavisyanti
bodhisattvacaryam ca $rosyanti na cavabhotsyante bodhisattva vayam iti
kim capi te bhiksavah...

And those who shall be my disciples in future, when I shall have attained
complete Nirvana, shall learn the course (of duty) of Bodhisattvas, without
conceiving the idea of their being Bodhisattvas. And, monks... [Kern trsl.]

Saddharmapundarika, Chapter V11, Verse 81

Although [saTvan] does not appear in the following example, it is given to
show the intentional omission of the word Bodhisattva in only the Ga”
among Gilgit manuscripts. Ga v. 81 has only two sentences, “a” pada and “c”
pada. Many verses in the Gilgit manuscripts have skipped readings due to the
repetition of the same letters. However, there are no similar words here. In this
context, its verbs [prakasayi] (v. 80) and [dar$ayi] (v. 81) are considered to be
causative aorist form.”* As the prose shows, the process by which Jina leads
the princes to such a state and creates such a situation is ‘depicted’ by the
princes’ gradual shift from persuasion to conviction.” In other words, the
timing of the monologue is during the explanation given by Buddha, and not
when the princes are in action.

The reasons for the lack of the word Bodhisattva in Ga are as follows:

1) In prose, princes are called Bodhisattvas when they preach the
Saddharmapundarika at their respective Dharma seats (KN 182.9).

2) Verses 80 to 83 (KIN 193.3-8) are scenes in which Jina explains Bodhi to
the princes, so it would be impossible to explain that Jira is a yatha Bodhi-
sattva.

EHEA, BTN ERE, R AREEETIT] along with those who will be
shravaka-disciples in the future after I have left this shore. Following my extinguishment there
will also be followers who will not have heard that sutra, and they will neither know nor be
aware of the practices of bodhisattva. (J. Logan). The Chinese translation (and KN) suggests
that after becoming a $ravaka, he becomes a bodhisattva. However, the conclusion of the text
continues, “Through producing their concepts of parinirvana possessed by the $ravaka, they
will attain parinirvana”. In conclusion, the word bodhisattva does not seem to be necessary.

7 ¢f. Ge: GNoOLI 1988. “The Gilgit Manuscript of the Saddharmapundarikasiitram” Istituto
italiano per il Medio ed Estremo Oriente, Roma, 1987. Ge¢ 4a7 (verse. 81) hetu sahasrair

vidubodhisatvae). Since CA 186a7 has only “a” pada (verse. 81) hetu sahasrair upadar$ayanta.
This CA reading further reinforces the Ga reading. Moreover, it strengthens the work of the
author who argues in favor of the specificity of the Ga reading.

™ of. KSG § 424ff. KIELHORN, Franz. 4 grammar of the Sanskrit language. 1888.

75 This represents an aspectual function that I discussed. https://komazawa-u.repo.nii.ac.jp/
records/2033918




49

[Ga (GMNALI) 73a2]

S0 caj-jino asayu jiiatva tesam kumarabhiitana tathatmajanam* prakasayi

uttamam agrabodhim drstantahettinayutair anekai:)) ||80||

hetii sahasrair upadaréayamta: bhiitam [ca]rin daréayi lokanatho [|81])

idam eva saddharmasupundarikam vaipulyasiitram [bha]ga[va]n uvacah

And, knowing their intentions, by means of many myriads of parables
(drstanta) and causes (hetu) the highest superior enlightenment was ex-
plained (prakasayi) by the Jina for his own young sons [80]

By making [the young sons] see (upadarsayamtah) by means of thousands
of causes, The Protector of the World has shown (darsayi) true practice. [81]

This is the True Lotus Sitra of great extent, delivered by the Blessed One.

[KN 193.5 v. 81]

so ca jino asayu jiiatva tesam kumarabhiitana tathatmajanam®*| prakasayi
uttamam agrabodhim drstanta kottnayutair anekaih ||80||
carim dar$ayi lokanatho yatha caranto vidubodhisattvah ||81]]

idam eva saddharmasupundarikam vaipulyastitram bhagavan uvacal

And the Jina, considering the wish of his sons, the young princes, explained
the highest superior enlightenment by means of many myriads of kotis of
illustrations. [80]

Demonstrating "’ with thousands of arguments and elucidating the
knowledge of transcendent wisdom, the Lord of the world indicated the
veritable course (of duty) such as was followed by the wise Bodhisattvas. [81]

This very Siitra of great extension, this good Lotus of the True Law, was by
the Lord delivered. [Kern trsl].

Conclusion

The term BodhisaTTva does not have the meaning of being a Buddha. If the
term bodhi-saTvan (attains / will attain Bodhi) existed first, it would have the
same meaning as becoming a Buddha. In light of this, the meaning of bo-
dhi-saTvan [ 1], which expresses the person who is certain to become a
Buddha in the future, i.e. someone who attains Bodhi, was probably concealed

76 Both pddas are the same Tristubh metre.

77 Kern uses [the Lord of the world] as the subject and agent of this present tense [upadar-
sayanto]. However, this present tense is plural, and the persons who are acting, the ones who
had to see it, were Princes [kumarabhiita].
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in the term bodhi-saTTva [F5F#%], until the term bodhi-saTTva came to have
its distinct characteristics.

What is important in Saddharmapundarika is “Buddha knowledge” [Bud-
dha jhana], and the way to that attainment is expressed as “Buddha vehicle”
[Buddha yana]. “Buddha vehicle” indicates a way toward Bodhi rather than
merely toward nirvana.

In Dr, [Bfl] is used to mean guiding (someone): [Bf{l] for [vinaya] (lead-
ing), [BA*&] for [paripac] (bringing to maturity). For this reason, Dr [Bf 1],
refers to someone who leads like a Buddha. Even in the [J:i€#%] ™ Guang
zan jing, translation of the Larger Prajfiaparamita, from the same period as the
Saddharmapundarika, the distinction between [HFEEE[HE] (great bodhi-
sattva) and [Bf 1] (one who attains Bodhi / is certain to become a Buddha) is
clear across its Chapters.

In the editions we currently use, it is customary for saTva to be seen as
saTTva, so it is unlikely that we will ever find an example of usage based on
\san. However, in the CA manuscripts, which are written as saTva, there is a
strong tendency toward the use of Bodhisattva.” Looking at the title of the
Saddharmapundarika, % the words “instructing Bodhisattvas” [bodhisatva-
vavadam (Ga)] in Gilgit and Nepal manuscripts have all become “creating

78 Taisho vol. 8 no. 222.

7 DAYAL 1932: 11. “There are three yanas or ‘ways’, which lead an aspirant to the goal. The
third yana was at first called the Bodhisattva-yana, but it was subsequently re-named
maha-yana. The other two yanas were spoken of as the Hina-yana. In the later treatises, the
term Bodhisattva-yana is very rare, as maha-yana has taken its place. This is sometimes
called the Tathagata-yana”. Although his research refers to Sanskrit (KN) and some Tibetan, in
his statements we see several terminological developments (unfortunately his example for
Tathagata-yana shows maha-yana only). Still, the last term, Tathagata-yana is not found in SP.
Cf. KARASHIMA 1993: 154ff.; MATSUMOTO 2010: 282ff. However, the following only appears in
the CA manuscript: [trtlyam parinirvanam va anyatra tathagatayanam eva tathagata-
parinirvanam eva (VII, CA 181al)] there are not three Parinirvana, neither the other
Tathagata's vehicle nor the other Tathagata's Parinirvana. Before this proposition, CA says
[ekam evetad yanam yad idam tatathagataparinirvanam (CA 180b7)] There is only one vehicle,
the Tathagata's Parinirvapa.That is, CA interprets is [One vehicle = Tathagata's Parinirvana)
and states that it was implied (sfica) by [tathagata yana]. Still, there are also additions in other
places that can only be known through CA's interpretation. In other words, a whole translation
based only on CA would be necessary.

8 Isaddharmapundarikam nama dharmaparyayam siitrantam mahavaipulyam bodhisattva-
vavadam sarvabuddhaparigraham] v. 1. ®saddharma pundarikam @ dharmaparyayam @ stitram
(CA) / sutrantam (G) @ mahavaitulyam (CA) / mahavaipulyam (G) ®bodhisatvotpadam (CA)
/ bodhisatvavavadam (G) ®sarvabuddhaparigraham) this sentence appeared in Chapters I, III,
VII, and XX in SP. especially ® G means “instruction for Bodhisattvas,” while CA means
“creating Bodhisattvas”.




Bodhisattvas” in CA [bodhisatvotpadam]. On the other hand, in the Gilgit
Manuscripts, where the word saTva is also written, the inflexion of van-stem
is used when (Bodhi)saTTva (a-stem inflexion) has been omitted because it
does not match the context.®’ HIRAKAWA® states the Abhidharma Maha-
vibhasa Sastra (T1545), and Abhidharma kosabhasya (T1558) which are like
encyclopedic works on Abhidharma, do not mention the [Bodhisattva-yanal].
Even though these treatises were created after Saddharmapundarika, the
Saddharmapundarika itself has existed throughout many years in various
linguistic texts. In this way, there is a large amount of linguistic material
available. Since there are regional and chronological differences in the inter-
pretation of saTva between the Gilgit manuscripts from the 6th to 7th cc. and
the CA manuscripts from the 7th to 10th cc. when Bodhisattva ideas were
dominant, what is imperative is individual comparison and understanding.

References

BROUGH, John 1948: “Legends of Khotan and Nepal.” Bulletin of the School of Oriental and
African Studies 12 (2), the University of London: 333-339.

DAYAL, Har 1932: The Bodhisattva Doctrine in Buddhist Sanskrit Literature. Motilal Banar-
sidass (Reprint. London, 1970).

EGGELING, Julius 1882: The Satapatha Briahmana: According to the Madhyandina School,
Part I. Oxford: Clarendon Press.

EMMERICK R.E. 1979: 4 guide to the literature of Khotan. Studia Philologica Buddhica. Occa-
sional Paper Series, I11. pp. vii, 62. Tokyo: Reiyukai Library.

HIRAKAWA, Akira (*F)11%2) 1968: WIHIRFRILB DAL (A study of Early Mahayana Bud-
dhism). FFK4E (Shunjusha), Tokyo.

HIRAKAWA, Akira (CFJ11#2) 1991: 3 —BIATH O E R (Bodhisattva Theory of Sarvasti-
vadin) JFIA(L# & 7 © X NV~ (L3 Early Buddhism and Abhidharma buddhism. K+t
(Shunjusha), Tokyo.

KARASHIMA, Seishi CEWSFHE) 1993: {EHERRIZI5 1T 5 3 (yana) & A5 (jiana): KRILZBUC
BUF % yana OBEEOEIFIZ-OW T (Yana and Jiiana in Saddharmapundarika-siitra:
A Study on the Origin of the Concept of Yana in Mahayana Buddhist Tradition). s ZE A
%% Hokekyo kenkyu. Vol. 12: -3 E 5 (Heirakujisyoten), Kyoto: 137-198.

81 As in the example in Saddharmapundarika Chapter VII above.

8 HiRAKAWA 1982: 8 [ 3 & {A 3 (Bodhisattvayana and Buddhayana) https:/
cir.nii.ac.jp/crid/1050850556203405056. Many words of Bodhisattva appear in Mahavibhasa,
HIRAKAWA’s concludes that “Around the time of the 150 AD, when the Mahavibhasa by Sar-
vastivada of Kasmira was established, important early Mahayana sitras had already been
established. The Sarvastivada adopted the term Bodhisattva later than other schools, but due to
other influences later on, the Mahavibhasa adopted the term Bodhisattva and developed many
Bodhisattva-theories”. HIRAKAWA 1991: 463ff.

51



52

KARIYA, Sadahiko (KA E ) 1983: ILIER— (LR O JEAR: A > RIS IRILBAERE <ik
HERE > (Thought of the one buddha vehicle in the Saddharmapundarika-sitra: A study of
the early mahayana buddhism). Tokyo: ¥ J5 Hihi (Toho Shuppan).

MATSUMOTO, Shiro (A SERR) 2010: JEIERREARGR (Hokekyo shisoron). Tokyo: Kk H TR
(Okura Shuppan).

NATTIER, Jan 2008: 4 Guide to the Earliest Chinese Buddhist Translations. Annual Report of
The International Research Institute for Advanced Buddhology at Soka University. Tokyo.

MAEGAWA, Ken’ichi (HifJI[f&—) 2015: IEJE#ERE SEEADRA 12OV T — ZiEH#R AR
O & H0MT — “On “Yaowang rulai pin (403K /h)” of the Zhengfahua jing (1E14
#E#%): Did Dharmaraksa Insert the Story of the Previous Life of Bhaisajyaraja 44 Tathagata
into the Lotus Sutra?” 3& % & KNSR EAFFEITHACEL.  Bulletin of Seisen College
Research Institute for Cultural Science 36: 158—148. Tokyo.

WATANABE, Shoko (B34 7)) 1966-71: #fif - HTARIEHER (Detailed and Newly Translated
Lotus Sutra). Tokyo: K{%#f Daihourin.

WINDISCH, Ernst 1917: Geschichte der Sanskrit-Philologie und Indischen Altertumskunde.
Grundriss der Indo-Arischen Philologie und Altertumskunde. Strassburg.

YAJIMA, Michihiko 1987: {A# - 1 > RIEABEEHL Dictionary of Buddhism and Indian thought.
Edited by Jikidou Takasaki. Tokyo: #&Fk - (Shunjusha).

ZACCHETTI, Stefano 2005: In Praise of the Light. A Critical Synoptic Edition with an Annotated
Translation of Chapters 1-3 of Dharmaraksa's Guang zan jing, Being the Earliest Chinese
Translation of the Larger Prajiaparamita. Annual Report of The International Research In-
stitute for Advanced Buddhology at Soka University. Tokyo.

* A sincere thank you to Mr. Joseph Logan (Senior Fellow at the Kokoro — Institute for
Essential Buddhist Studies) for his diligent proofreading and checking of my English for this

paper.




WRITTEN MONUMENTS OF THE ORIENT. Vol. 11, No. 1 (22), 2025, p. 53-75 53

Tatsushi Tamai

Horyiji's Dharani Texts Preserved
in Tokyo National Museum

DOI: 10.55512/wmo683503
Submitted: November 30, 2024.
Accepted: January 29, 2025.

Abstract: The article comprises an analysis of a manuscript fragment stored in the
Manuscript Collection of the Horyi{iji Monastery (Japan). The manuscript contains ex-
cerpts from the “Heart Sutra of Perfect Wisdom” (Prajiiaparamita-hrdaya-sitra) and
Usnisavijaya-dharani. The study of the manuscript text allows us to speak about the
synthesis of Buddhism and Saivism in the Serindia oases. The author of the article con-
cludes that this manuscript is of particular importance for the study of the history of
Central Asian Buddhism.

Key words: Horyuji, Prajhaparamita, Usnisavijaya, Siddham, Tocharian language

About the author: Tatsushi Tamai, Representative of Lab. Serindia Assoc. Inc. (Tokyo,
Japan)

© Tatsushi Tamai, 2025.

Provenance

The Tokyo National Museum Collection contains a manuscript known as
the “Dharant text of Horytji” (hereafter Ho.Ms.), preserved along with the
Prajiiaparamitahrdaya (% 10:#%, duoxinjing) Usnisavijayadharani ({hTE,
foding) and an Aksara list. According to Miiller, “We have good evidence,
showing that these leaves were brought to Japan in 609 A.D., and that they
came from China. <...>in China they (= Ho.Ms.) belonged to the monk Yashi,
who died in 577 A.D., and before him to Bodhidharma, who emigrated from
India to China in 520 A.D.”' And then this Sanskrit manuscript was kept at
the Horyji temple in Nara.

The Ho.Ms. was presumably written on a poor-quality plant leaf or hemp
paper, the fiber of which can be seen on the published photo. Apparently, it is
not written on good-quality paper, e.g. so-called Cai Hou paper (£2{&#E Chin.

" MULLER & NANJIO 1884: 64.
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caihouzhi Jap. saikoshi) which was supposedly produced since 105 CE. In
Dunhuang, the quality of paper began to deteriorate after the Tibetan invasion,
as Yoshida mentions.” Nowadays, such low-quality paper is still produced in
Khotan or in Bhutan.

The script is so-called ‘Siddham’ (‘/REXXTF Chin. xitdnwénzi Jap. shit-
tanmoji) which was developed from the Gupta script around the 6th c., and
used especially in esoteric Buddhism. Siddham developed further to the Na-
gart script in the 7th c., and then to Devanagart in the 10th c. According to
Miiller, the alphabet with ‘wedges’ (e.g. at the top of vertical lines) existed in
the fourth century and perhaps earlier.” A reed pen could be used to write the
Sanskrit text because of the wedges,” but the photo makes it clear that a brush
was used for the Chinese characters duoxinjing %1% and foding {LTE at the
beginning of the Sanskrit text. They were likely written as a memo, because
they are positioned vertically from left to right alongside the Sanskrit sentence,
i.e. rotated 90 degrees, and their ink seems lighter than the one used for the
Sanskrit characters.

The size is 4.9x28 cm with two string holes which are not necessary for so
small a manuscript, and without numbers on both folios.

Some scholars supposed that Ho.Ms. is a fake, e.g. Matsuda mentions that it
is not written on genuine palm leaf, not written by a specialist judging from
poor script, and written later than the 9th c. based on its paleographical fea-
tures. Therefore, Ho.Ms. is not the oldest manuscript in Japan, as claimed, and
is surely a ‘fake manuscript’, because it was not written in India.’ I, however,
cannot understand his argument or grounds. There are many Mss. written with
unskillful letters by novices or not specialists, but Ho.Ms. was written skill-
fully, in my opinion, although admittedly it contains some mistakes, as hap-
pens often in manuscripts.

Yaita mentions that the same ink was used both for the Sanskrit text and the
Chinese characters duoxinjing % 1:% and foding {LTH. Therefore, he sug-
gests, Ho.Ms. must have been written in China, Japan or Korea. However,
there were many Chinese monks in Central Asia or Serindia, who studied
Buddhism, such as the famous Xuéanzang (cf. /NEF L& #) G. Ono 1923
pp. 115-132). And also Yaita mentions® that the writing mistake para- —

2 YOosHIDA 2009: 291.

3 MULLER & NANJIO 1884: 94.
* Ibid.: 66.

S MATSUDA 2010: 129.

Y AITA 2001: 9.




pra- was caused by Chinese sound/pronunciation G£& hanyin) — Sanskrit
letter (3X=F fanzi), but it could also be explained easily by the influence of
Tocharian phonology on the scribe. It possessed no long vowels as phonemes
and showed a peculiar accent system, i.e. the second syllable of more than 3
syllables was always accented, and unaccented @ (grapheme) became a
(phoneme), and unaccented a became d, and often disappeared (syncope).
Therefore, we get para — pra in r7. Other examples in Serindia: in Khot. we
can see the change dar > drd in $Sandramata ‘devata-deity, Skt. $1°" or a
back formation of Skt. pramukha / Pali pamokkha / Chin. i #& & pwa 14
mju x4.® It is also possible to see an assimilation with <prajiia> or it could be
explained by a general “r-metathesis”.

Another doubt was raised by J. Silk” with regard to the character 1A instead
of {#,'" which is thought to be evidence for Japanese production, but this
1L appeared already during the Six Dynasties (7588 Liuchdo 220-589 CE) in
Chinese texts as suzi (&F, popular or vernacular character) of the formal
character 5 85." Later the character {8 was used in Buddhist literature because
of its dignity.

The material, script and form of Ho.Ms. are very similar to the ones seen in
Sanskrit manuscripts preserved in the China Ethnic Library in Beijing (5x48
cm with two string holes), which were published by Ye Shaoyong in 2021."
According to him they were brought from Tibet and date paleographically
to the 89th cc. And the letters of Ho.Ms. are also similar (especially -y
of ligature) to those in Sanskrit manuscripts of the Serindia Collection at
the IOM RAS in St. Petersburg (SI 1943, etc.) published by Vorobyeva-
Desyatovskaya and Tyomkin as “Fragments of Sanskrit Manuscripts on
Birch-Bark from Kucha” in Manuscripta Orientalia 1998, although its script
is old southern Brahmi (not Northern Brahmi used in Kucha). From these
facts, I suppose that the ‘Siddham script’ could be derived from those of the
Serindia area.

Ho.Ms. is small in size, half the normal length (28 cm to 48 cm), but with
two string holes, although one is enough for such a small size, i.e. it could
mean that this is a portable manuscript as mentioned by Yoshida: “The

7 Cf. BAILEY 1979: 395; ITO 1979: 309.

8 Cf. KARASHIMA 1994: 128.

% SILK 2021: 106, fn.33.

19 Both characters sound in Japanese as hotoke (‘Buddha’).
XU 2021: 240.

12 YE SHAOYONG 2021: 1054,
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smaller size of the manuscript may indicate that it was carried by its owner as
a sort of talisman. One may be reminded that when Xuanzang lost his way in
the Taklamakan desert, he prayed earnestly to the Bodhisattva Avalokites-
vara”." It could mean that Ho.Ms. was an ‘amulet’ as suggested by Silk."*
Since the backsides contain no writing,"” these two manuscripts were
originally a single folio, i.e. normal recto/verso style, but double sheets made
the materials stronger for portable usage. This can also be inferred from the
fact that no number is written on two folios. This separation of doubled ma-
terials happens when the glue loses its adhesiveness, as is often seen in the

case of birch bark and paper.

1. A study of Ho.Ms. with detailed observations

Transliteration of Ho.Ms.-1 Prajiiaparamitahrdaya with Chinese par-
allel in Tang Sanzang Fdshi Xudan Zhuang yi Panruo-boluomi-duoxin-jing
BEZREMRESE REKEZEZ D (‘The Heart Siitra of Prajiia-
paramita translated by Tang Tripitaka Master Xuan Zhuang’)

Notes: parts in italics show that there are no correspondences in the parallel
version; bold marks are mistakes; (<) indicates corrections. T refers to Tai-

shd shinshii Daizokyd K IE#{& K #E.

recto

1. (Siddham) namas sarvajiava aryavalokite§vara  bodhisatvo
ganbhiram(«—ayam?) prajiiaparamitaya(«—3a)m caryam caramano vyavalo-
kayati(examines carefully) sma pamcaskandhas tas ca svabhavasiinyam
pasya-

BEEERETRAREBENEESH. BRREAEEZE—JZE,
(T0251_.08.0848c06)

2. ti sma iha $ariputra ripam Sinyatda Sunyataiva rijpam rupan na prthak,
$tinyata Stunyataya na prthag ripam yadripam sa $tinyataya Stnyata tadrapam

EMF,. BFEZE, ZEFER, BHRZE, ZARE,
(T0251_.08.0848c07-08)

evameva veda-

" YosHIDA 2009: 296.

Sk 2021: 112.

'3 YAITA 2001: 13, as well as personal communication from the curator of the Tokyo Mu-
seum.




3.  na-samjia-samskara-vijianani  iha  $saripuCtra  sarvadharma
stnyatalaksana anutpanna yu(«—a)nirizddha amara vimala nona na paripiirna
(reversed) tasmac chariputra $tinyata-

SRITHAENZ. &FF. BHEZER. TETRTFERE. T8
Tifl. =ZEH (T0251_.08.0848c08-10)

4. yam na riipam na vedana <na> samjfia na samskara na O vijfiani na
caksu-$rotra-ghrana-jihva-kaya-mana[m|si na rupam-$abda-gandha-Crasa-
sprastavya-dharma na caksurdhatu yavan na ma-

BERZETH,. BRESTHE, BEBTKREE, BRR, HE
£ (T0251 _.08.0848c10-12)

5. nodhatu na vidya navidya na vidyaksayo navidyaksayo yavan na
jaramaranam na jaramaranaksayo na duhkha-samudaya-nirodha-marga na
jhanam na praptitvam bodhisattvasya prajiaparami-

BHER, BER, TEERF. NEEER, TEERXE, BEEER
B, BENER, LEFFH. EREELAREREBES A,
(T0251 _.08.0848c12-14)

6. tam asreya(N$r ‘resort’+ tya / asritya ‘having recourse to, practicing’)
viharati cittavaranah(Nvr ‘choose’; 'enclosing'? H1#f a-citta) cittavarana
nastit[v]ad atrasto vipary[a]s('overturning'E8 {8])atikrantah('surpassed' 3= &ff )
nist<h>a(«+-a %% & )nirvanah tryadhvavyavasthita (& = {1 way-situated)
sarvabuddhah prajfiaparamitam asrtyanuttaram samyaksambodhim abhi-

DEEE (W) . BER, BEDW, =2 BB EYN., RE

(Fa1)B8E, = fatfh. B RBEES Y, SRESE=HR=ZR.
(T0251_.08.0848c14-17)

7. sambuddha [tlasma jfidtavyam prajhiapra(«—para)mitda mahamamtra
mahavidyamamtrah anuttaramamtra asa-

HMABREKREES, EXBA. EXAR, EE LR,
(T0251 .08.0848c17-18)

verso

1. mas{r}amamamtra sarvaduhkhaprasamanah satyam amithyetvak,
(«— -atvat)

prajiiaparamitayam ukto mamtrah tadyatha gategate paragate parasamgate
bodhisvaha || : || prajiaparamitahr(da)ya samapta

EEREEN. AR UE, EETER, SREREELR, BHT
H, 1&87% 87 REBT REEHBT SREDH BREREESDE
(T0251 _.08.0848c18-23)
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There are so many discrepancies between the Sanskrit and Chinese versions
including a lack of mutual correspondence that it is clear that one is not a
direct translation from the other. Presumably this Prajiiaparamitahrdaya
could be an interpretation citing Paricavimsatisahasrika-prajiaparamita Sii-
tra § 1 and § 2,'° but it is very difficult to find any synchronic and diachronic
relationship with regard to the problem of its authenticity, e.g. “The Sttra of
the dharani of the Great Enlightenment” (KBAWLEE Daming zhou jing) by
Kumarajiva could be close to Xuanzang’s “The Heart Sttra [of Prajna-
paramita]” (ILM& Xin jing) as discussed by Harada,'” but I am not sure that we
can decide a relationship or problem of authenticity only based on usage of
words or sentences in texts. There were always changes (corruptions or de-
velopments with addition or deletion of words and sentences) of texts from
time to time and place to place, e.g. we can find some texts in Tocharian which
are so changed or corrupted from originals that we can recognize only per-
sonal names in original texts."®

The Prajfiaparamitahrdaya in Ho.Ms. was shortened in order to make a
portable small text, e.g. evam eva vedana-samjiia-samskara-vijianani with-
out explanation one by one of 4 of the 5 skandhas, or only one bodhi instead of
multiple bodhis in other texts."

Transliteration of Ho.Ms.-2 Usnisavijayadharant and {LBEE F|ER {ATE
B e e, Jap. Buddahari yaku butché-sonsho-darani (‘The Dharani
dedicated to the Buddha’s growth on his head («—a topknot; one of 32
laksanas of the Buddha) translated by Buddhahari’).

Notes: 1 transliterate the Usnisavijayadharani in Ho.Ms. and correct it
using Unebe’s model,” which is based on Melzer’s transliteration of the
Gilgit Ms. now kept in Miho Museum, and Unebe’s supplement of the col-
lated text. I cite Unebe’s model for comparing the Sanskrit text and its Chi-
nese version (T.967 19.352a26).

(«—) indicates corrections, i.e. when the actual writings are mistakes; <>
indicates text written in the model; { } indicates text not written in the model;
[ ] indicates uncertain readings; ( ) indicates possible readings; O represents a
string hole.

16 HARADA 2010: 13.

7 HARADA 2010: 48.

18 TaMAIL 2022: 1181-1183.
1 HARADA 2010: 383.

20 UNEBE 2015: 25.
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verso

2. (Siddham) namas trail[o]kya prativis(«<—s$)istaya buddhaya bhagavate
tadyatha om vis(«—$)odhaya sama-samantavabhasa-spharana(<—na)-gati-
gahana-svabhava-§uddhe(«—1i) abhisimca{tu} {mam} sugatavacanamrtabhise-

3. ke <@>harahara aya(«—yu)h-samnta(«—dha)rani $odhaya Sodhaya gagana
-vis(«—$)uddhe usn[T]sa-vijaya-s(«—$)uddhe sahasra<ka>-ramyi(«—rasmi)-
samcodite sarvatathagatadhist<h>anadhisthita(«<—e) mudre vajra-kaya-
samhatana-s(«—s$)uddhe

4, sarva(«<—a)varana-<bhaya>-vis(«—$)uddhe  pratinivartaya-ayu-Cs
(«—$)uddhe samayadhist<h>ite man(«n)i man(«mn)i tatha(<a)ta-
bhuta-{kuta}k(o)ti {*} paris(«—$)uddhe visphut(«—t)a-Cbuddhi-suddhe
ja(«—a)ya ja(«—a)ya vija(«—a)ya vija(«—a)ya sp(«—sm)ara sarva(<—smara) bu-

5. ddhadhist<h>ita-s(«—$)uddhe vajre(«—1i) vajra(<—a)-garbhe vajram bha-
vatu mama sarva-satvanam ca kaya-vis(«—$)uddhe sarva-gati-parisuddhe
sarva-tathagata(«—a)- samas(«—$)vasadhisthite bu<d>dhya bu<d>dhya
bodhaya {vi}bodhaya {sadhaya

6. visodhaya sarvakarmavaranani sama}samanta-paris(<—s$)uddhe sarva-
tathagatadhisthanadhisthite svaha || : || usnisavija yatharani sama(«—a)pta ] [

The Sanskrit text’!

(1) namo bhagavate trailokya-prativisisthaya buddhaya bhagavata.
(2) tadyatha om (3) visSodhaya samasamantavabhasa-spharana-gati-gahana-
svabhava-§uddhi. (4) abhisifica sugata-vacana-amrtabhiseke ahara ahara
ayu-samdharani. (5) sodhaya $odhaya gagana-visuddhe usnisa-vijaya-suddhe
sahasraka-rasmi-samcodite sarva- tathagatadhisthana-adhisthite mudre va-
jra-kaya-samhatana-Suddhe sarvavarana- visuddhe (6) pratinivartaya-
ayu-suddhe samayadhisthite. mani mani tathata-bhiita-koti- parisuddhe
(7) visphuta-buddhi-$uddhe jaya jaya vijaya vijaya smara smara (8) buddha-
adhisthita-Suddhe wvajri vajra-garbhe vajram bhavatu mama (9) sarva-
satvanam ca kaya-visuddhe sarva-gati-pariSuddhe sarva-tathagata-
samasvasadhisthite. budhya budhya bodhaya bodhaya samanta-pariSuddhe
sarva-tathagatddhisthana-adhisthite (10) svaha

21 UNEBE 2015: 24; SASAKI 2009: 226; MELZER 2007: 109.
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The Chinese version T967.19.352a26 5 TEEFE#E B, Fo ding zin
sheng tuéluéni jing™

a28: (1) AREHMNER T I FRES M- SAEE BB BN BAFEER SHMEKE
Q)IBEMBEG) BWMICH XE-Z 8% HBEL-LWBE-BE-MIFA-%
EIE-IIE U (4) BT R EEE RIS SR AR-PA IR & B MR [AIER 5 BRI 78
BaTs-BRFEFE JE (5)$BRER SMEKER Mninin- BEEiE- 520 - B AR -BE i
L5 LRS- 1ERTE- TRk T 1B 13 B B R R SR B D A
R OBRITVE-MER-EE L AR-PEIR REERRE-BEROHEE MERER
FIEREETE ERER-FIthZEL T Ril Kk 1B L -8 LR AE-SAMIEEIR(7)
EBiEE - $hith-FEIR 4L BR #1BR EB4LER EB4L R fERNE iR 0E(S)FNPE LR MY
ZHZ-IEIR BT BITIR-15E BiNE EMBEE (ZRRERLLET]E
&1 (9 iEE-fEE D MER- B BT EE-IBE-ARIEEIE EE- BB %-=
BEREZ BN BIE BfE FHEAER FHEAER =B 2 -SAMPEIR EE-18
th$5 % i X e AR-FR L BB 7 (10) 2 Z25A]

The Japanese monk Jogon i & (1639—1702) stated the following: The text
for the most part agrees with all the eight Chinese translations by {88t ;& |
Buddhapala (A.D. 676), ¥t1T5R (A.D. 679), #hZ:## Divakara (two ver-
sions A.D. 682), & % Ijing (A.D. 710), #& & Subhakarasimha
(A.D.716-735), 722 Amoghavajra (A.D. 741-774), SBR (of Tang dynasty
A.D. 618-907), and ;%K (Dharmadeva? A.D. 973-981, of the Kao family
A.D. 960-1127); though it is still not certain which translator used this text.”

After the Karandavyitha, the Usnisavijayadharani begins on f. 52v3 in
Reel No. A 39-5 of the Nepalese-German Manuscript Cataloguing Project as
follows:

O <« namo budhaya || om namo bhagavateO sarvatrailokyaprativiistaya
buddhaya bhagavate namah || tadyatha om S$idhaya $odhaya visodhaya
viSodhaya samasamantavabhasasya ranagati O gaganasvabhavavisuddhe
abhisificantu mam sribodhiguptasya sarvatathagatas
sugatavaravacanamrtabhisekaih mahamudramantrapadaih | ahara ahara
ayusamdharani $odhaya visodhaya viSodhaya gaganasvabhavavisuddhe
usnisavijayaparisuddhe sahasrarasmisamcodite etc. (f. 52v3)

sahasrakrtvah pradaksinikrtya bhagavatah purata sthitva tathaiva codanayi
O tva bhagavatah purato nisanna dharmasravanaya | atha bhagavan
suvarnnabahum praQOsarya supratisthitam devaputram samasvasya dharma-
desanam akarot || yavad buddhatve tam vyakrtavan iti || € || (f. 56r2-3)

22 UNEBE 2015: 25.
2 MULLER & NANJIO 1884: 15-16.
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Transliteration of Ho.Ms. (Aksara list)

7. (Siddham) siddham a @i [Tutrf1]1e ai 0 au am ah ka kha ga gha fia ca
cha ja jha fa ta tha da dha na ta tha da dha na pa pha ba bha ma yarala [v]a $a
sa sa ha llam k[s]a (51 Aksaras) + + + (3—4 ligatures?)

The Aksara list is important, as mentioned in FEFE40E Sho-ji-jisso-gi
‘The meaning of the true state of voice and letters’ written by Kiikai 22
(around 820 CE): we can see various teachings in Bijaksaras (the ‘seed
syllables’or first syllables of a mantra or spell), and also in other Sanskrit texts,
many descriptions for the learning of syllables, e.g. in Lalitavistara lipim
Sisyante ‘they study a letter (one by one)’,** or in Tathagataguhya-siitra ‘The
Tathagata’s Secret Siitra’ (0T %5 #F Nyorai-himitsu-kyd): vakkarmany
akarah (FJ%) karma karoty ‘the character of ‘a’ operates on functions of the
words’.*> And in esoteric Buddhism, Bijaksaras ¥8F show the names of the
Buddhas, Bodhisattvas and so on, and also could be an object of meditation.?
The syllable theory is developed based on sunyata ‘emptiness’ thought of
Prajiiaparamita-siitra and also in the Dainichi-kyo X B#%, (Skt. Mahavai-
rocana-sitra).”’

This Aksara list shows the normal 50 Aksaras (opposed to “Aparacana”
with 42 Aksaras) plus ligature <llam> which can be seen in the Tocharian
writing system, and <r, T, 1, [> are treated as vowels, which are written at the
end of the list of 50 Aksaras. We can see lacunae with 3 or 4 Aksaras in our
Ms., which could be filled with <tsa, ska, Sca>, if the scribe was influenced by
Tocharian, because in Tocharian <lla> is written as an example of a typical
ligature. According to Yamamoto,”® the ligature list of arapacana <sta, $va,
ksa, sta, jha, rtha, sma, hva, tsa, ska, ysa, sca> were not proper syllables in
Sanskrit, and Salomon argues that the origin of “Arapacana” with ligatures is
Gandhari,” but I suppose that there were no ligatures originally in Gandhar,
but ligatures were eventually constructed out of necessity with Kharosthi
signs because of Sanskrit texts. I cannot find <jiia, hva, tsa, ska, ysa, Sca> in
the list in “Kharostht Inscriptions 1920.” <hva, ysa> were used in Khotanese
as local usage, <tsa, Sca> are often found in Tocharian, and <jia, ska> are

2 HokaZoNO 1994: 528.
5 IKumMa 2019: 891.

26 Y AMAMOTO 2006: 99.
27Y AMAMOTO 2006: 101.
28 Y AMAMOTO 2006: 88.
2 SALOMON 1990:257.
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common in Sanskrit. From these ligatures, I cannot understand the Kharostht
character <> (horizontal line over <j>) for YSA and <¢> (horizontal line
over <c¢>) for SCA in Salomon’s study.” The horizontal straight line over
characters is very much disputable,’ and I suppose that this sign shows a
gemination, but it is not clear.

“Arapacana” could be a list of syllables of local usage for their local lan-
guage including those found in Sanskrit texts.

The shape of the approximant (earlier known as semi-consonant and
semi-vowel) /I/ in the Aksara list is very similar to the so-called ‘Fremd
Zeichen’ /14/ (consonant /I/ plus shwa /4/) in Tocharian, and I have never
considered it a vowel in Tocharian. This shape came presumably from the
earliest Brahmi written in ASokan inscriptions. As it is difficult to think that
Siddhamatrka /I/ came directly from ASokan Brahmi, it is natural that the
shape of /I/ came from Tocharian. Then, also taking into account /lla/, Ho.Ms.
and Siddham script could have been produced in Serindia, including Gilgit,
Nepal and Tibet. Here we must disagree with what Jogon ;% & wrote in 1694:
“four letters of ri etc. (= r1, li, [7) are added. It shows that these are the Brahma
letters (3£=) of Central India.”*

J. Silk writes: “The Horyuji leaves are not the only place that the Heart
Sitra and the Usnisavijaya dharani appear together. They also appear in-
scribed together on so-called dharani pillars, ching-ch‘uang f&W& ‘sitra
banner’, or, apparently more usually, shih-ch ‘uang B1& ‘octagonal stone
monument’ in China”.*?

As a sub-conclusion, Ho.Ms. appears to be a pure Dharani text with the
essence of Prajfiaparamita-philosophy, i.e. Sinyatd and so on, which pre-
vailed as the main Buddhist teaching.** And it was necessary to make it
portable for reading, reciting and writing at any place or time in order to
protect the man who carried it from every kind of misery. For example, it is
written in the ‘Legend of Buddhist priest who masters Tripitaka’ =& ;% Ef{n
that Xuanzang could not get rid of demons by praying to Avalokitesvara, but
he could do it by reciting the Hrdaya-siitra.”® We can recognize this story
from a Sogdian document,’® and the text of “Dharani ring” (PE & /E #h

30 SALOMON 1990: 269.

3 BROUGH 1962: 62-63.

32 MULLER & NANJIO 1884: 16.

33 S1LK 2021: 108.

3% SILK 2021: 116, Appendix 3; HARADA 2010: 48.
35 WATANABE 2018: 265.

3% YOsHIDA 2009: 296.
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tuoluoni lun) from Dunhuang: ‘If a man carries it with him, he can destroy his
sin...” (B & R, ruo dai chi zhé zui mié),”’ and also one could get merit,
for example, as in the case of Karandavyitha (KV): the one will be happy who
addresses KV, makes others write KV, makes others accept KV, makes others
recite [g/, makes others hold KV as memorial service, and makes others
ponder.

2. Diachronic and synchronic investigation of Avalokitesvara

Karashima writes: ‘An illustrative example of this sort of misunderstanding
is Avalokitasvara and Avalokitesvara. There are at least eight old Sanskrit
fragments from Central Asia which bear the name Avalokitasvara, as well as
one fragment from Kizil, which has (4pa)lokidasvara. These older forms
agree with the early Chinese renderings “One who observes sounds” and “One
who observes sounds of the world”(BB &, B, ST, HiHE), which
were made between the 2nd and 5th cc., while the newer form Avalokitesvara,
which first appears in a Mathura inscription of the Gupta year 148 (467/468
C.E.) and later in the Gilgit manuscript of the Lotus Sutra, dating back to the
7th c., agrees with the newer Chinese renderings “One who observes the
sovereignty of the world” and “One who observes sovereignty” (EitH B 7E,
EEET:E) from the 6th c. onwards. We cannot say for certain that the older
forms are “corruptions” of the newer ones’.*’

Mironov proved that ()&, Guan(shi)yin in Saddharmapundarika was
not a mistake, because he found avalokitasvara in manuscripts which were
brought from Xinjiang by the Otani Expedition, now kept in Liishun.*

Until the 5th c., svara (Chin. &, yin) — ‘sound’ — was mainly written, i.e.
S FEFI T, Guang shi yin pii mén pin (‘Guangshiyin, the Bodhisattva of
Compassion or Goddess of Mercy’) in ‘The Lotus Siitra’ by Dharmaraksa
(286 CE) (T263.09.128¢19) or i & ERE §, Midoyin piisa pin ‘The section of
the Wonderful Sound Bodhisattva’ in Kumarajiva’s translation of the same
Siitra (T262.09.56¢03), and then i$vara (Chin. B¥E, zizai) was written by
Xuanzang (602—-664 CE).

The chronological change is: Abha-loka-svara (in ‘The lotus Sutra’ by
Dharmaraksa) — Ava-lokita-svara (Kumarajiva) — Avalokitesvara (Xuan-

37 WATANABE 2018: 96.

38 SAKUMA 2021: 814.

39 KARASHIMA 2015: 113-114.
40 MirRONOV 1927: 243.




zang), but Avalokitasvara (Chin. #88 Guanyin) became common within
China and Japan.

I suppose that abha-loka-svara would be the original form when we see the
Tocharian expression, as Karashima mentions: Toch. apa-lokita-svara shows
the Tocharian phonology, i.e. no long vowel (unaccented ‘@’ could be written
as ‘a’) and no aspirated voiced sound (‘bh° — p’).

The Tocharian word ‘apa’ is either the same as Pali apa (‘apart’) + lokita
(Chin. 3KEE giri ting ‘seeking to hear’ or BB R zhdo jian ‘clearly seeing’*"), or
ava + lokita ‘looking down’ in Sanskrit. It is difficult to determine the
Tocharian form, but I suppose that the Toch. was /@bhd-lokita-svara/ because
of the original Tocharian phonology and Skt. ‘v’ being written as ‘w’ in
Tocharian.

A diachronic development could be: abha-loka-svara (Chin. Jt i &
Guang shi yin) according to Dharmaraksa — Toch. apa (‘bh’—‘p’)-lokita
(from “aloka’?)-svara (4—5" cc. based on Toch. paleographical analysis)* —
avalokita-loka-svara (Chin. B &, Guanshiyin), according to Kumarajiva,
who might have been familiar with Toch. ‘avalokita-svara’, because he came
from Kizil, and also he knew ‘loka’ in Dharmaraksa’s version and presumably
used it in his translation. Another possibility is to see ‘avabha-loka’ —
‘avaloka’ — ‘avalokita’. Anyway ‘bh’ and ‘v’ were confused, as Karashima
mentions: “We find an example which suggests that the translator confused
-v- and -bh-: Z 63a3 ¥¢ (abha) 1 (loka) / K34 Avalokitesvara (v.1. Avaloki-
tasvara). The alternation of -bh- / -v- is common in Gandhari, but it is seen
also in Pali samvida / sambhida: not only a confusion between meanings, but
also a phonetic (or writing) confusion”.*

Moreover, as for -bh- and -v- in ‘Abhalokasvara’ (Chin. Yt &, Guang shi
yin) in Dharmaraksa’s “Lotus Siitra”, when the original language was
so-called Gandhar1 or some Prakrit in Northern India, abha- ‘light’ could be
written instead of ava-, but according to Brough,44 -bh- was written as bh, vh,
v, h in Gandhari, i.e. -v- could not be Gandh. -bk-, and moreover -sv- appeared
as -sv-, -s- (not -sp-) in Gandh., and -$v- is represented by sv, sp and s in
Gandh. Therefore, abhdlokasvara would be the original, and -b4- changed to
-p- in Toch., then to -va-, as showed above. Another possibility: Toch. -p- was
from -b- which was from -v-. In this case, this could show that -ava- was the
original, and Dharmaraksa could have seen avabha-.

4 Mizuno 2005: 31.

42 TAMAI 2011: 372.

43 KARASHIMA 1992: 268.
*“ BROUGH 1962: 96-97.
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The translated Chinese word KB X, dazizditian for ‘Mahesvara’ by
Kumarajiva was used instead of the name of Indra and other Indian gods with
supernatural power in his ‘Lotus Sttra’ translation, and the Bodhisattva ap-
peared as ISvara or Mahesvara in order to rescue and enlighten laymen. One
example of Kumarajiva’s free translation: £, FEhAE XBEMEZ N
(“<...> again it is heard that every Buddha has supernatural power of the
mahesfvam”)45 which corresponds to Skt. vrsabha-ta.

Xuanzang mentioned in his “Great Tang Records on the Western Regions”
(REFEIEEE, Da tang xiyu ji) as follows:

REBBLEEE=S /\B Z@EEMXES B2 RGANBEHERE
(Butkara?)

FNBERBERREETEGEEHERE, AFEE, XFHE
(T2087_51.0883b23) £, A XEE. ENMEEIRS, ZFHH, FEKE,
EHBE. EEFEAHE, AT, SIBEBEEHB . “Thereis
a statue of Avalokite§vara which is called by a useless (or ‘unclear’? for f&)
word #} B ‘looking at will’. <e> is Sandhi of /a/ + /i/ in Skt. i.e. Avalokita
is translated as ‘looking’, I$vara as ‘freely, at will’. Formerly it was translated
as ‘light-world-sound’ or ‘looking world-sound’ or ‘looking-world-at will’,
all are mistakes”.*®

Xuanzang used 8 B ¥ Guanzizai (Avalokitesvara), although he knew ¥
& Guangshiyin and Bt E Guanshiyin. It could mean that Xudnzang took
the new name I$vara instead of svara because of Kumarajiva’s Mahesvara
(Chin. XBE, Ddzizai) in order to follow the new conception which fitted
well his time, as I§vara prevailed in the Serindia area after a long cultural
history in India (see the next section). Nevertheless, ER(1#)&, Guan(shi)yin
(‘[One, who] Looking at the sound’) is very popular in China and Japan.
Thereafter, Avalokitesvara faith with Tantrism became very popular. Thus,
Karandavyuhasitra, extolling the virtues and powers of Avalokite$vara, was
compiled at the end of the 4™ century or beginning of the 5th c. It introduces
the mantra Om mani padme him and also teaches the important Cundi
dharant, recitation of which causes a pore in Avalokitesvara’s body to open
and reveal in brilliant illumination a vast multitude of world systems. This
stitra probably originated in Kashmir, since it has similarities with Kashmiri
tantric traditions of the time and with Avatamsakasiitra earlier associated with
Central Asian regions.

4> My translation for T0262_.09.0027b19-20.
* My translation.
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As for the change /avaloka/ — /avalokita/, which I take from the meaning
‘looking’ (Chin. #] guan), 1 will try to find other possibilities: /lokita/ is not
the past part. (pass.) of Vlok ‘to look’ + -ita, but loki (nom. of lokin ‘pos-
sessing a world’) + -#@ (abstract suffix) or lokya ‘conducive to the attainment
of a better world” + -7a@ (abstract suffix). /i/ or /ya/ could become /i/, when
these syllables are not accented, e.g. there was no /1/, and /i/ was written as
<ya> (unaccented) in Tocharian.

Karashima had mentioned that there was a confusion between /svara/ and
/smara/ in Gandhari,*” but he had hesitated to claim that the meaning of /svara/
changed from confused ‘7 thinking’ and ‘A voice’ to the original ‘7=
voice”.*® There is no example of /svara/ and /smara/, nor /sma-/ in Gandharf.
According to Brough, m/v is rare in Gandhari, but the Dharmapada shows a
clear preference for -m- in place of -v- (including original /-p-/; cf. § 36), and
Skt. (sm) to sv was not normally attested, but shows the assimilated form, e.g.
sadana for Skt. smyrta 340 or sacita for Skt. svacitta in Gandh. Dharmapada,
or the historical spelling -sm-, as in vanasma for P. loc. -smim, svadi for Skt.
smrti; § 53).* Therefore, a linguistic confusion between smara and svara did
not happen, but the translators were confused because of diachronic and
synchronic changes.

A problem is avalokita. 1t is not the adj. form of past part. passive (in the
case of transitive verb), because the past part. passive shows a completion or
state as its result. Judging from the compound form avalokitésvara, avalokita
would be a nominalized participle with active function, or a noun with ab-
stract suffix /-ta/ which is a nom. form of /-tr/. Here param-ita is feminine of
nominalized part. because of the fem. form of its predicate. The compound
/abha-loka-svara/ is a Bahuvrihi ‘man of possessing light, world and sound’
and /avalokite§vara/ is appositional Karmadharaya ‘(clearly) looking 1§vara’.
Another possibility of /avalokite$vara/ is the binomen ‘dominator-i§vara’, as
is in B-Tocharian /pud-nédkte/ ‘Buddha-God’ and A-Tocharian /puttispar/
‘Buddha-1$vara(?)’ used to make the word semantically clear.

The well-known word olo’ispare in dhamitrasa olo’ispare danamukhe
budhamitrasa amidahe,” together with its sculpture, is a fake, in my opinion.
Evidence is as follows:

4T WATANABE 2018: 133; HARADA 2010: 31.
48 KARASHIMA 1999: 61.

4 BrouGH 1962: 102.

30 BROUGH 1982; SALOMON & SCHOPEN 2002.
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1) Palaeography: The first aksara <bu> is not written, although there is
enough space for two aksaras (see next budha-); <mu> in <danamukhe> is not
precise (see other <m>); the second <budhamitrasa> is surplus (or no space for
<danamukhe>); <mi> or <mr> is an unknown aksara (similar form can be
found in the “Indoskript” online database made by H. Falk, but it is quite un-
certain), <§p> cannot be found in the “Indoskript” until the 3rd century, sug-
gesting that this inscription was written after the 4th c., although other aksaras
show 3rd c. forms. I see the penmanship as typical fake writing (Prof. Nasim
Khan’s opinion is the same, Internet communication on Dec. 26, 2023).

2) Phonology and grammar: olo’ispare is a hapax legomenon, which is
dangerous to accept as a proper word. Gandh. /olo/ from Skt. /avalo/ is not
attested, although /o/ for Skt. /ava/ is common in Gandhart and other Prakrits.
No document including ologispara and ologemana, which are speculated
by the author(s) of “A Dictionary of Gandhari”, is mentioned. According
to “A Dictionary of Gandhari”, ologemana is written as avaloyayamana (Skt.
avaloka-yaman??) in Split Collection 2, site B line 20, but this is uncertain.

/kita/ of /avalokita/ could not disappear, it should have remained as /’ida/,
because /i/ of ispare could not be deleted. Moreover, I cannot understand the
cases of the ending <-e> of olo’ispare and amidahe (danamukhe ‘gift’ is
nom.). The dative is better in this context, but it could be olo isparae and
amidahae. According to “A Dictionary of Gandhari” olo ’ispare is loc. which
is cited from the research of Salomon and Schopen (with <?>),*' but it is also
uncertain. It should be the nom. sg. m. in my opinion.

3) Iconography: The head with wavy hair of Amitahe is old-fashioned, but it
is mismatched with newer style of the face, the revealed right shoulder and a
sole of the foot on his thigh. He is not sitting on the lotus directly. What is de-
picted between the Buddha and the lotus? If the small monk with a hand that
seems too big is Budhamitra, as suggested by the name of donor engraved under
him, its figure cannot be depicted, because Budhamitra is a donor of this sculp-
ture. Then who is he? The statue olo ‘ispare sits on a cane chair under a canopy
with curious flowers or fruits, but his foot is on a lotus pedestal, and his position is
higher than that of the Buddha, which is impossible in the Buddhist thought. The
statue olo 'ispare has a lotus between his fingers (but which fingers?). According
to C. Bautze-Picron, the lotus is the major attribute of Avalokite§vara. It becomes,
however, a permanent element only after the 5th c.” Early images from the
Northwest and Mathura, or from the 5th c. at Ajanta, do not necessarily intro-

51 SALOMON & SCHOPEN 2002: 27.
52 BAUTZE-PICRON 2004: 233-234.




duce the flower, and in Gandhara he can hold a wreath. The depiction of lotus
here is not suitable for a sculpture made in the 2nd—-3rd cc.

The name Avalokitesvara is not attested in Gandhara. Amitabha or Ami-
tayus did not exist in Gandhara, as Prof. Rhi Juhyung stated in 2022 at the Met
Museum in the USA (he kindly sent me the video). Therefore, we should not
trust the word olo ’ispare.

It is possible to see /iSvara/ as a confusion with /svara/ because of their
phonetic similarity, and the word /i$vara/ became popular because of the preva-
lence of the ISvara-belief together with Dhdrani in Serindia. We can see the name
of I$vara in Tocharian documents (see below), and its paintings can be seen in
Khotan and China as Susan Whitfield commented in 1985 on the votive panel
No. 1907, 1111.71 in the British Museum (on the Internet: “Curator’s comment”
at https://www.britishmuseum.org/collection/object/A_1907-1111-71):

“The triple-headed deity (from Dandan-oilik), with one fierce grotesque
head and one feminine or benign one, is ithyphallic and holds the sun and
moon, a vajra and another object. He has been identified by Joanna Williams™
as Mahegvara, the name by which Siva appears in Khotanese texts. As such he
is seated on the vehicle of Siva, the bull Nandin. Siva’s presence at Khotan
shows the influence of tantric Buddhism and Saivism from India: forms of
Siva, which reached both Yungang (Cave 8, Northern Wei, late fifth century
A.D.) and Dunhuang (Cave 285, Western Wei, early sixth century A.D.) are
referred to by Williams. In the case of Cave 285, he is shown with three heads
and six arms, holding aloft the sun and moon discs and seated on a blue bull.
The early date at which these Siva images made their appearance in China
might lead one to question whether this image, and indeed the other wooden
painted plaques from the Khotan area, may not also be dated nearer the sixth
century than the eighth that is generally accepted (because of numerous finds
of eighth-century Chinese coins) as the terminus ante quem for both the wall

paintings and the votive plaques”.**

3. On “isvara”

I$vara is composed from 7s-, meaning in different contexts ‘to be capable
of” and ‘owner, ruler’, and the suffix -vara.”

3 WILLIAMS 1973: 142-45.

41 cite Whitfield’s comment on the internet: https://www.britishmuseum.org/collection/
object/A_1907-1111-71

3> DEBRUNNER 1954: 906.
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I prefer to view is- as a secondary Present of an old reduplicated Perfect™
rather than Stative or Root-present Middle’” because I see too few illustrations
to set up one category Stative.

The second part -vara means, depending on context, ‘best, excellent,
beautiful’, ‘choice, wish, blessing, boon, gift’, and ‘suitor, lover, one who
solicits a girl in marriage’. The word is-vara means literally ‘owner of best,
beautiful’, ‘ruler of choices, blessings, boons’, or ‘chief suitor, lover’.

According to Amano, isvara was used in Maitrayani Samhita (900—
700 BCE) together with gen./abl.-infinitive meaning ‘to be able or fear to do
(in negative sense)’.” The meaning ‘president, leader’ can be seen in Athar-
vaveda, and lokesvard means “Atman” (Satapatha-Brahmana 14.7.2).

The word Isvara does not appear in the Rgveda, but the verb is- does (ab-
sent in Samaveda, rare in Atharvaveda). It appears in Samhitas of Yajurveda
with contextual meaning neither God nor supreme being, as the ancient Indian
grammarian Panini explains: yasmad adhikam yasya cesvaravacanam ...| “to
which (yasmat) there is an excess (adhikam) and about which (ydsya) rul-
ership is stated (iSvara-vacanam), <...>” (Astadhyayr 2.3.9).

The word I$vara appears in numerous ancient Dharmasitras (600—
200 BCE), in which it could not mean ‘God’, but means ‘Veda’, or could
alternatively mean ‘king’, with the context literally asserting that the
Dharmasiltras are as important as [svara (the king) on matters of public im-
portance.

The term is used as part of the compounds Mahesvara (‘The Great Lord”)
and Paramesvara ‘The Supreme Lord’, the names of Visnu and Siva.
In Mahayana Buddhism it is used as part of the compound ‘Avalokite§vara’,
who was a Bodhisatva revered because of his compassion. When referring to
the divine as a female, particularly in Saktism, the feminine I$vari is some-
times used.

In the Advaita Vedanta school, I§vara is a monistic Universal Absolute
which connects to the Oneness in everyone and everything.

Yoga, VaiSesika, Vedanta and Nyaya schools of Hinduism discuss Isvara,
but assign different meanings to it. ISvara is a metaphysical concept in the
Yogasiitras of Patafijali, in which I$vara is mentioned not as a deity, nor as
any devotional practices (bhakti), nor as isvara-characteristics typically
associated with a deity. In the Yoga school of Hinduism, Isvara is neither a

6 MAYRHOFER 1992: 207.
7 GoTO 1997: 184-185.
>8 Prof. Amano at the Kyoto University kindly gave me her personal suggestion.




creator God nor the universal Absolute of the Advaita Vedanta school of
Hinduism. In Saivism, i$vara is an epithet of Siva. In Vaisnavism, it is syn-
onymous with Visnu. As a concept, isvara in ancient and medieval Sanskrit
texts variously means God, Supreme Being, Supreme Self, Siva, a king or a
ruler, a husband, the god of love, one of the Rudras and the number ‘eleven’.
Siva in Hinduism was based on the Veda and, mixed with Aryan culture and
native faith, was also called Natardja ‘dancing God’.”

In Svetasvatara Upanisad (300-200 BCE), the ruler was the only one
God called Mahe$vara, and also Rudra, Siva, who created the entire cosmos
with phantom power maya.*® After late Upanisad (Maitrayaniya-Upanisad
200 CE), many Upanisadas were produced, and we can find Upanisad which
shows the Siva-God worship in the teaching of six kinds of Yoga.®' In the epic
poetry like Mahabharata, Trimirti (three great Gods, Brahma, Visnu and
Siva) were especially worshiped.®

We can recognize the great Bodhisattva Avalokite§vara (Lokesvara) as a
kind of supreme lord of the cosmos and as the progenitor of various heavenly
bodies and divinities, such as the Sun and Moon, the deities Siva and Visnu.”

Is$vara prevailed so strongly synchronically and diachronically in India that
it exerted a great influence on Serindia (Gandhara and Central Asia) together
with Brahmanism and Buddhism. We can find ispara as the title of the king
Senavarma in the gold relic inscription of Senavarma, king of Odi,** in some
recently excavated statues made from white marble in the Greater Gandhara (I
found it in Pakistan, and Prof. Yokochi suggested that it might exist in Af-
ghanistan), and even in B-Tocharian we can find #$vara in the name $vara-
datte, and 36 instances of putt-iSpar ‘Buddha-I$vara’ — ‘Buddhawiirde’ in
A-Tocharian.”

Conclusion

The Horyiji Manuscript is very important, not only for investigating
Buddhism in the Serindian area, but also for Indian religious history. It shows

9 NAKAMURA 1956: 82-83.
% NAKAMURA 1956: 85.

1 NAKAMURA 1956: 100.

2 NAKAMURA 1956: 102.

3 NAKAMURA 1956: 139-140.
%4 Baums 2022: 18.

85 TAMAI 2017: 257.
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a mixture of Saivism and Tantric Buddhism with phonological influence of
the languages in Serindia, especially of Tocharian, when we observe writing
mistakes and the typical Tocharian characters <|> and <lla> in the Aksara list.

Judging from the half size with two string holes (normal for large mss.) and
no folio numbers, the Horydiji Manuscript was likely portable for reciting at
any time and place.

The name of the main subject of the Horytji Manuscript, Avalokitesvara,
shows a development from a compound /abhalokasvara/ or /avabhalokasvara/
‘brilliant world sound’, i.e. /abha/ ‘light’ or /avabha/ ‘sheen’ became /ava-/
judging from Toch. /apa/; /-a/ of the preceding /abha/ with /loka/ became
/aloka/ ‘looking’ and further /lokita/ due to Skt. sandhi /-a/ + /1-/ — /-e-/ as a
sanscritization for higher prestige instead of /avalokita-i§vara/ without sandhi
in Serindia; /svara/ changed to /i§vara/ because of phonetical similarity and
also because of prevailing isvara faith. If this hypothesis is correct, the
Horytji Manuscript was written in Serindia.
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In 1871 the St. Petersburg University acquired manuscripts that had be-
longed to Muhammad b. Sa‘d b. Sulayman ‘Ayyad al-Tantawi al-Shafi't
(1810-1861), a collection of unique character in Russia, created by a man of
unusual destiny. Born in Nijrid near the town of Tanta in the Nile Delta,
Tantawt received his education at the famous Cairo University of al-Azhar
and began his teaching career there. In 1840 he came to St. Petersburg “with

! Supported by the research grant from the Russian Scientific Foundation, project No. 23-28-
01748 “On-line Manuscript Database as a Research Tool: Electronic Publication and Study of
the Arabic Manuscripts Collection of the St. Petersburg University Professor Sheikh Muham-
mad al-Tantawi (1810-1861) at the Oriental Department of the SPbU Scientific Library”.




the highest permission... for teaching Arabic literature at the Educational
Department of the Ministry of Foreign Affairs”,” and in 1847 started teach-
ing at the University as an extraordinary professor.

The Tantawi collection was formed predominantly in Egypt, most of its
manuscripts the sheikh brought with him to Russia in 1840, adding some
books in 1844 during his only voyage to his homeland after the relocation.
Both their appearance and content reflect the peculiarities of the region’s
book culture in the early 19th c. The overwhelming majority of the collec-
tion consists of books copied in Egypt, in the Syro-Palestinian region and
North Africa. This is indeed the feature that distinguishes the Tantawt col-
lection from those formed on the territory of Russia, which consisted of Is-
lamic manuscripts produced and circulated in the Middle East, Central Asia,
the Caucasus and the region of Volga and Western Siberia. The collection of
the first dean of the Oriental Faculty of the St. Petersburg University, Alex-
ander Kazembek, kept at the University library and acquired in the same
year 1871 is a good example. The repertory of the works collected by
Tantawl is obviously dictated not only by the tastes and interests of the
owner, but reflects the range of texts that were studied and circulated in the
scholarly environment of Egypt in the early 19th c. Many of the authors are
from Egypt and North Africa, and several manuscripts are copied in the
characteristic Maghribi handwriting.

Notes left on the pages of these manuscripts by the Sheikh himself be-
came one of the sources for writing his biography, which was compiled by
LIu. Krachkovskii.> Before the books entered Tantawi’s possession, how-
ever, most of them had changed many owners, some of whom left traces of
their ownership on their pages. In this article, we focus on such earlier notes,
among which we found some left by rather famous people.

Ms. O. 737 — Abi Bakr b. Rustam b. Ahmad al-Shirwan1t
and ‘Azmi-zada Halati (Azmizade Haleti)

This manuscript, Ms. O. 737, was previously described in detail in an arti-
cle on the attribution and dating of its binding®. Its most interesting feature is
that the body of the manuscript, containing the text of a Qasida by the fa-

2 KRACHKOVSKIT 1958: 256.
3 KRACHKOVSKII 1929 (reprinted 1958).
* Y ASTREBOVA 2024.
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mous philologist Muhammad b. al-Husayn al-Azdi known as Ibn Durayd
(c. 837-933), was copied 10 Sha ‘ban 945 / 8 February 1539, whereas the
binding is much older and once belonged to a multi-volume manuscript,
most probably of the Qur’an. Two other book-covers from the same set are
now in the possession of the Khalili collection’ and the Berlin State Library
(Wetzstein 11 423).° The first page (Pl 1) of this small manuscript
(18.0x13.5 cm, 17 ff.) bears two interesting inscriptions. The one in the up-
per left corner of the page is the statement of ownership written by the
Ottoman learned bibliophile, calligrapher and statesman Aba Bakr b. Rustam
b. Ahmad al-Shirwani (d. 1135/1722)7: 2esl ¢ aduy 0 SS9 (o) @3S (e dll oren
il — “God is sufficient for me! From the books of Abii Bakr b. Rustam
b. Ahmad al-Shirwani”. A number of manuscripts that once belonged to his
very important and rich collection have been detected in the National Library
of France® and in other places.

A philological remark in the upper central part is accompanied with an in-
scription that attributes it to the hand of ‘Azmi-zada (s3) (<ke by 138), who
can be identified with the Ottoman scholar, statesman and poet who used the
pen-name Halatt (1570-1631). Coincidentally, his life at the early stage of
his career was for a while connected with Egypt, where he occupied the po-
sition of gddi of Cairo and district governor (kaymakam, ga ‘im-magam).
Later, in 1621, after performing judicial duties in Bursa, Edirne, Sam and
Istanbul he returned to Cairo as a judge for some time, but did not stay there
long. His private library reportedly consisted of 4000 volumes of books and
100 collected manuscripts, and it is also known that he often wrote marginal
notes.’

Ms. O. 685 — Muhammad al-Shurunbabili

The manuscript (21.0x15.0 cm, 243 ff.) (PL. 2), written on white laid pa-
per with chain-lines, watermarked with a six-pointed star (which can be seen
on ff. 123-130, 122—-131, 164 and some others), contains a number of colo-
phons, although none of them mention the date of copying. It is a collection

3 James 1992: 30, 31-32

¢ AHLWARt 1894, no. 8347: 331; WEISSWEILER 1962, no. 133, 117, Abb. 17.
7 RICHARD 1999; FU’AD SAYYID 2003: 21-22.

8 RicHARD 1999: 81.

9 ACIL 2019: 432-433.




PL 1.
Muhammad b. al-Husayn al-Azdi, al-Qasida al-Duraydiyya. Egypt or Syria,
10 Sha ‘ban 945 / 8 February 1539. M. Gorky Scientific Library of SPbU,
Call No. Ms. O. 737, f. Ir. Courtesy of the Library.
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Pl 3.
Abu’l-Thana’ Mahmid ibn ‘Abd al-Rahman al-Isfahani,
Matali ‘ al-anzar fi sharh tawali * al-anwar. MENA region, 15th c.
M. Gorky Scientific Library of SPbU, Call No. Ms. O. 688, fol. 1r. Courtesy of the Library.
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of 27 texts, mostly connected with different aspects of Sufism, transcribed
by its owner, compiler and copyist who mentions his name in a number of
colophons as Muhammad b. Badr al-Din al-Shafi‘t b. Shams al-Din
Muhammad al-Shurunbabili, or Sibt al-Shams (i.e. the grandson of Shams
al-Din). Its contents was studied by O.B. Frolova'® who stressed the fact that
the compiler of the book, who happens to be also the author of some texts
included in the collection, had strong interest in mysticism and the philoso-
phy of tasawwuf, as well as an inclination to occult sciences.

Information about the compiler’s background and biography can be found
in the work ‘Adja’ib al-athar fi’l-taradjim wa’l-akhbar by the famous Egyp-
tian historian ‘Abd al-Rahman al-Djabarti (1753—1825). He reports that Sibt
al-Shams was a scholar, imam, writer and poet, the grandson and son of the
authoritative Egyptian theologians Shams al-Shurunbabili and Badr ad-Din al-
Shafi‘1. The family apparently came from a settlement located northeast of
Tanta (modern name Shubra Babil). He studied with prominent sheikhs of his
era, and his works were widely disseminated. He was especially interested in
linguistics and genealogy, and in addition, wrote treatises refuting the views of
Ibn ‘Arabi. Djabartl mentions that one of these texts was burnt, together with
other books, right after its composition when al-Shurunbabilt’s house caught
fire in the middle of the night, but the author would not take it as a warning
and did not change his views. He died in Muharram 1182 / May-June 1768
and was buried next to his grandfather, Shams al-Shurunbabili."

Ms. 688 — Ibn ‘Iraq

A copy of Matali * al-anzar fi sharh tawali ‘ al-anwar by the 14th c. theo-
logian and philologist Abii’l-Thana’ Mahmiid ibn ‘Abd al-Rahman al-
Isfahant lacks a colophon and thus its exact date of copying is unknown. The
manuscript (27.3x9.0 cm, 168 ff.), written on Oriental laid paper with groups
of three chain-lines, can be dated by its codicological features to the 15th c.
On the first page (Pl. 3) there are several inscriptions related to the history of
the manuscript and its owners, from which we can draw the conclusion that
the book could be copied in Syria, or at least was circulating there for some
time. The most striking inscription, written in bold calligraphic thuluth
script, is accompanied with a lobed hexagonal stamp. Unfortunately, both

19FroLova 1987.
"' DIABARTI 1997: 11, 496.




the stamp and the name in the inscription are erased, but what remains of the
note reads as follows: el (Hlad il 4as ; oLEN (3503 JASH | 58l 2all 4Sle — “The
property of the poor servant... the protector in Damascus, Syria, may God
Almighty have mercy on him. Amen!” The title al-kafil — “protector” may
indicate that the owner of the manuscript was one of the Mamluk governors
of Damascus.

Of the other three possession notes one bears the name of certain
Muhammad al-Dawudt (4 Jé& s 4ie e gaghall a2 Juad &) ) ) sl 3555
Oml — “In the turn of the poor servant of God Almighty, Muhammad al-
Dawudi, may God forgive him and pardon him. Amen!”); in another the
owner’s name is blacked out (... (£)a& e 25505 el (53 (o (e (Jai 4l deall —
“Praise be to God Almighty! From the bounty of the One who is Eternal and
Everlasting, upon Muhammad(?)...”).

Finally, the most interesting inscription says: Gl (n (il peed il 4555 8
slan 48 &y ()l — “In the turn of the poor Shams al-Din b. ‘Iraq, the
teacher at [madrasah] Khatiiniyya, Hama”. The person who wrote it was ob-
viously Muhammad b. ‘Ali b. ‘Abd al-Rahman Ibn ‘ITraq (sometimes also
called Ibn ‘Arraq), who had the lagab Shams al-Din (878-933/1473-1526).

He was born in Damascus into a family of a Circassian princess. After
marrying and his father’s death, he moved to Beirut. Being a wealthy man,
he was engaged in trade and agriculture, and enjoyed horse riding, archery,
chess, and other entertainments. In Damascus, he met Sheikh Ibrahim al-
Nadji, joined the circle of his students, and became a Sufi. In 905/1499-1500,
he went to Egypt, where he continued his education with eminent scholars of
the time. Upon returning to Damascus, he asked his mother’s permission to
perform the Hajj. Upon returning from the Hajj, he lived in Beirut until
910/1504-1505, then moved with his family to Damascus. In 911/1505—
1506, one of his Sufi mentors, ‘Al b. Maymiin, who had traveled to preach
in Anatolia, returned and summoned Ibn ‘Iraq to Hama, where he stayed for
four months. During the following years, he lived in Beirut, Damascus, Majd
al-Maush, Ghouta, and Safad. He then again went on Hajj and from
924/1518-1519 lived in Medina and Mecca, where he died and was buried.
He left behind a number of works on mysticism, and two of his children,
Shaykh ‘Al and Shayikh ‘Abd al-Nafi‘, were also scholars and literati."”

In the owner’s note Ibn ‘Iraq calls himself a mudarris in the madrasa al-
Khatuniyya in Hama; apparently, the note dates back to his stay in that city
in 911/1505-1506.

12 ZIRIKLI 2002: VI, 290; “Tbn ‘Iraq”.
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PL 4.
Mustafa b. Kamal al-Din b. ‘Alf al-Bakri, *
‘Awarif al-jiid allati lam yatraqahunna tariq fi-ma manaha’l-wadud. Egypt, 18th c.
M. Gorky Scientific Library of SPbU, Call No. Ms. O. 696, f. 1r. Courtesy of the Library.
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PL 5.
Shihab al-Din Ahmad b. ‘Amir al-Shafi‘1 Hisn al-Sa‘d1 al-Hadrami, Sharh al-sadr fi asma’
ahl Badr. Cairo, 8 Sha‘ban 1174 / 14 March 1761. M. Gorky Scientific Library of SPbU,

, colophon. Courtesy of the Library.
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Ms. O. 696

A text’s quality based on reliable protographs has always been an impor-
tant issue for learned men. Books containing evidence that their text goes
back directly or indirectly to the author’s autograph are quite rare and were
undoubtedly valuable to scholars such as Tantawi. An example is the manu-
script of ‘Awarif al-jud allati lam yatraqahunna tarig fi-ma manaha al-
wadiid, by Mustafa b. Kamal al-Din b. ‘Al1 al-Bakr1 (1099-1162/1688—
1749). The note on the first page of the book states as follows:

Gk pegen o cn) L o) a2 G 0 de gl 4y SN e et ) Jrasd g
23555 S o3 el e i g el (N3 La jae (o Aisma Jal (e o iall S
G S e Algie gay £) saae s s AV aSlA) ) a2 gl Jualill by
138 Y€ JalSl) 8 Leiae 5 Cpnal 4o ) Anii dall 42 (s adlall allall GalinY il sl Lalaa)
V10 sSa Y s Awlal il e | smyid LI Caumi & g Sl Udlid Cuy 8 Juand e
Ol s bl adzis Gl gl ol oo g laials

“From whatever God Almighty has bestowed on the one who is confident
in his Holy Lord, ‘Abd al Qadir b. Muhammad b. ...Ibn ‘Al1 Djasis, the
Sheikh of the Moroccans’ caravan, from the people of the city of Fez, may
God Almighty make it prosperous, amen! And forgive them, amen! These
quires are written in the handwriting of the virtuous Sheikh Muhammad al-
Barani al-Shafi‘1 al-Azhari, and their number is 41. They are copied from the
quires that the author presented to our master, the scholar, the eminent Sidi
Muhammad al-Hafni, may God benefit him through it, amen! Their number
in total is 24. This is what was collected in the house of our aforementioned
teacher, and... it is close to half of the book, so we ask God for its comple-
tion, and it will not be except by a joint effort from the author’s son, may
God Almighty protect him, amen!” (P1. 4)

The text in the manuscript consisting of 409 ff. (in fact, constituting
41 quires) is incomplete. The work was transcribed from the copy given by
the author to Muhammad al-Hafn1 who was the sheikh of al-Azhar between
the years 1171-1181/1757-1767.

Ms. O. 704, 765 and 798 — “Abd Allah al-Idkawi
and Ahmad al-Idkawi

There are at least three manuscripts connected with Djamal al-Din Aba
Muhammad ‘Abd Allah al-Idkawi, known as al-Mu’adhdhin (1104-1184/




1692-1770), Egyptian poet from Idku village near Rosetta who lived most of
his life in Cairo.” Being a part of intellectual elite of the time, he praised
contemporary scholars and theologians under whom he studied. Among
those to whom he dedicated his poems, Djabartt names the same sheikh
Muhammad al-HafnT who was mentioned in connection with the preceding
manuscript.

The first of the three books, Ms. O. 704 (21.3x14.8 cm, 280 ff.) (PL. 5), is
copied in his own hand and contains Sharh al-sadr fi asma’ ahl Badr, a work
on hadith by Shihab al-Din Ahmad b. ‘Amir al-Shafi‘1 Hisn al-Sa‘di al-
Hadrami (d. ca. 1666) copied 8 Sha ‘ban 1174 / 14 March 1761 in Cairo.
Another one, Ms. O. 765 (23.8x14.7 cm, 216 ff.), copied by al-Idkaw1 in
1165/1752, contains the poetic anthology Dumyat al-qasr wa ‘usrat ahl al-
‘asr by “All ibn al-Hasan al-Bakharzi (d. 467/1075).

The third book, Ms. O. 798 (18.0x10.7 cm, 14 ff.) (Pl. 6), is a copy of ex-
tracts from al-Zamakhshar’s commentary on the wurdjiiza by ‘Abd Allah
Ru’ba b. al-‘Adjdjadj, compiled by ‘Abd Allah al-Idkawt and written down
by his son Ahmad, who mentioned his name in the colophon, but not the
date of copying.

Ms. O. 721 — Ibn al-Akfani, Ahmad b. ‘Abd Allah al-Awhadi

The manuscript of the Irshad al-qasid ila asna al-magasid (18.3%13.0 cm,
64 ff.), an encyclopedic essay containing an overview of 60 different sci-
ences, according to the undated colophon was copied for its author: _si 4aS
At Al des ) adiiadl WLl OIS g sleid) e gl — “Written by Niir al-Din ‘Al al-
Banhawi, who was copying the book for its compiler, may God Almighty
have mercy on him!” (f. 63v).

The compiler, Shams al-Din Muhammad b. Ibrahtim b. Sa‘d al-Ansart
known as Ibn al-Akfani, was an Egyptian physician and encyclopedist who
wrote about 22 books, about half of which are devoted to medicine, while
others are on logic, tafsir, astrology, mathematics, etc. He was born in Sin-
jar and died in Egypt during the plague in 1348. This should also be the
year around which the manuscript was copied, as the praising formula
“ i dll 4ss ) in the colophon usually accompanies the names of deceased
persons.

13 DJABARTI 1997: 1, 552 ff.
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PL 6.
‘Abd Allah al-Idkawd, extracts from al-Zamakhshari’s commentary on the urdjiiza
by ‘Abd Allah Ru’ba b. al-‘Adjdjadj. Egypt, 18th c. M. Gorky Scientific Library of SPbU,
Call No. Ms. O. 798, f. 13v—14r, colophon. Courtesy of the Library.
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PL7.
Ibn al-Akfant, Irshad al-qasid ila asna al-maqasid. Egypt, ca. 1348. M. Gorky Scientific Li-
brary of SPbU, Call No. Ms. O. 721, f. 3r. Courtesy of the Library.




The ownership statement in f. 3r (Pl. 7) supports the early dating of the
manuscript, saying: VA 4w g ¥ o guesll (A 2 0 2eal — “Ahmad b,
‘Abd Allah b. Hasan Ibn al-Awhadi, 798 AH (1395-1396 AD)”. He can be
identified as Ahmad b. ‘Abd Allah al-Awhadi (761-811/1360-1408), who
wrote a historical topography of Cairo that then served as a basis for the
famous book al-Mawa ‘iz wa’l-i ‘tibar fi-dhikr al-khitat wa’l-athar by his
famous contemporary Ahmad b. ‘Alf al-Magrizi,'* who was even sometimes
accused of plagiarism for this."” Indeed, the handwriting of the short note
looks quite similar to the writing on certain pages of the Topkap1 manuscript
(MS E. Hazinesi 1405) of al-Magqrizi’s holograph, which had been identified
as the hand of al-Awhadi, and to the specimens of al-Awhad1’s signatures on
several other manuscripts.'®

Ms. O. 722, 754 and 758 — Hasan al-Djabarti

These three manuscripts have possession notes of Hasan al-Djabarti, the
father of the historian ‘Abd al-Rahman al-Djabarti. His full name was Hasan
b. Ibrahim b. Hasan al-Zil‘1 al-Djabarti, and similar to many persons men-
tioned in this article, he was a scholar whose interests were not limited to
theology, and he taught at al-Azhar. His family was of Somalian origin, and
he is mostly remembered in connection with his famous son, the chronicler
of Egypt of the late 18th — early 19th cc.

The first manuscript, Ms. O. 722 (24.0x15.8 cm, 325 ff.) (P1. 8), is a copy
of al-Djawhar1’s Arabic lexicon al-Sihah fi’l-lugha, not dated, copied in the
16th c. or earlier. The note on f. 2r says: (s&isll Sl s Jas 4l sl elle 4
Al ie 4l i — “In the possession of the poor one before Him, Who is the
Most High, Hasan al-Djabartt al-Hanafi, may God forgive him by His
grace!” It is accompanied with a print of an oval-shaped stamp, which is il-
legible.

The second manuscript, Ms. O. 754 (20.3x15.3 cm, 20 ff.), isa 1115/1703
copy of the popular poetic anthology Atbag al-dhahab by ‘Abd al-Mu’min
b. Hibat Allah al-Isfahani. The note of al-Djabartt on f. 1r is identical to the
previous one, although there is no seal imprint.

14 BAUDEN 2014: 169.
15 KRACHKOVSKIL 1957: 476-477; BAUDEN 2010.
16 BAUDEN 2010: 176, 179.
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PL 8.
al-Djawhari, al-Sihah fi al-lugha. Egypt, 16th c. or earlier. M. Gorky Scientific Library of
SPbU, Call No. Ms. O. 722, f. 2r. Courtesy of the Library.




Ms. O. 758 (20.7x14.2 cm, 48 ff.), apart from being the oldest dated
manuscript in the Tantawi collection (copied 4 Ramadan 712 / 10 January
1313), contains the text that seems to be unique. It is a treatise on logic by an
unknown author who states in the preface that is was dedicated to one of the
emperors of Rum and entitled Kitab al-lata’if al-malakiyya al-inbiratiriyya.
Hasan al-Djabart1’s signature is in f. 1r.

These are just several examples of manuscripts from the collection that
contain information on their history linking them with personalities that
played notable roles in the cultural and political life of Egypt. We have not
tried to cover all the notes, many of which are either fully or partly erased, or
smudged, which makes their reading a difficult or even impossible task.
Some of the legible names, not included here, may also be of interest to his-
torians who specialize in the area. They, however, will become available for
study and interpretation through an online catalogue of the collection that
has been prepared within the framework of the project supported by the Rus-
sian Scientific Foundation and contains full copies of manuscripts that can
be consulted online.

These notes and inscriptions, however inconspicuous they may seem, in
fact demonstrate how these handwritten texts, through their owners, are
woven into the historical fabric of the era. Not only does the Tantaw1 collec-
tion contain many works created in the 18th c. Egypt and North Africa by
the personalities who were part of Egyptian intellectual landscape, it holds
manuscripts that went through their hands, were copied or owned by them.
This likely increased the value of the manuscripts in the eyes of the collector
even more, as they are the material embodiment of his spiritual ties with the
generations of scholars, mystics and literati who created the intellectual envi-
ronment in which he was raised and which shaped him intellectually. Evi-
dence suggesting eventful past of manuscripts was probably yet another rea-
son to include them in the scholar’s personal library, and this constitutes an
additional important aspect of the collection.
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The collection of Muhammad ‘Ayyad al-Tantawi (1810-1861), which
was purchased by the St. Petersburg Imperial University in 1871, comprises
157 manuscripts in Arabic script, both handwritten books and scholarly ma-
terials of the owner, who was a professor of Arabic at the University from
1847 to 1861.

All manuscripts contain texts in Arabic except for a single one, an Otto-
man madjmii ‘a (collection) of Sufi works that is examined in this paper.
It should be noted that Turkic manuscripts of the University collection in
general remain uncatalogued, all available information about them being
limited to a list of titles which are not always given correctly. Thus, the
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manuscript in question (Ms.O. 701) is mistakenly described as Risala-i
shaykh Ahmad (sic!) ‘Ayn al-Qudat fi asma’ Alldh ta‘ala' (“Epistle by
shaykh Ahmad ‘Ayn al-Qudat on Names of Almighty God”).

The manuscript comprising four texts has two colophons after texts 2
(f. 29r) and 4 (f. 56r). The copyist, a certain Darvish Yusuf Khalwatt (i.e. a
member of the Khalwatiyya brotherhood), notes that he has finished the sec-
ond text on 10 Safar 1168 [26 November 1754]. The fourth text had been
copied a month earlier, on 10 Muharram [27 October 1754]. All texts, except
for the third one, are enclosed in a red frame; the unframed third text seems
to be a supplement. On the whole, it seems that the manuscript’s two frag-
ments were bound not in the order in which they had been copied, but this is
impossible because the third and the fourth texts belong partly to the same
quire. The only explanation that can resolve this contradiction is that a pro-
tograph was bound in a wrong way and the manuscript in question is its ex-
act copy. Thus, it turns out that the colophons belong to the protograph and
not to the manuscript which is, in fact, undated.

On f. 2r there is an inscription written in the same hand as the main text of
the manuscript, stating that: “its owner (sahib) is the Sultan of Knowers
(sultan al-‘arifin) sayyid shaykh Muhammad Afandi Dimyati Khalwati
Sinani,” may God bless his beloved tomb and make his grave full of light”.
The last formula shows that this Muhammad Afandi had already left this
world by the moment when the inscription was made, and could have been
its owner only in the sense that he had gathered the texts into the madjmii ‘a.
One of the meanings of the word sahib in Arabic does allow for this inter-
pretation.

As for the place of copying, the following remarks can be made. One of
the nisbas of the “owner” indicates that he belonged to the Sinaniyya branch
of the Khalwatiyya brotherhood. Since Istanbul was the main centre of
Sinaniyya’s activity,” it is highly likely that the manuscript was copied in
that city. Consequently, al-Tantawil may have purchased it when passing
through Istanbul on his way from Egypt to St. Petersburg in 1840, 1842 or
1844.

The manuscript consists of 58 ff., measured 208*147 mm. Ff. 56v—58v
are blank. The number of lines per page is 17. The script is a very good, al-
most calligraphic naskh, its density varies depending on the text from an av-
erage of 39—40 (text 4) to 50-51 letters (texts 2 and 3) per line. The text is

! SALEMANN & ROSEN 1888: 22.
2 I could not identify this person.
3 BAHA TANMAN 1994: 6.




written in black ink, fully vocalized Arabic quotations are overlined in red in
texts 1 and 2, and written in red in texts 3 and 4.

The paper is of European origin, thick, watermarked with three crescents.
The Ottoman binding with a flap is covered with dark brown leather and
decorated with oval stamped medallions with floral motifs on the outside of
both covers and the flap.

This paper focuses on the fourth text of the madjmii ‘a, but before discuss-
ing it, a brief description of the first three is given below.

1) F. 2v-26v (circa 35200 letters). A Turkish translation of the Persian
treatise Tamhidat (“Preludes”) by ‘Ayn al-Qudat al-Hamadant (1098—1131).

The text is headed Hadhda Risala-i shaykh Muhammad ‘Ayn al-Qudat
quddisa sirruhu al-‘aziz (“This is the Epistle by Shaykh Muhammad ‘Ayn al-
Qudat, be his beloved tomb blessed”). The title of the “risala” is given in the
foreword and appears as <...> al-haqayiq wa kashf al-dagayiq (<...> of Re-
ality and Unveiling of Subtleties). The lost initial word must have been
zubdat (cream), which ‘Ayn al-Qudat himself used, or kanz (treasure), which
Ottoman scholars preferred to use in order not to confuse ‘Ayn al-Qudat’s
Persian work with his Arabic treatise entitled Zubdat al-hagayig. The Per-
sian treatise, however, is most commonly referred to simply as Tamhidat.

The person who had translated the treatise into Ottoman was identified
quite recently. The following argumentation does look convincing. In the
foreword to the Ottoman version of Farid al-Din ‘Attar’s mathnawi Muk-
htar-nama some details of its translator’s biography are mentioned, which
correspond with those of the poet Uskudarlt ‘Ashqt (d. 1576/77). At the
same time, a compiler of Tamhidat translation points out that prior to the
treatise of ‘Ayn al-Qudat he had translated Mukhtar-nama.* Consequently,
the translator of Tamhidat and Uskudarli ‘Ashql must have been the same
person.

The translation has been published in facsimile and Turkish transcription.’
It contains roughly 100 000 letters, that is, almost three times more than the
text of the manuscript under discussion. Its compiler has not only abridged
the text, but also regrouped several paragraphs of chapters 8 and 10 (chapter
9 was fully removed). It should be added that ‘Ashqi himself has signifi-
cantly shortened his translation: in the original Persian text of Tamhidat
there are about 242 000 letters. Thus, the text in the madjmii‘a can be called
an abridgement of the abridged translation of Tamhidat.

4 YAzAR 2011: 380-381, 384-385.
5 SANDIKCI 2009: 61-144.
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2) F.26v-29r (circa 4300 letters). A short text headed Dar bayan-i
diyafat-i al- ‘ulama’-i marham sultan Muhammad khan (“Explanation of the
Visit of Scholars by the Deceased Sultan Mehmed-khan™). This is a story
telling how Sultan Mehmed II consulted a certain shaykh 11aht about Allah’s
Beautiful Names (al-asma’ al-husna).

The identity of “shaykh 1lahi” raises no doubt. This is the famous ‘Abd
Allah Ilaht who contributed greatly to the spread of Nagshbandi teaching in
Turkey.® He was so famous that Sultan Mehmed II himself invited him to
Istanbul. I1aht accepted this offer, though not immediately, and moved to
Istanbul only in 882 [1477/78]. Mehmed was still alive then, and his meeting
with the shaykh could have taken place in theory.’

3) F.29v—32v (circa 5400 letters). A short text headed Hadha sharh
asma’ Allah al-husna (“This is a Commentary on the Most Beautiful Names
of God”), containing interpretation of the God’s name in the Turkish lan-
guage. Despite the fact that in the introduction the number of the Most Beau-
tiful Names of God is given as 99, there are 100 names commented on in the
main body of the text. The “extra” name not included in the commonly ac-
cepted list is al-djamil (the Handsome).

As for the fourth treatise, it is found on f. 33r—56r (circa 29100 letters). As
this copy lacks the heading and initial lines, the text starts in the mid-
sentence. Its first folio was obviously lost. Fortunately, the title of the trea-
tise is preserved:

“[I have decided] to compile (lit., “bring to form”) this Asrar-nama [The
Book of Secrets] for it to be a reminder to those seeking the Absolute”.

A search in the database of Turkish literary works produced a quick re-
sult.® It became clear that the Asrar-nama in question is commonly ascribed
to ‘Abd Allah I1ahi, the same person who met with Sultan Mehmed II in the
second part of the madjmii ‘a.

The treatise has already drawn attention of researchers,” who mention in
total almost 50 of its copies. The oldest dated one was written in 1061
[1651]."° Three copies have been published, two of them both in transcrip-
tion and facsimile,'' and the third one, bearing the greatest similarity to the

8 For detailed information on this person see: KARA & ALGAR 1988.
T KARA 1988: 366-367.

f Uvan 2022.

® Y AVUZER 1988; OzKAN 2006; SAVAS 2013; CELEBIOGLU 2014.

12 Ozk AN 2006: 30.

1 OzKAN 2006: 55-82, 94-121; Savas 2013: 58-103; 12-57.




text discussed here, only in transcription.'> Comparative analysis has revealed
the following peculiarities of the madjmu ‘a copy. Firstly, the missing fragment
at the beginning contains circa 300 letters. Secondly, the copyist'’ has mixed
up two fragments, both containing circa 460 letters. Thirdly, another short
fragment (circa 370 letters) is omitted.'* This fragment draws an analogy be-
tween the human body and the state, the mind being likened to a vazir etc.
There is a disagreement over attribution of the treatise to ‘Abd Allah
I1ahi."* In my opinion, at least four remarks on the question can be made.
Firstly, the conception of the so-called “seven stages of soul” (atvar-i
sab‘a),'® which is presented in the treatise in a brief and highly simplified
form, is much more associated with practices of the Khalwatt order,"” rather
than with those of the Nagshbandi one. Moreover, in one of the works at-
tributed undoubtedly to ‘Abd Allah Ilahi, entitled Maslak al-talibin wa-I-
vasilin (“A way of those who seek [for God] and reach”), the author only
deals with the three stages of the soul that are mentioned in the Qur’an."®
Secondly, the treatise in question and the aforementioned one present a
concept of the Perfect Human, but in very different ways. In Maslak al-
talibin an extremely detailed description of the Perfect Human is given."” On
the contrary, the Perfect Human of Asrar-nama is a traditional abstraction in
which all attributes of God are gathered. Although the author believes that
this state can be reached by an ordinary human,* none of the 23 qualities of
perfectness listed in Maslak al-talibin are even mentioned.
Thirdly, the description of the Sufi Path in Asrar-nama seems so vague
and general that it is hard to imagine that it was compiled by such an experi-
enced Sufi shaykh as ‘Abd Allah Ilahi. In fact, the author of our work con-

"> 'YAvVUZER 1988: 43-105.

'3 Given the above, the copyist of the protograph must have done it.

' This mistake could obviously be made both by the copyist of the madjmu ‘a manuscript
and the copyist of the protograph.

5 In Yavuzer 1988 and OzkAN 2006 the traditional attribution is neither questioned, nor
somehow proved. In SAvAS 2013 and CELEBIOGLU 2014 other attributions are offered, but no
arguments against the attribution to ‘Abd Allah I1ahi are adduced.

'S A Sufi way of becoming the Perfect Human by means of a successive transition through
seven states of the soul, each of them being a complex of certain qualities. See, for example:
ALESKEROVA 2015: 196.

17 ALESKEROVA 2015: 196; UsTa 2015: 10.

"* OzGELIK 1990: 84, 149.

" Ibid.: 231-253.

2% An appeal to find murshid-i kamil (a perfect teacher) runs like a red thread through the
text. On the Perfect Human in Ibn al-‘Arab1’s thought see: MORISSEY 2020.
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fines himself to recommending a reader to find a teacher in order to trans-
form the character. The fundamental practices of the Path such as, for in-
stance, retreat (khalwa) and dhikr (remembrance of God) are, even if men-
tioned, dealt with only briefly and superficially.

Fourthly, there are 16 poetic passages, both whole poems and fragments,
in the text of the treatise. Eleven fragments, containing 14 bayts in total, are
preceded with a reference to their authors, namely Djalal al-Din Rami
(1207-1273), Mahmiid Shabistar (1288—1340), Yinus Emre (12th—13th cc.)
and ‘Imad al-Din Nasimi (1369-1417). The remaining five poems are
ghazals given without attribution, but the last bayt in each of them contains
the takhallus (pen name) Latifi (in one case in a form of Lutfi).*' In total,
these ghazals contain 37 bayts (circa 2000 letters), that is, almost three times
the entire amount of those belonging to aforementioned renowned masters of
poetry. Considering that the content of the ghazals ideally corresponds to
those fragments of the text which they are meant to illustrate, it is logical to
assume that they were intentionally composed for the treatise by a certain
Latifi, or that he was himself the compiler of the treatise.

Two scholars have made assumptions about the identity of this mysterious
Latifi. One of them asserts, without any proofs, that it was the most famous
among those bearing this takhallus, Qastamini Latifi Chalabi (d. 1582).
Another argues for a little-known poet Tuti-i Latif Barsawi (d. 1565), who
became interested in Sufism toward the end of his life, but had never been a
member of any order.” Taking into account the above remarks, this candi-
dacy seems quite probable. Nevertheless, the problem of the authorship of
Asrar-nama can by no means be considered solved.

The author of Asrar-nama was deeply influenced by views of the great
Sufi thinker MuhyT al-Din ibn al-‘Arab1 (1165-1240) whose core ontological
and anthropological ideas as explicated in the treatise are the following.

All existing things are manifestations of the Absolute (al-hagqq, lit. “the
truth”, or “the reality”). It has created things, so to say, from within Himself
through a chain of entifications (fa ‘ayyunat; lit., “making oneself a particular,
individual entity”**). The Human is the last creature to have been created,

2! According to H. Yavuzer, the verses must have been a later addition: YAVUZER 1990: 27.

2 SAVAS 2013: 10.

23 CELEBIOGLU 2014: 6.

% In this context the term tadjallr ([Divine self-Jmanifestation) is more common: tadjalli-i
awwal (the first manifestation) etc. Ta ‘ayyun is a particular way of tadjalli. See: 1zuTsU 1984:
152. The term tadjalli is used by the author of Asrar-nama in the sense of mystical visions of
the Absolute (see below).




and in this sense he is the aim of Creation. However, the idea of the human,
or to put it in another way, the human as an ideal abstraction, appeared
within the Absolute before all other things;> in this sense the human is the
reason of Creation.*® This abstraction is commonly referred to as the
Muhammadan Reality (hagigat-i muhammadiyya), or the Perfect Human
(insan-i kamil), encompassing all attributes (sifaf) of the Absolute or all
traits of the world, i.e. a microcosm.?” Consequently, self-knowledge be-
comes the main duty of a human, because knowing himself enables him to
know the Absolute,” but only by means of a “transformation of character”
(tabdil-i akhlaq) so that his qualities which are, in fact, identical to those of
the Absolute, reach a state of perfection and the Absolute can witness them
in the human. Actually, the Absolute’s desire for self-knowledge is the very
goal of Creation. It is no coincidence that the author of the treatise began his
work with a quote from one of the most famous hadiths: “I [i.e. the Abso-
lute] was a Hidden Treasure (kanz makhfi), and 1 wished to be known, so |
created a creature”.

Below I give an outline of the contents of the treatise.

The traditional praise to God foreshadows the main theme of the work and
looks as follows:

“Praise and thanks to the Knower of the Absent of the Absents (‘alim-i
ghayb al-ghuyiub) who brought His Perfectness and Power that had been the
Hidden secret (sirr-i khafa’), from the World of the Absent of the Absents
(‘alam-i ghayb al-ghuyib) into Being (wudjiid), by means and for the reason
of the Muhammadan Reality! Peace and prayer to the Pure light (niir-i pak)
of the Muhammadan rational soul (nafs-i natiga-i muhammadiyya), which is
a reason of two Beings (kawnayn) and existence of two Worlds
(‘alamayn)!””

The narration itself begins with a statement that the first duty of a believer
is knowledge of God’s existence (varlig) and oneness (birlik). The Absolute
Essence (dhat) is one and indivisible, but due to Its attributes It seems multi-

% The hadith “The first thing God created was my spirit (rith)” is quoted in the text twice.

2% The hadith “If you had not been, I would not have created the heavens” occurs in the
treatise three(!) times.

"1t is the “comprehensive being” (al-kawn al-djami ‘) mentioned in the first chapter of Ibn
al-‘Arabi’s Fusiis al-hikam (“The Bezels of Wisdom™). See: zuTsu 1984: 219.

28 The hadith “Whoever knows himself knows his Lord” is quoted in the text twice. For its
philosophical interpretation see: ZUTSU 1984: 40—41.

%% The initial fragment which our manuscript is lacking is translated from: YAVUZER 1988:
43.
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ple. First of all, the Absolute subsisted in a hidden (batin) state, “a stage of
oneness” (martaba-i ahadiyya), “purified” (munazzah) from all kinds of
forms (sirat) and attributes (sifdr), but being their source. Then, the so-
called “first entification” (al-ta ‘ayyun al-awwal) follows, it encompasses
“names (asma’), attributes and levels (maratib)” and is also referred to as
“Muhammadan reality”, or “reality of Adam” (lit., “the real Adam”, Adam-i
haqigi). The “second entification” (al-ta ‘ayyun al-thani)* is most commonly
known as “permanent archetypes™' (a ‘yan-i thabita), which are further to be
embodied in visible things from celestial bodies to minerals, plants, animals
and humans.

Thus, the Human is the last (akhir) creature to have descended onto the
Earth. Therefore, the ultimate aim of the Creation can be said to be the exis-
tence of the Human. At the same time, the Divine manifestation as the Hu-
man is determined by the fact that “the first (awwal) of all appearances and
entifications is the Reality of the Human (hagigat-i insan)”. To clarify this
idea the author offers the following allegory. A gardener plants an apricot
seed. The tree grows, its elements begin to differ from one another and ob-
tain their own names, such as branches, leaves, flowers; but the ultimate aim
of the gardener is the fruit. The gardener is the Absolute, the tree in all its
forms stands for the multiple world, the fruit is the human; but in fact, all of
this is nothing but the initial seed, which represents the “Reality of
Muhammad”. >

Just as some unripe apricots can fall down and rot, some people “who
have not saved their souls from the gloom of nature (tabi‘at zulmati) are
worse than animals”. Here the author articulates his core ethical idea, namely
that the principal duty of a believer is to save his soul from qualities of ani-
mals and to develop qualities of God which must be revealed so that the Ab-
solute can contemplate them, because “the jewels of the Hidden Treasure are
entrusted to Human essence (insaning dhati), being secretly reflected in his
mirror”.

God’s attributes belong to two groups, namely Kindness (/uff) and Vio-
lence (gahr), both necessary for a believer, but only if he tries to compre-
hend his rational soul. Otherwise, even mother’s milk is forbidden (haram)

30 For these two stages in terms of fayd ([Divine] emanation) see: [zuTsu 1984: 152—158.

3! For the permanent archetypes see: IZUTSU 1984: 159-196.

32 Likening a human being to a fruit is rather common in Sufi literature. Like the human in
the context of Creation, fruits are both the reason (since they contain seeds) and the goal of
planting trees.




for him and everything he does is nothing but hypocrisy. Such a state is a
kind of disease which can be cured by means of a forty-day retreat from the
world. In any case, one must first find a perfect teacher (murshid-i kamil) so
that he, like a skillful doctor (fabib-i hadhiq), diagnoses the disease.

There are seven diseases of the soul, shaykhs call them “attributes of fire”
(sifat-i nariyya): pride (kibr), arrogance ( ‘udjb), hatred (kin), lust (shahwa),
wrath (ghadab), envy (hasad), greed (hirs), all having origin in love for the
Lower world (hubb-i dunya).

The author lists seven stages of developing qualities of God, namely the
[evil] commanding soul (nafs-i ammara), the soul reproaching [itself] (nafs-i
lawwama), the inspired soul (nafs-i mulhima), the reassured soul (nafs-i
mutma’inna), the pleased soul (nafs-i radiyya), the pleasing soul (nafs-i
mardiyya), the perfect soul (nafs-i kamila).”> Some people, whom God leads
by means of His power, are able to move from one stage to another on their
own, they are known as “attracted wayfarers” (salik-i madjdhiib);** all others
need an intermediary in the person of a perfect teacher.

Shaykhs teach, “the path to God is two steps long, the first being annihila-
tion of the self, the second — subsistence with God. <...> [The first step] is
called fana fi-llah, [the second one] — baga’ bi-llah”. Actually, both are
called “transformation of the character”. Wayfarers are sometimes honored
with an ability to contemplate a manifestation of the Absolute’s essence
(tadjalli-i dhat) that can be of three kinds, namely, “manifestation via acts”
(tadjalli-i athar), “manifestation via attributes” (tadjalli-i sifat) and “mani-
festation via images” (fadjalli-i sirT).” The process is so complicated that
everyone needs a perfect teacher to identify it, even if it concerns attracted
wayfarers.

The author likens the Lower world to an ugly woman wearing a nigab.
She is an evil witch turning youths, seduced by her, into different animals; in
other words, she gives them attributes of animals. The perfect teacher is, in
turn, likened to Prophet Khidr who is able to wash off the witchcraft with
“water of knowledge” (ab-i ma rifa).

33 Each stage is a complex of certain qualities. The qualities given by our author almost en-
tirely coincide with those in CELIK & YILDIRIM 2018. For example, the qualities of nafs-i
lawwama are given in both texts as enthusiasm (havas), cunningness (makr), arrogance
(‘udjb), lust for carousals ( ‘ishrat), [excessive] desire (tamanni), and violence (gahr).

3% For detailed information on djadhba ([a way of Divine] attraction) see: KHISMATULIN
1996: 36-63.

35 See note 21.
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The transformation of character can be made only in the Lower world.
Everyone is creating his own Hereafter (akhira) by his actions here (bunda):
“The Lower world exists by means of existence, the Hereafter exists by
means of attributes”. Explicating this thought the author lists 14 acts that can
be performed in the Lower world, and 14 awards that correspond to them in
the Hereafter. For instance, “if love for God has a hold over one’s soul, he
will be given some “pure wine” (sharab tahiir), will get drunk with God’s
manifestation and see nothing but Him”, or “reflection on the nature of
things (fikr-i haqd’iq-i ashya’) here [i.e. in the Lower world] turns [in the
Hereafter] to jewels, rubies and corals”. The final award, which comprises
all previous ones, is Presence with God; it can be earned only by the Perfect
Human (insan-i kamil).*®

The source of good and bad deeds lies in what one eats (ghida) and with
whom one communicates (musahaba). Alcohol is forbidden, since it fills the
soul with attributes of fire and death (sifat-i radiya). Different kinds of meat
are also forbidden. For example, pork makes the eater lazy, lion meat in-
creases pride, bear meat affects lust. At the same time, the allowed kinds of
meat, such as lamb, poultry and pigeon meat, strengthen good qualities,
namely calmness and piety, intelligence, dhikr and reflection on God. Just as
food can give good or bad attributes, so can a person you communicate with
exercise influence on them. If one talks with Perfect persons, his heart is get-
ting inclined to God; if one talks with ignorant people, he is gradually influ-
enced by their qualities.

There are two more concepts of considerable importance, namely word
and thought. The importance of word is explained through an example of
shahdda (testimony).”” It has the power to raise the dead, that is to say, to
convert unbelievers to Islam. On the contrary, as soon as one denies God,
one dies. Another applications of word are dhikr and speaking about Divine
wisdom (hikmat-i ilaht), prophets and saints, all of them being spiritual food.
As for thought, its significance is confirmed with two quotations from the
Qur’an and the hadiths.

After presenting his recommendations the author returns to the main an-
thropological idea of the treatise, that of the Human as a “comprehensive
being” combining all divine attributes. Taking the attributes “the Evident”
(zahir) and “the Hidden” (batin) as examples, he explains what they mean

36 Cf.: IzuTsu 1994: 247-261. The Japanese researcher explains that the Perfect Human, or
the Saint (wali) is one whose heart becomes unified with the Absolute, so that the latter wit-
nesses itself in itself.

37 Declaration that there is no deity but God, the first of the Five Pillars of Islam.




with regard to people who are evident in terms of their bodies and hidden in
terms of their souls. Moreover, the author states that such attributes of Es-
sence (sifat-i dhat), as “the Living” (hayy), “the Hearing” (sami), “the Pow-
erful” (gadir) and “the Willing” (murid), correspond to four humors in the
human body, namely blood (gan), yellow bile (safra’), phlegm (balgham)
and black bile (sawda’).

Further, the author expresses his views on the so-called “three born [king-
doms]” (mawalid-i thalatha), presenting their structure as “plants—animals—
people”.*®

“Till the age of forty the perfectness which is [hidden] in the Human is
ready to manifest itself (zuhir). But we have been dealing so long with ani-
mals, that their qualities became our nature (fabi ‘a). In fact, however, being
in the treasury of God’s wisdom, we have got accustomed to God and His
qualities have entered our nature, but only in generalized (idjmal) form. For
this reason, the Human has descended (fanazzul) [onto the Earth] to bring
these generalized qualities of God to perfection by means of existence. But,
in fact, he has been captured (mahbiis) by qualities of animals”.*’

Then, an extensive fragment follows that contains an outline of traditional
Islamic views on the nine heavens, “fixed” stars and planets, as well as an
explanation of their astrological role.

Having emphasized a special role of water in the Creation,*’ the author of
the treatise turns again to Sufi cosmology. With reference to certain “men of
knowledge” (‘irfan ahli), he lists the well-known hierarchy of worlds, in-
cluding those of lahiit, djabariit, malakiit, mulk and nasit,"" and immediately
adds that there are, in fact, only the “Sea of the Evident” (bahr-i zahir), the
“Sea of the Hidden” (bahr-i bdatin) and the “Isthmus” (barzakh) between
them. The Muhammadan Reality is double-faced.* The first face is turned to
the world of oneness (‘@lam-i wahda), which is the source of all attributes of

38 Traditionally minerals, animals and people are regarded as three kingdoms. In our opin-
ion, people have been added to this scheme as a separate kingdom, and minerals were ex-
cluded from it in order to draw a clearer distinction between people and animals and to under-
line once more that humans should save their souls from animal qualities cultivating the quali-
ties of God.

3 The idea of a strong connection between the three kingdoms has been put forward by
Avicenna. See: NASR 1997: 38-39.

0 For water in Ibn al-*Arabi’s thought see: IZUTsU 1984: 141-151.

! For a three-component variant of this hierarchy offered by Ibn al-*Arabi and given be-
low see: TERRIER 2023: 287-289.

*2 For the Muhammadan Reality as the intermediary level (barzakh) between the Absolute
and the visible world see: [zuTsu 1984: 236.
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the Absolute. The second face looks at the world of multiplicity (‘alam-i
kathra), in which the attributes manifest themselves and come to existence,
so that things become “locus of manifestation” (mazhar) for attributes, the
attributes, in turn, becoming essential qualities (mahiyya) of things. Thus,
the Muhammadan Reality is the essence gathering all attributes. At the same
time, the name Allah is a repository (mustajma”) of all attributes plus the
attribute of being the repository of all attributes, which is inherent to the
Muhammadan Reality. Therefore, the name Allah encompasses all levels of
the world. For this reason believers say, “God is the most great” (Allah ak-
bar). So, Being (varlig) of the God is the One.

There are eight attributes, on which the Noble Essence (dhat-i sharif)
of God is based, namely “the Living” (hayy), “the Eternal” (bagi), “the
Knower” (‘alim), “the Powerful”, “the Willing”, “the Speaking” (mutakal-
lim), “the Hearing” and “the Seeing” (basir). All other attributes are those of
acts (sifat-i af‘alr).”

Further, the author informs the reader about spiritual significance of na-
maz (prayer), zakat (charity), fasting (sawm) and hadjj (pilgrimage) for a
lover (‘ashiq).

Namaz is necessarily preceded by ablution (ghus/), which means washing
off love for the Lower World and the Hereafter. Clasping the hands when
praying stands for removing them from all being except God. Facing the
Qibla (the direction towards the Ka ‘ba) is turning to one’s own heart which
is the Mecca of Divine love (Makka-i ‘ishq-i ilahi). A sign that one’s prayer
is heard is seeing God’s beauty (djamal).

Keeping the fast shows that the lover refrains from everything except God.
As for zakat, it stands for giving one’s soul on the path to God.

The most interesting interpretation is that of the hadjj. The spiritual pil-
grimage is described as follows:

“The hadjj of lovers is to leave the homeland of love for the Lower World
(vatan-i mahabbat-i dunya) to turn to the believer’s heart which is the Di-
vine and True Mecca (Makka-i ilahi-i haqigi), and to perform fawaf* seven
times, since there are seven stages of the soul. For every round of fawaf a
special sign appears. That of the first stage is a green light, that of the second
round is a blue light, that of the third round is a red light, that of the fourth
round is a yellow light, that of the fifth round is a white light, that of the

3 The division of attributes into those of essence and those of acts is widely known. See:
IBRAHIM & SAGADEEV 1991: 210.
* Walking around the Ka ‘ba, one of the practices of hadjj.




sixth round is a black light. The sign of the seventh round is a colorless, ab-
solute light”.*

In the final part of the treatise the author divides wayfarers into three
types. Those who are imbued with Divine Love ( ‘ashigq), are able to endure
all hardships and to overcome all obstacles, which occur on the Path. They
are equally indifferent both to the Lower World and to the Hereafter, since
love for the former is a “veil of darkness” (parda-i zulmant), while love for
the latter is a “veil of light” (parda-i nirani). The “attached ones” (muhibb)
are mainly fond of the Hereafter. When hardships become excessive, they
cannot bear them. The third type, namely “imitators” (mugqallid), having seen
a lover, they feel enthusiasm, but their attachment to the Lower World is too
strong.

The treatise ends with yet another appeal to interaction with the Perfect
Human.

To conclude, the notes on the treatise can be summarized in the following
way. Asrar-nama presents, in a highly simplified form, the main ontological
and anthropological ideas of the Oneness of Being teaching, combining them
with an explication of some traditional Islamic ideas. Information on the Sufi
Path in the treatise is very scant, which is an indication that its compiler
could not have been an experienced Sufi teacher. Some details, however,
suggest that he was familiar with the teachings of the Khalwatiyya brother-
hood. Despite its traditional attribution to ‘Abd Allah I1ah1 and attempts to
propose a different author, the work should be considered anonymous. The
treatise was quite popular because of the simplicity of its language and style.
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Abstract: The Yongle dadian -<%%*-1I' is considered the largest and most comprehen-
sive traditional encyclopedia of the world; it had 22937 chapters (juan %) and was
clearly and beautifully written and drawn, in large size format. It was commissioned by
the Emperor Chengzu 557 (reigned 1402-1424, with the reign title “[<%%, perpetual
happiness), the third emperor of the Ming dynasty, in 1403 and completed in 1408. For
unknown reasons it was never printed and disappeared without leaving a trace, fortu-
nately only after a copy had been made in 1557. Even this copy was ill-fated, it was
gradually decimated by the Second Opium War, the Anglo-French invasion of Peking
and the Boxer Rebellion so that today only around 400 volumes are known to exist. The
Yongle dadian is not arranged by subjects like the much better known and still extant
Tushu jicheng |12 % 5% with “only” 10.000 juan, of 1726/28 (date of printing), but by
phonetical criteria, namely by the rhymes of the i ¥ ¥ Hongwu zhengyun rhyme
dictionary (1375, named after the reign period of the founder of the dynasty). In contrast
to European encyclopedias, like the French Encyclopédie, or the Encyclopaedia Britan-
nica, it did not consist of explanatory texts written by scholars for that purpose, but con-
sisted of quotations of the original texts, the sources, often giving the full text of a book
(this type of reference is known in China as leishu %i=). The story of the Yongle dadian
is well known in outline. When the Chinese Republic was established, the cultural heri-
tage as preserved in the imperial palaces, was surveyed and evaluated. Efforts were also
made to track down the remaining extant volumes of the Yongle dadian which were
dispersed in a number of countries. Today many are available in electronic format on the
Internet. Scholars mainly focused on studying the contents of the individual volumes
which presented in many cases quotes from sources no longer extant. The investigation
of the compilation of this huge “encyclopedia” was left to the librarians, and there were
several instructive articles by book experts like Yuan Tongli i[ﬁﬁ% (1895-1965; direc-
tor of the Peking Library, later National Library) and L1 Zhengfen % [~&. The latter
article is given here in English translation by Michael J. Hagerty (1876-1951),” of the
US Department of Agriculture, and his lettré H.C. Ho.” They worked on the campus of

! For the original Chinese publication see L1 1926.
2 On him see the introduction to HAGERTY 2024.
3 No information on H.C. Ho was found.
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the University of California, Berkeley, under the supervision of the botanist Walter Ten-
nyson Swingle (1871-1951), and Hagerty was mainly kept busy with translating Chi-
nese source material on cultivated plants, like citrus and lychee. Swingle worked in close
connection with the Library of Congress and for a number of years supplied the descrip-
tions of new acquisitions in East Asian languages.’ Thus, library matters were also of
importance for his small research unit. The present paper (preserved among the Michael
Joseph Hagerty papers of the Bancroft Library, University of Berkeley, California, call.
no. BANC MSS 79/113 zLOCAL) was revised for publication, and the transcription was
changed to the pinyin system. While the paper is now a historical document, it still gives
a reliable picture of the compilation and development of Yongle dadian, not easily avail-
able otherwise in Western languages.
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Down through the successive dynasties, the literary works suffered the
greatest during the Qin period (B.C. 255-209) and they flourished most
abundantly in the Sui and Tang periods (A.D. 581-905). During the flourish-
ing time of the Sui dynasty, there were in the palace library 270.000 juan or
books. During the period of Kaiyuan ff|7¢ (A.D. 713-741) there were
80.000 or more. In the beginning of the Song period there were 10.000 or
more books; and during the reigns of Zhen @' and Ren [~ [Zhenzong, A.D.
997-1022, and Renzong, 1023—1063] they continued this interest, attaching
greater importance to the making of an extensive collection. See in the book
catalogue entitled Chongwen zongmu ' 7fdf 1, where there were 30.669
books in all. Emperor Huizong #<. (A.D. 1100-1119) had already pur-
chased the preserved books from the scholars and people and had supplied
the works missing from the Sanguan = & or Three Libraries. The books in
the Bige 74| or Imperial Library then became very abundant [For all of the
above, see the Yiwenzhi 2+ . or Bibliographical section of the History of
the Song dynasty. ]

After the fall of Emperor Jingkang ¥#'3¢ [the last emperor of the Northern
Song] all the preserved books in the libraries called Taiqing-lou ¥4l and
Longtu-ge EJ:EZQ%‘HF,%EJ, within the Xuanhe Palace ;‘g‘['ﬂl%@ fell into the hands of

* Walter Tennyson Swingle, 1871-1952. On his life and works see VENNING 1977.
® WALRAVENS 2021.
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the Yan 3 [the Yuan or Mongol dynasty] [see Rongzhai suibiﬁ’i,fﬁ ST or
Random notes from the Rong Studio]’. The period of the Yan [Yuan dynasty]
really combined all that were preserved in the Song, Jin, and Yuan — three
dynasties and formed them into a collection of the books of one dynasty. The
number was estimated at 1.000.000 juan [see Chunmingmeng yulu % PF[£)
&84+ or Description of Beijing].” Then those preserved during the period of
the Yan [Yuan dynasty] were about two or five times greater than those of
the Sui and Tang periods.

When the Ming dynasty first conquered Yan [Yuan dynasty], Emperor
Hongwu 1 /¥ ordered his Commander-in-Chief, XU Da [#3£ to gather all the
books preserved in the Bige or Imperial Library and transfer them to Nanjing.
When the Yan [Yuan dynasty] was entirely subjugated he also issued an edict
requesting the people to give him the preserved books. At that time, of the
Song dynasty carved editions, there were sometimes ten or more copies [of
each work] obtained [see Yehuobian E57&5ft or Inofficial matters of the Wanli
era and: Chunmingmeng yulu % PF[2&84% or Description of Beijing].® There-
fore, we see that the preserved books of the Ming dynasty again surpassed
those of the Yan period. Shortly after Emperor Jianwen [+ ascended the
throne, civil wars broke out and the Prince of Yan’ entered Nanjing, pro-
claimed himself emperor and changed the reigning title to Yongle -j<%%.
At that time, an unsettled state of affairs existed throughout the empire and
the Prince of Yan, realizing that he could not pacify by force, tried to neu-
tralize these contentions by means of books. Lu Wenyu [ ¥ compares
him to Emperor Taizong (A.D. 976-997), who he very closely approached.

The Chengzu shilu 55781 or Veritable records concerning the reign of
Chengzu (Yongle, 1403-1424) state: «On the bingzi ']~ day of the 7th
month of autumn in the 1st year, there was a sacrificial ceremony in the Im-
perial Temple when the emperor issued an edict to the Chancellor of the
Hanlin # 1 Academy, Xie Jin ##225 [1369-1415], which read: «The ancient
and modern affairs of the world have been recorded here and there in the
various works but the books are very many and it is not easy to carefully
read them. I desire to gather and classify all materials from all works and ar-

% See HONG Mai.

7 See SUN Chengze.

¥ See SHEN Defu & SUN Chengze.

? [This is the fourth son of Emperor Hongwu, whose claim to the succession was set aside
in favor of the grandson, who reigned as Emperor Hui. Yanwang 3~ , the Prince of Yan, by
force of arms seized the throne from Huidi and began to reign as Chengzu, with the nianhao
or reigning title Yongle].
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range them according to rhyming characters so that to search will be as con-
venient as taking an object from a bag. I once saw the Yunfu ??Et*rﬁ and Huiqi
[fl[?’;ﬁ,w two works in which the subject matter was orderly, but the selections
were not extensive and the records were too abridged, therefore I desire that
you follow me. From the time contracts were made in writing down to the
classics, histories, philosophical works and belles-lettres, and the works of all
the various writers down to the writings dealing with astronomy, geography,
divination by use of yin and yang, medicine, divination by lot and tortoise,
Buddhism, Taoism, arts and crafts, etc., all these are to be prepared and com-
piled into one work. Do not become tired because of its immensity''».

On the dingsi ° °! day of the 11th month of the 2nd year [1404] the
Chancellor of the Hanlin Academy, with the annexed title, Supervisor of
Instruction, Xie Jin and others, presented the work which they compiled and
arranged according to rhymes. The emperor gave it the title Wenxian
dacheng and after presenting XIE Jin and the other one hundred and forty-
seven men with their respective awards, he spread a banquet in the Libu ]

! or Board of Ceremonies building.

After the presented work had been reviewed many parts were found to be
imperfect therefore the emperor ordered it revised and instructed the Junior
Preceptor of the Heir Apparent, Yao Guangxiao ;’I}T’?ﬁ[if [1335-1418] and
the Vice-President of the Board of Punishments, Liu Jichi % 7 and XIE
Jin to superintend the work. He also ordered the Chancellor of the Hanlin
Academy, Wang Jing ~ F‘J, the Reader of the Hanlin Academy, Wang Da —
2, the Libationer Hu Yan {{"|{%; the Groom of the Library, Yang Pu ff3%7,
and the Literatus Chen Ji [[{ijf*to be Chief Compilers. The Reader of the
Hanlin Zou Ji E}ﬂ]ﬁﬁ , the Hanlin Compilers Wang Bao =~ f, Liang Qian Y%ffg“[:,

19 The Siku zongmu catalogue states that this [Huiqi] is identical with the Huigi shiyun [
i’s"‘;ﬁll?@. [The Yunfu referred to here is the Yunfu qunyu ??E“ﬁ‘%‘riﬁ by Yin Shifu K?Ef < of the
Song dynasty].

""'In the biography of Chen Ji [Huyfes given in the Ming waishi P9 LU, it states that when
Chengzu was preparing the Yongle dadian Chen Ji, a scholar without any degrees, through the
recommendation of a high official, was summoned to be Duzongcai ¥{5#%5 [chief compiler?];
and Zeng Qi £75< and others to be Vice Chief Compilers. Those in charge of the compiling
and the students of the Imperial Academy of Learning employed, amounted to several thou-
sand persons. Those who were to examine the several million juan or books found them so
vast that there seemed to be no beginning or end. Chen Ji and the Grand Preceptor of the Heir
Apparent, Yao Guangxiao and several other persons prepared the Introductory rules for using
the work and classified and examined the whole so that it became systematized. When the
copyists had doubts they often asked Chen Ji when he would answer them without hesitation.
When finished he was promoted to be Assistant Secretary of the Supervisorate of Instruction.




Wu Pu 54, Li Guan % *FIT’, Yang Gou !, Zeng Qi £75<, the Hanlin
Compiler Zhu Hong £ 5%, the Hanlin Graduates Wang Hong = i, Jiang Ji
}”iﬁ;j, Pan Ji }%54%, Wang Cheng = #4,"> Su Bohou #R{FI'R/, Zhang Boying
J=([ 17, the Recorders Liang Yongxing %" |/, the Hanlin Bachelor Yang
Xiang # 4!, the Secretary of the Supervisorate Yin Changlong 7! f if#, the
Registrar of the Imperial Clan Court Gao Deyang [\t f," the Secretary of
the Board of Civil office Ye Di # 7%, the Provincial Judge of Shantung Yan
Bi £'8F, were all made Vice Chief Compilers. The Emperor ordered the
members of the Libu ﬁ%ﬁ[ﬁ or Board of Ceremonies' to select from the offi-
cials within the capital and outside, profound scholars of literary ability to be
compilers; and to choose from members of the Guozijian or Imperial Acad-
emy of Learning and from scholars and students in the schools in outside
prefectures and districts those who were good in penmanship to serve as
calligraphers. He then opened a bureau in the Wenyuange ¥ ¥{[%] and or-
dered the Guanglusi % ?ﬂéfj or Banqueting Court to supply the daily food.

On the yichou ¢-=' day of the 11th months of the 5th year [1407], the
Junior Preceptor of the Heir Apparent, Yao Guangxiao, and others presented
the revised edition of the Wenxian dacheng. In all they numbered 22,211
Jjuan, and 11,095 volumes."

Again [the Emperor] gave it the title Yongle dadian ¥ §~5%. The Em-
peror personally wrote a preface to head the whole work, which reads as
follows: «In ancient times the saintly rulers in their government of the world
fully carried out the principles of penetrating the purpose of all phenomena
and bringing to fruition the affairs of the universe, and to the highest degree

12 [The second character of Wang Cheng’s name *, is written |F'J fu but this is an error.
See Imperial catalogue j. 137:7, and account given by SUN 1929: 209].

13 [The first character of Guo Deyang’s name is written [}L], but this is an error. See the two
above works].

! [Our text gives Lidu, but this is an error and should be Libul.

1> As given by SUN Chengze, the number of juan and volumes is the same. The Gujin tu-
shu jicheng or Chinese Imperial Encyclopedia, quoting the Minghuang zhaoyun ji ] EIBFE
zil, writes 22,927 juan. The Yehuobian F5JE&5E} gives 22,900 or more juan and 11,095 vol-
umes. The Yunshizhai bitan F87 2535 by EIANG Shaoshu gives 22,011 juan and 11,095
volumes. The Mingshi yiwenzhi [F|pLIZ4 7. gives 22,900 or more juan. Yao Guangxiao and
others presented a memorial and original preface; in both the number was given as 22,937
Jjuan. The Siku zongmu VEi7A[ ' or Catalogue of the Imperial Library of Emperor Qianlong
of the Manchu dynasty, and the Xu tongkao 783§ % by J1 Huang *Xﬁfﬁ, the Rixia jiuwenkao [
N ETHIH by Yu Minzhong, Mingji [¥[5<! and LONG Wenbing’s Ming huiyao F& #[| ﬁ%}l
all give the same number. The Shijiazhai yangxinlu -| %7 E:Eré6 by QIAN Daxin &7
(1728-1804) quoting the statement by Zhu Guozhen “f 7T also gives the same number.
Therefore, we rely upon this number [22,937].
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fulfilled the duty of perfecting and assisting. They cultivated manners, cere-
monies and music and illumined culture. They expounded the supreme prin-
ciples and propagated civilization.

Fuxi [R&; (the first of the legendary emperors) first drew the bagua " Ff,
penetrated the transcendental virtues and classified the natures of physical
phenomena. He made books in order to change from the knotted-cords
methods of dealing. Shennong #{ifd conferred the benefits of the law in or-
der to teach the world. When Huangdi ¥ FJ’ Yao 2= and Shun ## succeeded
to the throne, they changed the methocfs in order to avoid tiring the people;
they inspired and converted them so that they grew accustomed to these
changes. They let fall their robes and the world was governed. When Em-
peror Yu ]f:l promulgated his jiuzhou 7| (Nine Divisions of the Great Plan
of the Book of History), Tang ¥} [Cheng Tang, founder of the Shang dy-
nasty, who reigned B.C. 1766—1752] established the bonds that hold men
together. The saintly men continued the extreme supernatural mysteries and
were rulers of creative ability. All that could be called formulating doctrines
and promoting benevolent rule’s principles had not been mentioned by man.
When Wenwang ¥ = and Wuwang 7%= succeeded to the throne, what the
father (Wenwang) did, the son recorded. When these two preceding dynas-
ties [Xia and Shang] are examined, one sees how refined was their civiliza-
tion. Confucius was born at the end of the Zhou | dynasty. He possessed
virtues but held no office. He came after several saintly men, and the crea-
tion of principles had been already completed. Therefore, he eulogized the
Yijing A%, prefaced the Shujing 27, and wrote the Chungiu, collecting
together the great achievements of the sages. One may call this performance
really greater than that of the creators. When the Chou dynasty came to an
end, it was succeeded by the Zhanguo #i[s% or Contending States, when the
spacious words of those who advocated alliance and isolation, and militarism
and pacifism [between states] were influential.

The writers were heterodox; the people were heretics; and the traces of
benevolent rulers’ principles were entirely lost. When we come to the Qin
dynasty, there was the disaster of the burning and prohibiting of the books,
so that these principles were brought to an end, while in the middle of the
course. When the Han dynasty arose the teaching of the six arts gradually
spread and the classics which were saved could be studied. From the Han to
the Tang, and from Tang to the Song, the writings were continuous and pro-
lific, and of this we have sufficient proof. But since the three dynasties [Xia,
Shang, and Zhou], the brilliant civilizations worthy of praise were none other
than those of the Han, Tang, and Song. Lofty and great was our Taizu gao
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huangdi ‘f\ﬁE'FJ,'J L7 [founder of the Ming dynasty]. When he received the
divine decree he united the empire, using the gift of divine virtue to extend
the profundities of writings. He created decorum and music and established
the standards of literature, so that they were comparable in their thorough-
ness and comprehensiveness to the effects of the principles of the enlight-
ened and saintly emperors. Since | have inherited the foundation of the em-
pire, I have given intense thought to compilation and narration.

In a time of great confusion there must be a literary work of systematic
character to make orderly political affairs; to standardise human customs; to
record the transmitted teachings of the hundred benevolent rulers and to
summarize the writings of the successive dynasties. The period covered is
remote and of long duration, and as the books and writings are abundant, we
often regret the difficulty of making them into one. Even in the study of an
insignificant thing, the extensive reading necessary, one cannot cover.
In seeking the realities of a thing, even though one exhausts his energy, he
cannot exhaust the truth. This is comparable to washing out gold from sand,
and gathering pearls from the sea — things difficult to do. Therefore, I have
ordered the officials in charge of literature to compile together the books of
the Siku [“VH| [Four treasuries of Literature] and to purchase the transmitted
books of the world. Beginning with those of ancient times and continuing
down to the present, they were widely gathered and extensively selected.
Some were classified and some were separated and compiled into a compre-
hensive work. Qi % [vapor?] was the beginning of the universe. When there
was qi they began to have sound. When there was sound, they began to have
words, therefore, the rhymes should be used to link up the characters, and
characters used to tie together the facts. When the essentials are brought out,
the details must necessarily be clear. If one makes the beginning clear, the
end will become manifest. This work comprehends the immensity of the
universe and in it are systematically gathered the similarities and differences
between the ancient and the modern, the important, and insignificant, the
refined and coarse — all being included. The rest, including the words of
miscellaneous writers, are also added for reading so as to gather everything
and preserve all for research. By means of rhymes, the reader can search for
the characters, and by means of the characters he may investigate the facts.
From the source one traces the stream as surely as the arrow hitting the tar-
get. When one opens the volumes nothing will be hidden. The work was
started in the autumn of the 1st year [1403] and completed in the winter of
the 5th year [1407], the total number amounting to 22,937 juan. The work
has been given the title Yongle dadian -<4%%*1', and at the request of my
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subordinate officials, I have written a preface to head the work. I have for-
mally maintained that before there were saintly men, the principles of right-
eousness pervaded the universe; and before we had the Six Classics, the
principles of righteousness were embodied within the saintly men. As soon
as the Six Classics came into being, the principles of the saintly men became
manifest. The so-called principles of righteousness put the universe in order,
and they influenced the ancient and modern periods. When systematized,
they became but a single truth; when scattered, they become a myriad things.
When separated and diffused, they are in a state of confusion. When there is
nothing to systematize them, they cannot be unified. When the scattered
parts are gathered together and the various ramifications have been summa-
rized, we realize the vastness of the principles of righteousness in which all
in the universe are included. I have made a deep study of the precepts of the
sages, aimed at the principles which are manifested, and I have also dis-
cussed them. However as the government of all things is very complicated, it
is really worthy of careful and repeated study. Therefore, I attempt a descrip-
tion of it and place it at the head of this work. This I hope will be transmitted
to eternity, so that it may be of some trivial service».

The emperor gave to Yao Guangxiao §J¥# 3/ and others, 2169 in all, sala-
ries of different amounts.'® While it would seem that those employed at that
time were of this number, still SUN Chengze 7295 gives the following:
«Directors general, 3; Vice Directors general, 25; Compilers, 347; additional
hired Compilers, 5; Bianxie x [Editors of the Manuscript], 332;
Kanxiang ¥ [Proofreaders], 5; Copyists, 1381; Xusong jiaoshou 7&/: =2 7%
7 [alternatei:y employed Directors of Studies?], 10; Banshi guanli &1 HyHll
[managing officials], 20; making a total of 2180 men» [see Chunmingmeng
yulu % P #&&E% or Description of Beijing].!” Compared with the total
given in the Shilu ‘8{& [Chengzu shilu], this is 11 more. Is this difference
due to the fact that at the time the 10 jiaoshou were regarded as xusong and
were not given salary? However, search in various other works shows that
among those who filled the positions of Vice Directors General there also
were the two persons, Wang Jin = 3% and Zhao Youtong Hi% [ [see Ye-
huobian [E&3E} or Inofficial matters of the Wanli era],’® Xu Xu [Z7EL [see
Yehuobian [5 Jya\r or Inofficial matters of the Wanli era],'” Hu Guang FLIEJ’?’J

' In Wang Shihan’s I~ E[ﬂﬂ@ work entitled Hanmen zhuixue, the number given is 2119 men.
In Shen Defu’s Yehuobian, it is the same.

17See SUN Chengze.

'8 See SHEN Defu.

1 See SHEN Defu.
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[see Yunzhizhai bitan #7 5 =T5% or Brush notes on rare books],* Jin Shi
=4, Wang Ruyu = ¢ =, Zheng Ci §ifph, Chen Jingzong [fiit=, Wei Ji
FfEE, Li Changqi % i, Huang Zongzai ¥##Y, Zhang Hong 3=1#, LIN
Hong 7%, Wang heng = 7%, Shen Du ﬁﬁ*" [see Inofficial M1ng his-
tory],”' Seng Dahui [% [Fil [see Documents of the year blngchen from the
Zhangbao Studio]” (a Buddhlst named Dahui), Jiang Qi % Eﬁ Jing Xiuru A
f£9[1, Gui Zhinan ﬁ;}yl [see Hanmen zhuixue FR[[[EEZS or Studies of
Wang Shihan whose pseudonyrn was Hanmen, on different subjects]”, and
others, 19 in all.

Of those from schools in outside prefectures and districts engaged in
copying drafts who may be identified, there were only Mr. Gao Ming | A
and others from Nanyang, Jiaxian and such districts [see Veritable Records
of Emperor Chengzu].** Therefore, it is clear that what has been stated by
JIANG Shaoshu % ?’3 concerning Emperor Chengzu’s ordering scholars
and officials to revise the Yongle dadian and its completion within ten or
more years; and what has been stated in ZHU Yunming’s wfl~c ff] work con-
cerning the incompletion of the compilation were merely the echoes of state-
ments by others and, therefore, quite untrustworthy.

In the 6th year of Yongle he ordered that one copy be written [see Xu
tongkao i€ % or Sequel to General History].” But afterwards due to the
enormous expense this plan was abandoned [see Chronicle of the Hanlin
Academy in Beijing in Ming times].”® Then the statements by ZHAO You-
tong that the emperor also ordered the whole set to be copied; that it was
taken to be printed; and that it was finished in the 10th month of the 7th year
of Yongle [see ZHAO Youtong’s collected works],”” were really regarding a
tentative plan which was in fact never carried out. Note Mr. SHEN Defu’s 1’k
A Y N statement: «In the 23d year of Wanli (1595), the Nan[jing] jijiu [y {14
{IT or Libationer of Nanjing Lu Kejiao [ i 7 published a memorial to the
emperor which read: «The Yongle dadian which was compiled by Wen-

2 See JIANG Shaoshu.

*! See Ming waishi [F| 9 {1

2 See Zhangbaozhat bingchen zhapei F F‘[ <L

** See WANG Shihan.

** See the Chengzu shilu 757 Hr 8.

5 See J1 Huang.

% See the work Jiujing cilin zhi ETFJJ SR

7 See ZHAO Youtong’s collected works entitled Cunxuan ji ¥ §%& | where he requests Liu
Gongfu 2" 1§, the Second Class Secretary of the Board of Ceremonies, to write a preface.

28 [In this context, as given by SUN 1929: 211, this title is given as Nanjing jijiu, therefore,
we have supplied a word here].
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huangdi [Yongle] is never seen by people in the world. The work should be
apportioned among the travelling censors, each to be responsible for one
kind of function, and they should collate and completely classify it. Copies
should be kept in the Liang Yong [#3% [Two Imperial Colleges of Antig-
uity], thereby completing a magnificent achievement for this dynasty. The
emperor agreed to put this plan into effect, but up to the present time it has
not been published». Regarding this, the books written reached to 20,000 or
more juan. Coming to the time of Emperor Shizong {f| & (1522-1566), it
was again copied in order to provide against some unforeseen calamity. Not
until the time of Muzong 75 (1567-1572) was it completed. From this we
can be relieved of doubt [regarding its printing].

Now examine the following from the Shizong shilu {{] F. 81 «On the yi-
chou "¢-=' day of the 8th month of the 4th year of Jiajing (1562), the Em-
peror ordered that the Yongle dadian be again copied. He ordered the Senior
Vice-President of the Board of Ceremonies, Gao Gong and the Secretary of
the Supervisorate of Instruction, with the additional titles of Chancellor of
the Imperial Academy and Tutor, Zhang Juzheng 9=|1—, each to resume
their original duties [in the compilation of the Yongle dadian] and enter the
bureau to compare the manuscript copies. Gao Gong [}, Vice-President of
the Board, still using his title with the annexed title, Chancellor of the Hanlin
Academy, together with the Secretary of the Supervisorate of Instruction and
Attendant and Reader to the Emperor with the annexed title Sub-Reader of
the Hanlin Academy, Qu Jingchun &'g1J#, were appointed to fill the posi-
tions of Zongjiao-guan [Proofreaders-in-Chief?]. Zhang Juzheng retaining
his title of Secretary of the Supervisorate of Instruction had annexed the title,
Hanlin Compiler, 7a Class, and together with the Hanlin Compilers, 6b Class,
Lin Lian 7%, Ding Shishan 7 < 2, Xu Shixing [5"]33]‘ = and the Hanlin
Compilers, 7a Class, Lii Min fif/, Wang Xilie = 73], Zhang Siwei 3=["
#&, Tao Dalin [ [, Hanlin Graduates of the 3rd degree, Wu Kexing i"ph
7 and Ma lelang FE 9}, filled the positions of Fenjiao-guan >j TR [As-
sociate Editors].”” In the early part of the reign of Wenhuangdi [Yongle], he
ordered the scholars and officials to make selections from the books in the
Imperial Library and classify this material according to rhymes in order to
make it convenient to examine. In this task of compiling, there were in all

2 At that time, among those additional men who filled the position of zongjiao [Editor in
Chief], there were in fact, Chen Yiqin [ffi]") &, Wang Daren = ~-{=, Qin Minglei % [f}£ and
Hu Zhengmeng FFIF -3¢ while among the names of those filling positions of proofreader, there
were in addition Sun Ting *7 1 Hu Jie {17, and Ding Shimei ~ - 3. These facts may all be

seen in the fragmentary volumes of the Yongle dadian which are at present preserved.
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3.000 or more men and the juan or books numbered in all 30.000 and some
odd. It was entitled Yongle dadian. When the work was finished it was
stored in the library called Wenlou ¥ #£.*° The book covers were very large.
The emperor in the early years liked matters concerning the ancient rites and
literature, and at that time he made investigations and had a very high regard
for them. Henceforth, when he had doubts he would carefully search [in the
Yongle dadian], using the index of rhymes. On his table there were always
one or two cases of books.”’

When the three palace halls were on fire the emperor heard of it and was
startled. He at once ordered those about him to quickly ascend to the Wenlou
Library and rescue the Yongle dadian. Within the jiaye® or first night watch
[7-9 p.m.], he had this order transmitted three or four times and as a result the
books were not destroyed. The emperor wished to have another set copied and
stored in a different place in order to provide against another catastrophe; and
of this he very frequently spoke to the library officials. Now he ordered™ the
Chancellor of the Hanlin Academy, Xu Jie in the following: «Formerly I
planned to again copy the Yongle dadian so that it would be in two places.
Now, being in the cool of autumn, this may be done». Then he selected from
among the scholars in the Board of Ceremonies those who were clever in writ-
ing each kind of the jieshu or clerky style, such as CHENG Daonan A3,
and others — a hundred or more men, to go to the Historiographers Library to
share in the copying and ordered GAO Gong and others to proofread it. On the
jiawu day of the 3rd month of the 45th year (1566), the Chief Proofreader,
QU Jingchun #'E{¥H died. On the jiayin [ '”Fh' day he changed the Imperial
Academy Tutor HU Jie FL[FM‘ to the position of Secretary in the Supervisorate
of Instruction and had him share in the proofreading of the Yongle dadian».

JIANG Shaoshu % 712 also says: <In the 36th year (1557) of Jiajing there
was a fire in the imperial palace. Emperor Shizong wrote an order to rescue
the books from the fire and fortunately they were not burned. He also issued
an imperial decree to the library official named Xu Jie [=[7 [1503—1583],

3% The Siku zongmu catalogue says that this is identical with the present Hongyige . f4].
[A pavilion annexed to the Throne Hall of the Imperial Palace known as the Taihedian].

3! The work Yehuobian buyi ?FLJIE_I by Shen Defu says: «Of the former emperors none have
been known to care for opening and reading books, excepting Shizong (1522-1566) who
sincerely liked them. Glancing inside the palace one would always find several tens of cases
of books on the top of his tabley.

2 The Yunmen zhuoxue writes it [ /* +f|1]{k [which is the old form of ['Ik]. [Typographic
character not found].

33 The original text erroneously wrote lun Fgfﬁ [instead of yu ;ﬁ, order, decree, etc.].
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with the posthumous title Wenzheng < €T, ordering him to have the literati
copy the work according to the style of the original. At that time the copyists
were 108 in number, and each man daily copied three folios. During the time
from the 41st year (1562) of Jiajing down to the Ist year (1567) of Longqing
[#5t they first announced the completion of the work» [see Yunzhizhai bi-
tan ﬁgﬁ? VST or Brush notes on rare books].** Zhu Guozhen BT also
says: «<When the three palace halls were on fire, Emperor Shizong ordered
his officials to immediately go into the Wenlou Library and rescue the books.
During the night he issued these orders three or four times and accordingly
the books were saved from destruction. Also, in the following year they
again wrote a copy and stored it in another place [see Shijiazhai yangxinlu
- B EE or Qian Daxin’s reading notes].”” The statement of the Siku
zongmu, <He again made an authentic (zheng 1) and a duplicate (fir f}]) —
two sets»,’ evidently based upon the above, is an error. Also, the following
statement from the Jiwjing cilin chih £ 715 #f7&.: «Then they sent the origi-
nal set to Nanjing», I fear cannot be entirely relied upon; for if at that time
they already had made two additional copies, they surely would first send the
recopied set away because they certainly would not place the valuable things
of the imperial ancestors in such a remote and abandoned place. Moreover,
the Shilu or Veritable Records, clearly mentions one copy. But the Siku
zongmu, in its desire to combine or harmonize the statement in the Chun-
mingmeng yulu %y PFl& &8558, « The zheng [first authentic copy made from the
original] was kept in the Wenyuange and the fu [or duplicate copy] was
stored in the Huangshicheng E!flI%% or Imperial Archive» did so without
making careful investigation, but merely mentioning the recopied zheng and
fu sets — two copies. Subsequent people accepted this entire statement and
wrongly regarded it as meaning that at that time they already had three sets,
that is, the yuanben or original, zhengben [or a first authentic copy of the
yuanben], and a fuben or a second copy [either made from the yuanben or
zhengben]. They certainly did not know that the zhengben was identical with
the yuanben and that the fuben was identical with the recopy [of the original
set]. The things could not change, but those who recorded these matters, in
their quotations, used these terms [yuan, zheng, and fu] interchangeably so
that the meanings were not the same.

3* See JIANG Shaoshu.

35 See QIAN Daxin.

3% A note states that this incident may be seen in the Ming shilu; but all the present editions
of the Shilu or Veritable Records are lacking this text.
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The copy was first stored in the Bige 4% or Imperial Library [see Ye-
huobian buyi FE7E3LiK|:E or Supplement to Inofficial matters of the Wanli
era];’’ and after the capital was removed to Peking, the books were removed
and kept in the Wenlou.” In the time of Hongzhi (1488—1505) they were
kept in metal boxes [in the Imperial Ancestral Temple?] [see Yunzhizhai
bitan ??Eﬁfﬁ;ﬁ%j =% or Brush notes on rare books].” In Jiajing’s time they
were again removed to the Wenlou. When the three palace halls were burned,
they were removed to the Shiguan or Historiographers Library [see Veritable
Records of Emperor Shizong].*’ When the duplicate copy was finished, one
set was stored in the Wenyuange and one was stored in the Huangshicheng
[see Rixia jiuwenkao [ ! ™ EH|# or Research on old news on Beijing, and:
Shuntian fuzhi “H=fi&. or Gazetteer of Shuntian Prefecture].* This coin-
cides with what was said about the storing of the books in two places. Since
the reigns of Long and Wan [Longqing, 1567-1572, and Wanli, 1573-1619]
troubles with bordering countries were frequent. The rulers were corrupt and
the officials degraded and no one seemed to care about these matters. If one
reads LI Weizheng’s % 7&4{I" condemnations of the official corruption [see
Hanmen zhuixue EF#E% or Studies of Wang Shihan],** he may see all
about this. As a result of this laxity there were 12 volumes badly damaged
and 15 stolen. Although it does not clearly speak of the Dadian, still it could
hardly be expected that the Dadian was kept intact.* Fang ;'] ] Yizhi and
Gu Yanwu 1% ¥ were both born during the latter part of the l\jing dynasty,
and were regarded as men of unusual learning. Mr. FANG sighed because he
was unable to see this [Yongle dadian] [see Tongya].** Mr. GU regarded all

37 See SHEN Defu, buyi.

38 See previous note.

3% See JIANG Shaoshu.

4 See Shizong shilu.

*I See YU Minzhong and the Shuntian fuzhi QRS

*2 See WANG Shihan.

* The Siku zongmu says: «Since the overthrow of the Ming dynasty, the Nanjing original
copy and the Huangshicheng or Imperial Archive copy were both damaged by fire». But Li
Qinwang’s "f#/= work entitled Xiaoting zalu [fi 5% says: «I heard Xu Kunshan {=E|l|
and Li Mutang % ﬂi;@i‘, the Vice President of a Government Board, speak of the Huangshicheng
having a complete set of the Yongle dadian, which, compared with the set kept in the Hanlin-
yuan, contained over 1000 volumes more. This is the first one which Yao Guangxiao and Xie
Jin ##%5% compiled. The copying was of fine workmanship and the Longqing copy could not
equal it. It is pitiful that in those days they were careless in observing the proprieties and did not
carefully investigate whether the books were really preserved or not».

* See Tongya 3p]7Z, an encyclopedic linguistic work by Fang Yizhi *JJ‘};FH of the Ming
dynasty.
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the sets as lost. So, the real condition at that time is not difficult to imagine.
At the downfall of the Ming dynasty, the original copy of the Yongle dadian
could not be seen; while the duplicate copy also lacked 2422 juan [see Criti-
cal catalogue of the Imperial Library Siku quanshu].* When the Manchu
dynasty scholars compiled the Ming history they mentioned this [Yongle
dadian] but gave no details, one merely seeing its title among the Leishu or
Encyclopedias in the Bibliographical records section. Qian Daxin &[T
has said: «What Guozhen [ZHU Guozhen] speaks of as being recopied, is
identical with the one stored in the Hanlin Imperial Academy; but they do
not mention Hanlin, but speak of another place. So, really the copy first writ-
ten was kept in the Imperial Palace. In the Manchu dynasty period it was
removed from the Hanlin Academy and now it has been again removed and
is kept in the Wenhua-dian ¥ 2 58 [see Shijiazhai yangxinlu 4 #FKEFr
#% or Qian Daxin’s reading notes]*.

An investigation shows that Mr. QIAN & won his jinshi degree in the 19th
year (1754) of Emperor Qianlong, being about the same time as Liu
Tongxun F[EEY, Xu Zujing #7= fi, ZHU Yun £ £, Sun Xingyan 7 f {7,
and various other men. In the 38th year (1763) of Qianlong, ZHU Yun, the
Director of Studies, of Anhui Province, sent a memorial to the emperor as
follows: «Your servant in the Hanlin Academy has constantly read the Yon-
gle dadian of the former Ming dynasty. The books’ collation is lacking in
order, sometimes they are separated from the various books in order to clas-
sify under another system. But of old works in their complete form, which
the people of the world do not ordinarily see, many are in this collection.
I request that a selection be made of the old works which are complete in so
many copies; that they be separated and copies be written in order to prepare
them for publication». When Gaozong read this memorial he marveled at it;

* See Siku zongmu. The Xu tongkao 5¥#]% by Ji Huang says, «...At present the original
work is still preserved, and the part lacking is a bare one-tenth». Now if we reckon the entire
work according to this, a tenth part should be about 2422. The Ciyuan says: «The Manchu Em-
peror Shizu (1644-1661), removed the zheng copy to the Qianging-gong. In Jiaqing ding-si
(1797), the Qianging-gong was burned and the zheng copy was also destroyed by fire». This is
also without fact. In the Manchu dynasty among the leaders with a liking for ancient literature,
there was no one equal to Emperor Gaozong (Qianlong 1736-1795). In Gaozong’s time he
established a bureau for compiling the books of the Siku (Siku quanshu), practically all the
works being examined and selections made; therefore, after one glance at the petition of Zhu
Yun £ % requesting the Dadian to be examined, he immediately pushed aside all other propos-
als and sent persons who carefully investigated it. Ji Yun and other frequently sighed because of
its missing parts and incompleteness. Could they have had stored at that time the original copy
in the palace and not one official appointed to select and compile from this collection?

4 See QIAN Daxin.
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he gave it to a Minister of the Council of State for deliberation and action,
and wrote a seven-character line poem in eight rhymes [or sixteen lines] in
order to commemorate this event [see Zhu Sihe ji 2KZ W% or Zhu Sihe
collection].”” The Chancellor of the Hanlin Academy, Liu Tongxun dele-
gated Xu Zujing to go and investigate this matter. Xu Zujing went to the
Hanlin Academy and examined several tens of volumes, and reported back
to LTU Tongxun as follows: «These books, although very extensive, yet
many [most?] are works written after the Tang period. Furthermore, they
have been cut and mutilated causing the material to be scattered and diffused
so that it cannot be again compiled» [see Collection of the Jianzhishui Stu-
dio].* Liu Tongxun, following this, sent a petition to the emperor, in which
he maintained, «that this has been removed and kept for many years, and
since then many have become damaged or lost. Also, the plan of arrange-
ment of the original work was according to a division of the thymes». Really
at that time the Yongle dadian was certainly kept in the Hanlin Academy
building and I do not know what authority Mr. QIAN had when he spoke in
this manner. Shortly after, Gaozong issued an edict to Liu Tongxun and oth-
ers ordering that the original work be examined in detail and carefully com-
pared, as a result of which Liu Tongxun and others again petitioned the em-
peror as follows: «Now we have examined the prefaces and first part of the
juan or books of the original copy; and its writings have been selected and
examined. It may with certainty be called extensive and be regarded as a link
to connect with the Siku quanshu. An examination of the contents of the
books shows that they separated the whole into bu or sections and divided
the parts in boxes. The material was compiled according to rhymes and sub-
divided according to characters, their sole purpose being to compile the ut-
most bulk. It is nothing more than an imitation of the encyclopedias, there-
fore, it resulted in confusion and contradiction, and owing to its style of
compilation, it is inadequate. Even in their use of rhyming characters for
arranging their material they did not follow the old rhyming characters of the
Tang and Song periods, but selected the rhymes of the Hongwu zhengyun 1#
?Tfﬁ%ﬁ as their determinants, so already one perceives the evil of disorderly
arrangement. Moreover, the classical teachings comprise the root and source
of all books; but in this arrangement of material according to rhymes there is
confusion, as in the Yi/-jing] or Book of Changes, the first entry is Menggua;
in the Shifjing] or Book of Odes, the first entry is Dadong; and in the Zhouli

7 See ZHU Yun. See also Zhizuzhai ji "7 & (Collection of the Zhizu Studio)ro
8 See Jianzhishui-zhai ji $&1-"15 & .
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or Ritual of the Zhou dynasty period, the first entry is Dong-guan.* Fur-
thermore, in using the characters [to make their subdivisions of the material
under each rhyme] they do not have regard for the natural order of the Yijing,
Shijing, Shufjing] or Book of History, Li or Rituals and Chungiu or Spring
and Autumn Annals, therefore, there is misarrangement. Still worse in their
entries the liushu = 3} or six scripts,50 the zhuan or seal, [i or ancient official,
zhen or clerky, and cao or grass style of characters, they have added the pat-
terns of these as written by Mi Fei ¥ 7z and Zhao Mengfu &l 2! as if in
sketching a head to add horns. It is absurd and nonsensical. In the works
outside the Confucianist writings, there is entered without authority the Bud-
dhist canon and Taoist Classics; and under entries on the ancient censors
comes care of library books. Judged by the principle of orderly arrangement,
it is very much like a case of the hole and the handle not matching». Em-
peror Gaozong, because of its vastness, only selected what could be recorded
as useful and what might serve to enlarge the collections in the Imperial
Library. Then, from each department he appointed the following Hanlin
Compilers: Liu Jiaozhi 1%V, Liu Yoyun Z[f#Z*, Chen Changtu [}
Li Shougian ’E}*J%ﬂ'%, Lan Yingyuan EF[E7, Zou Yuzao §if= W, ang
Jiazong = ¥4 K7, Zhuang Chengjian j} 25%%, Wu Shouchang §tZ: FE |, Liu
Mel E@J?F[ Wu Dian $44", Huang Xuan F 78T, Wang Zeng — Iff, Wang Erhe
= &7, Mm Sizheng FzJFJ%E Chen Changqi @FE I, Sun Chendong
N, Yu Dayou A*}f”‘ Ping Shu 1 #, Li Yaodong % Z-fi, Zou Blngtal W
e Zhuang Tongmln i 30157, HUANG Shouling :FE Z/54, YU Ji 7 & | Shao
J1n1{an A3, Zhou Yongnian "=~ , Dai Zhen #%;, Yang Changlin 1%
I%%, Mo Zhanlu B f&H, Wang Tanxiu = /¥, Fan Zhong 7§, Xu
haochun )%, Yu Ding = j{j, Wang Chunxu % 4, Wu Dingwen $t
Jil=% Wu Shenglan 4§/, Wang Ruyang = J[}¥, (fhen Wangqing [%F
Zhu Kun 77 — thirty nine men in all, to go ahead and examine and to ﬁll
the positions of Jiaokan [Comparers and Collators] of the Yongle dadian and

) [This happened because dong, the first rhyme in the Hongwu zhengyun dictionary is the
rhyming character of meng and dong. What the critic has in mind is that these entries are
necessarily random, whereas the study of the Classics should be progressive from the begin-
ning of the Yijing or Book of Changes to the end of the last of the Classics].

50 [These are the six classes of Chinese characters. See GILES 1912, under /iu, for explana-
tion concerning these].

st [Mi Fei, 1051-1107, and Zhao Mengfu, 1254-1322, were two of China’s famous callig-
raphers. As given in this context, this reference is terse; but in the Yongle dadian kao article
by SUN 1929 a similar account is accompanied by an explanatory footnote which enables us
to make this part clearer].
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to compile and share in the work of editing.”* He also additionally appointed
Wang Jihua = % and Qiu Yuexiu 2 [ ! ¥ Directors General. He also
ordered «both to select assistants to share in the comparing and correcting
and with one mind deliberate concerning the rules and regulations to be used
in a careful and detailed comparison and revision of the Yongle dadian. Also,
those works at present in current circulation and all works which, although
classed with the ancient books, still have import lacking connection with the
classical essentials, must not again be extracted and copied. Those works of
which there are few in circulation, but are such as to open up the minds of
future scholars and extend knowledge and information, should have their
titles selected and their main essentials extracted and presented to me with
an arranged catalogue to be deleted and arranged by me and then handed
over to the printer. Of those works in the [Dadian] which cannot be ex-
tracted, and the titles of which should not be entirely ignored, it is only nec-
essary to make an abridged analysis of their contents in order to help those
from generation to generation to investigate and do research».” At that time,
those parts which men extracted from the Yongle dadian and compiled into
complete works altogether amounted to 66 classical works, 41 historical
works, 103 philosophical works, and 175 belles-lettres, a total of 365 works
and 4926 juan.>* Emperor Gaozong also thought that the Siku [quanshu] was
too voluminous and could not be carved, therefore, he accepted the proposal
of Jin Jian & E‘ET to use movable type and select those writings which con-
cerned governmental affairs for the use of future scholars, which totalled 122
works. These were to be printed with the font of type called Wuyingdian
juzhenban U4 BEZAY and to be entitled Juzhenban congshu, and the title
Yongle dadian was to be added in the Leishu cunmu =7 |1 (Preserved
encyclopedias) section of the Zibu or Philosophical works in the Siku
zongmu catalogue. From this time on the custom of compiling missing works
daily increased; and Hanlin scholars such as Shao Jinhan, Sun Xingyan, and
others, according to their personal likes, compiled collections from time to
time. Those which may be examined today total 554 kinds.” Mr. Sun fur-
thermore said: «I consider that these old works which were quoted in [the
Dadian] were the books in the palace of the Northern Song rulers which

32 See names of officials in charge of compiling in the Siku zongmu catalogue.

33 See edicts concerning this in the Siku zongmu catalogue.

5% In different parts of the Siku zongmu catalogue these are now preserved. [See in the Im-
perial catalogue, Dadong shuju edition, 1926, j. 137:7, where the total given is 4946].

35 A detailed catalogue of these has been separately published.
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were seized by the Jin Tartars». I suspect that we still have some other
transmitted works in the world from which quotations were not made [see
Collectanea of Wenjing Hall].”® But it is to be regretted that the fuben or
duplicate set kept in the Hanlin Academy was destroyed in the catastrophe of
the gengshen year (1860) of Emperor Xianfeng.”” When it was examined in
the yihai year (1875) of Emperor Guangxu it was found that there were no
more than 5000 volumes. In the bingzi year (1876) there were only 3000 or
more volumes; and in the kuisi year (1893) there were barely 600 or more
volumes.”® During the disorder in the gengzi year (1900),” the whole work
was scattered and lost and nothing can be learned about them.®” When the
allied armies of eight nations entered the capital, some took the works to
barricade themselves against the rain of bullets; and some of the books were
abandoned in the gutters.”'

When conditions gradually became peaceful, the people of each country
that gradually came to know the value of these books in many instances took
some back to their own countries as mementos. Now the libraries in Europe,
United States, and Japan, each contain from one to up to ten or more vol-
umes.*”” At the end of the Manchu dynasty, the Department of Education
delivered to the Metropolitan Library 60 volumes. Later on this library also
obtained 3 volumes from a certain bookstore. The Department of Education
has 4 volumes still in its possession, and at present the bookstore [in Peiping]
known as the Liulichang Shugutang ﬂmm’ﬁr 14" also has 2 volumes. All
these are of the set again copied durlng the Jflajmg period (1522-1566).%
During the 8th and 9th years (1919—-1920) of the Republic, Zhang Zongxiang
J=5 7% was Superintendent of the Library. He borrowed copies from Fu
Yuanshu {fi4V, Ye Yuhu # = 72, and the Department of Education and

%6 See Wenjing-tang congshu f T e

37 [ This is a reference to the capture of Prekmg by the joint French and English forces].
58 All mentioned above may be seen in the Ciyuan SR

% [This is the year of the Boxer uprising and consequent reprisals by foreign troops].

80 See Jingshi tushuguan shanben shumu zhi (Catalogue of fine editions in Metropolitan
Library, Peiping, China).

51 At present there are many venerable men in the capital who can relate the story of this.

62 See the contemporary writer Liang Qichao’s Zhongguo shixue yanjiu fa (Methods of re-
search in Chinese history).

83 At the end of each juan there is the name of the zongjiao [chief editor] and fujiao [assistant
editor], copyist, and punctuators, with their official titles. But as there is no distinction made
between the zhonglu zhengben [first recopied authentic set] and a zhonglu fuben [second recop-
ied duplicate set], this is further proof that during those days there was but one set recopied.

8% [Former Chinese Minister to Japan].




recopied anew 10 volumes. At the same time the Librarian of Congress, Dr.
Putnam of the United States Library of Congress, also sent a photostat copy
of one volume. Altogether the Metropolitan Library has 74 volumes. Luo
Zhenyu i< of Shangyu [district in Shaoxing Prefecture, Zhejiang], in
his edition of the Jishian congshu 7,7 % %3, also has a photographic copy
of a volume. Mr. Luo states in his postface: «During the coup d’etat in the
xinhai year (1911), this volume circulated into Japan, and by chance was
purchased by my friend, Mr. Fukuoka #i[ii]. Of the other [volumes of the
Dadian], some are in libraries in private families, and they are unwilling to
allow me to see them. Some are in the hands of booksellers who keep them
as rarities and are waiting for a high price. Of all these we have been unable
to obtain any information».

The number of juan of the Yongle dadian kept in Europe, United States,
and various countries, may be seen in the article by Yuan Tongli fi]7E
entitled “Yongle dadian kao” (in the Xueheng zazhi =535 No. 26) and
the Zhonghua tushuguan xiehui huibao [[1% ﬁ%‘['?}ﬁjﬁ%ﬁﬁ ﬁFﬁéﬁt (Bulletin of
the Library Association of China), no.4.

List of xylographs

CHEN He [{i& (1757-1811), CHEN Kejia [{fijh % (d. 1860): Mingji |5+ [History of the Ming
dynasty from 1351 on].

HONG Mai 138 (1123-1202): Rongzhai suibi *F’\,J}ﬁ[fg’ié‘f [Random notes from the Rong Stu-
dio].

J1 Huang *ZF;EEJ (1711-1794): Xu tongkao 7&3{] % [Sequel to General History].

JIANG Shaoshu % %’7{,?; i(1642-1679): Yunzhizhai bitan ?TE,‘?V?,R%T Fgﬁ [Brush notes on rare
books].

Jingshi tushuguan shanben shumu zhi (Catalogue of fine editions in Metropolitan Library,
Peiping, China).

LIANG Qichao (1873-1929): Zhongguo shixue yanjiu fa 1B flISPH221% (Methods of re-
search in Chinese history).

LoNG Wenbing & 7 (1821-1893): Ming huiyao [¥| F’T fo! [Ming statutes].

Ming waishi PF|9t flI [Inofficial Ming history].
of the Ming dynasty].

Mingshi yiwenzhi PF|124 7. [Bibliography of the Ming Annals].

QIAN Daxin &7 (1728-1804): Shijiazhai yangxinlu -| #7Fx ¥4 [Qian Daxin’s reading
notes].

SHEN Defu ﬁéf,%":'ﬁ (1578-1642): Yehuobian buyi EE”%?ET}?F’J}E [Supplement to Inofficial
matters of the Wanli era].

SHEN Defu V1 [ (1578-1642): Yehuobian [5/;5¢} [Inofficial matters of the Wanli era].

Shuntian fuzhi"F={ L. [Gazetteer of Shuntian Prefecture].
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Siku zongmu catalogue [ = AL 1, ed. by JI Yun 5[~ (1724-1805). 1789 [Critical cata-
logue of the Imperial Library Siku quanshu].

SUN Chengze #7295 (1592-1676): Chunmingmeng yulu %y P45 [Description of Beijing].

WANG Shihan = [jjiit: Hanmen zhuixue $ifIf[355F [Studies of Wang Shihan whose pseudo-
nym was Hanmen, on different subjects].

YIN Shifu [E?Ef A Yunfu qunyu $EV{§F 6% (Yuan) [A collection of rhymes].

Yu Minzhong ~ |1 (1714-1779): Rixia jiuwenkao F'™~ 4% [Research on old records
on Beijing].

Yunmen zhuoxue FE[I[[#52 [Studies on rhymes].

Zhangbaozhai bingchen zhapei 31 #7H[" |=#fi' [Documents of the year bingchen from the
Zhangbao Studio].

ZHU Yun f §5: Zhu Sihe ji % ﬁ‘ﬁﬁ;‘% [Zhu Sihe collection].

References

L1 Zhengfen 1926: “Yongle dadian kao”. Library Science Quarterly q‘%‘]'?{ &S5 ] 1(2):
215-223.

GILES, Herbert Allen 1912: Chinese-English dictionary. 2nd ed. Shanghai: Kelly & Walsh.

HAGERTY, Michael J. & Walravens, Hartmut 2024: The Lizhi ## (Lychee) — The Peerless
Fruit. The world’s first monograph on any fruit (Lizhi pu, 1059) and its followers. Translated
from the Chinese, annotated and edited by Michael J. Hagerty & Hartmut Walravens. Wies-
baden: Harrassowitz. 240 pp. (Asien- und Afrika-Studien der Humboldt-Universitét 64).

SUN Zhuang 77+ 1929: “Yongle dadian kao <$4AM'=> Bulletin of the Metropolitan
Libary = Beiping Beihai tushuguan yuekan 17 1¥& u%‘['ii £l F [ [ 2(3/4): 191-213.

Venning, Frank 1977: ,,Walter Tennyson Swingle, 1871-1952. The Carrell: Journal of the
Friends of the University of Miami 18: 1-32.

Walravens, Hartmut 2021: “Namen- und Titelregister zu den Jahresberichten iiber ostasiati-
sche Neuerwerbungen der Library of Congress, Washington, D.C. 1898—-1941”. Monumen-
ta Serica 69: 201-241, 549-590.

Written Monuments of the Orient
Scientific biannual journal
Founder: Institute of Oriental Manuscripts RAS (Asiatic Museum)
Address: Dvortsovaya Emb., 18, Lit. A, Saint-Petersburg, 191186, Russia
Chief editor: Corresponding member of the RAS Irina Fedorovna Popova

Submitted to print 17.06.2025
Date of issue 30.06.2025
Print run: 500 copies

The price is free.
Editorial Office address: Dvortsovaya Emb., 18, Lit. A, Saint Petersburg, 191186, Russia,
www.orientalstudies.ru
Printing address: LLC « Litografiya ». Dnepropetrovskaya st., 8, Lit. A, office 14, 191119, Saint-Petersburg,
Russia www.litobook.ru, e-mail info@litobook.ru, tel. +7(812) 712-02-08




G20¢ ‘(22) | 'ON ‘L1 JANTOA ‘LNIIHO IHL 40 SININNNOIN NILLIHM



