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Foreword

Dynamics in Buddhist Network in Eastern Central Asia 6th to 14th Centuries
(short: BuddhistRoad) aims to create a new framework to enable understand-
ing of the complexities in the dynamics of cultural encounter and religious
transfer in premodern Eastern Central Asia—a vast area extending from the
Taklamakan Desert to north-east China. This region was the home of several
neighbouring civilisations, something which to a large extent determined the
complex dynamics of inter-religious and cultural exchanges that took place
along the Silk Road. Buddhism was one of the major factors in this exchange;
its consistent and extensive transfer of religious knowledge and artefacts took
hold in virtually all the cultures existing along the Silk Road, thereby becoming
amajor civilising force. In many cases the spread of Buddhism overrode ethnic
and linguistic boundaries in Eastern Central Asia creating a world shared by all,
one which, despite its diversity, had Buddhism as its common point of refer-
ence. A primary aspect of this process was the rise of local forms of Buddhism.
The BuddhistRoad project intends was set up to investigate these forms of local
Buddhism that flourished between the 6th and the 14th centuries. At the core
of the research are the areas of ancient Khotan, Kuca, Turfan, Dunhuang, and
Ganzhou, as well as the territory of the Tangut Empire. The analytical themes
of the project are envisaged to revolves around thematic clusters pertaining to
doctrines, rituals and practices, the impact of non-Buddhist influences, patron-
age and legitimation strategies, sacred spaces and pilgrimages, and visual and
material transfers.

The I of the project, Carmen Meinert, and the project coordinator, Henrik
H. Sarensen, are pleased to announce the following expected outcome of the
BuddhistRoad project in the series as follows:

Three conference proceedings
— Buddhism in Central Asia 1: Patronage, Legitimation, Sacred Space, and

Pilgrimage, edited by Carmen Meinert and Henrik H. Serensen, 2020.

— Buddhism in Central Asia 11: Practices and Rituals, Visual and Materials
Transfer, edited by Yukiyo Kasai and Henrik H. Serensen, 2022.

— Buddhism in Central Asia III: Doctrine, Exchanges with Non-Buddhist
Traditions, edited by Lewis Doney, Carmen Meinert, Yukiyo Kasai and
Henrik H. Serensen, forthcoming.

Moreover, two volumes to be co-authored by all BuddhistRoad team mem-

bers featuring the core findings of the project, and a monograph by Carmen

Meinert on the History of Central Asian Buddhism will be forthcoming upon

the conclusion of the project in 2024.

Carmen Meinert and Henrik H. Sorensen
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INTRODUCTION

Central Asia: Sacred Sites and the Transmission of
Religious Practices

Yukiyo Kasai, Henrik H. Sorensen, and Haoran Hou

1 Introduction

This book is the second volume born and conceptualised within the project
“BuddhistRoad”! the ERC funded collaborative scholarly endeavor which aims
to shed light on the dynamics of the spread of Buddhism across Central and
East Asia through several different cultures from India to China, Korea and
Japan, the virtual ‘Buddhist Road’.

The present volume consists of the proceedings of the project’s second
conference, “Establishing of Buddhist Nodes in Eastern Central Asia 6th to
14th C. Part II: Visual and Material Transfer, Practices and Rituals” which took
place at the Ruhr-Universitdt Bochum on 16-18 September 2019 and represents
an important part of the ongoing research activity according to the project’s
formal road map for the study of Buddhism in Central Asia.?

Due to its location in the heart of the Asian continent midway between
Europe and East Asia, Central Asia has been a region of great importance, not
only as a space of transit, but also as a place where significant trade routes and
lines of cultural and religious transmission intersected. Hence, the centres or
important regional hubs of various exchanges located along the main arter-
ies of this vast network have played important roles as places where human
civilisations thrived and established the multi-lingual, -religious, and -cultural
society often on their own terms. As Buddhism has been the primary civilising
factor of cultural development in Central Asia for more than a millennium, the
study of this tradition which only began a little over a century ago, has now
become a major field of research, covering as it does several cultural groups

1 For the detailed and actual information of the project, see https://buddhistroad.ceres.
rub.de/en/. The research agenda of the BuddhistRoad project is also outlined in the
report, BuddhistRoad Team, “Dynamics in Buddhist Transfer in Eastern Central Asia
6th-14th Centuries: A Project Report by BuddhistRoad Team,” Medieval Worlds 8 (2018):
126-134.

2 The conference program is available on the BuddhistRoad homepage, https://buddhistroad
.ceres.rub.de/en/activities/organised-conferences/.
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with their own separate and shared languages and scripts. Even though we
now know so much more than they did at the outset of this research field,
there are many sources and facts that still need to be assessed, discussed in
connection with their related facts and placed in the Buddhist history in order
for us to arrive at a better understanding.

When dealing specifically with the importance of the cultural hubs as cen-
tres of localisation and contact from the perspective of the spread and devel-
opment of Buddhism in Central Asia, we find that important religious spaces
such as the Mogao Caves (Chin. Mogao ku 2 5%5) in Dunhuang (30{2), the
Kizil Caves in Kuca, Bezeklik in Turfan, and the many sites located around
Khotan and Karakhoto in each their own ways were shaped by intercultural
factors. This meant that while Buddhism was essentially a translocal and trans-
cultural religion, it proved itself to be quite adaptable and culturally sensitive,
and as such able to take shape after the cultures in which it took root. The
intercultural contact afforded by Buddhism meant a sharing of a specific set of
ideas, practices, and iconographical vocabulary, which was universally under-
stood and recognised by the involved peoples.3

Every topic chosen as research clusters for the BuddhistRoad project high-
lights the flourishing of Buddhism as the religion gradually spread across
Central Asia through several different cultures from India to China, Korea and
Japan to form a virtual ‘Buddhist Road’# Throughout history, Central Asian
Buddhism established many important centres or ‘nodes’ along the Silk Road,
as evidenced in surviving examples of religious structures and the develop-
ment of distinct types of local folklore.6 Various discoveries in Dunhuang,

3 The significance of inter-religious contact has been highlighted in a number of recent pub-
lications including Dynamics in the History of Religions between Asia and Europe in Past and
Present Times, ed. Volkhard Krech and Marion Steinicke (Leiden: Brill, 2011); Jason Neelis.
Early Buddhist Transmission and Trade Networks: Mobility and Exchange within and beyond the
Northwestern Borderlands of South Asia (Leiden: Brill, 2011); and Locating Religions: Contact,
Diversity and Translocality, ed. Reinhold F. Glei and Nicholas Jaspers (Leiden, Boston: Brill,
2017).

4 All research clusters are listed in https://buddhistroad.ceres.rub.de/en/research/. Some of
the research results are found under https://buddhistroad.ceres.rub.de/en/publications/.

5 ‘Nodes’ as used here signifies those centres along the network of routes in Central Asia which
were situated at the intersection of two or more routes, and which therefore tended to have
a greater impact as transfer and contact ‘hot spots’ It goes without saying that there were
greater and smaller nodes, i.e. centres which exerted different influences on the material that
passed through them. Cf. BuddhistRoad Team, “Dynamics in Buddhist Transfer in Eastern
Central Asia 6th—14th Centuries: A Project Report by BuddhistRoad Team.”

6 ‘Folklore’ as used here signifies the type of knowledge and cultural practices, including
aspects of pre-modern science, such as medicine, mathematics, astrology, as well as beliefs
and superstitions, which prevailed among a given population within a specific culture in
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Turfan, Khotan, Karakhoto, and northern Tibet provide a wealth of examples
underscoring the existence of material culture covering many centuries.

Among those topics of the project, two aspects of the transfer of religious
knowledge, (a) visual and material aspects of religious culture, and (b) practices
and rituals, form the core of themes dealt with in this volume. The first of these
pertain to religious art and material culture more broadly conceived, the sec-
ond to eschatological practices such as meditation and rites of transcendence.

‘Visual’ as employed here refers to pictorial representations such as wall-
paintings in situ as found in cult sites, as well as votive paintings to be hung in
a given ritual space, while ‘material’ indicates three-dimensional religious
objects, including votive statues, special architectural elements stipas,
inscribed pillars, stele, altars, ritual objects, and holy books. One may con-
ceptualise both categories as signifying two modes for representing religious,
material culture, but ascribed with different levels of significance and function
within a given religious context.

Unlike materiality, rituals and ritual practices have for a long time been
key research subjects in academic discourses on religion, and the relevance
of ritual praxis for the definition of religion has often been pointed out. For
one scholar, Roy Rappaport, ritual action—is the performance of more or less
regulated formal acts and utterances—as and such it stands as a fundamental
component of religious traditions.” Indeed, ritual, is the component that gen-
erates ‘the sacred, the numinous, the occult and the divine. However, such for-
mal acts and utterances, require an engagement with the material, i.e. concrete
objects and physical spaces. As Grimes has recently argued: ‘Although rituals
consist of actions, it'’s almost impossible to discover, or even imagine, a ritual
without its attendant material culture.’® Thus, material culture and Buddhist
ritual come together as a complementary couple on the level of action, the
first provides the physical context for the latter, while the latter necessitates
the existence of the former.

‘Practices’ is a general term referring to all types of religious and cultural
practices, i.e. it serves as an umbrella term for a wide range of religious behav-
iour. ‘Ritual’ as used here is a specific term, which indicates a special and
formalised type of religious practice, i.e. an expression of religiosity which
is being performed in accordance with a fixed template that sets forth a

the medieval and pre-modern eras. Use of the term does not indicate something exotic nor
primitive when seen from a modern perspective.

7 See Roy A. Rappaport, Ritual and Religion in the Making of Humanity (Cambridge, UK, New
York: Cambridge University Press, 1999), 23—24.

8 See Ronald L. Grimes, “Ritual,” in Key Terms in Material Religion, ed. S. Brent Plate (London,
Oxford, New York: Bloomsbury, 2015), 174.
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preordained ritual structure to be followed. In order to explain this, we may
use the case of Buddhist meditation or contemplation, which is a form of prac-
tice universally adhered to in virtually all Buddhist cultures. Ritual proceed-
ings may in certain cases be part of such meditation practices, as for instance
in many Esoteric and Tantric Buddhist rituals, where the rite itself is consti-
tuted by a series of progressive phases of increasing profundity.

As mentioned above, both practices and rituals are typically associated
with and performed in front of deities located in a ritual space.® Over time, the
spread of Buddhist practices and rituals gave birth to a profusion of Buddhist
material culture and religious art, which range from large-scale and elaborate
structures to house statues, murals, and paintings, such as monasteries and
caves, to small-scale figurines, talismanic diagrams and amulets, ritual objects,
etc., that circulated among the faithful. In the nature of things, therefore, both
of the two themes discussed in this volume are in fact closely related as the
visuals and materials are concerned with the space in which the practices and
rituals are being played out. Beyond these physical forms in which images are
usually represented, there are also more metaphysical ways in which the divine
was believed to manifest. This could be in the form of a vision or through pro-
grammed visualisation-practices, which is found in some meditation and ritual
performances, such as those represented in ritual texts, in instructive draw-
ings, or as depicted in votive paintings. These were obviously a relevant part of
Buddhist culture, and as such played important roles in the establishment and
continuation of a wide range of practices and rituals. The texts and paintings
from this region may in certain cases be used to document sometimes show
that established practices and rituals were transferred throughout the region
in cases where proper textual evidence is wanting.

Texts, one major form of the materiality, and rituals are by no means alien
elements within the contemporary material turn. With regard to text, it has
been argued that religious scriptures cannot be studied exclusively as vessels
of meaning but must also be examined as devices subject to sensorial con-
sumption and multileveled ritualisation. More precisely, according to Watts,
the ritual dimension is a peculiar feature of sacred books—material objects
with contents that require a direct bodily engagement (as, for instance, read-
ing)—across time and space. In addition to being scriptures that carry holy
intent, they are also material objects, which both inform on ritual practices

9 ‘Practices’ and ‘rituals’ are obviously general terms, and almost all religious activity can be
covered under those categories. In a broad sense, the pilgrimages dealt with in the previ-
ous conference volume, for example, could also belong to the category of religious practices.
However, in this volume, the religious practices are the main focus.
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and themselves function as ritual objects. One can also argue that the ritualisa-
tion of the semantic, performative, and iconic dimension is what turns a book
into a holy scripture proper. For religions ritualise the contents of scriptures
by means of explanations; they ritualise the performance of scriptures with
readings of their wordings or staging of their contents; they finally ritualise the
materiality of the books by bringing them at the core of specific ceremonies.
The common Buddhist practice of ‘turning the scriptures’ (Chin. zhuanjing
4%, the ritualised way of ‘reading’ in which clerics unroll and roll up sitras
in a strictly formalised manner, is a clear example of the multifarious uses and
functions of holy books.

Those texts, including those which are even dedicated to the rituals, fur-
thermore, may or may not always be in conformity with the associated or pre-
existing literature, thereby indicating that considerable variations did occur
in local production. In terms of the rituals represented in the texts, what one
often encounters is a mix of both ‘orthodox/canonical’ rites, and rites that grew
out of local traditions and particular cultural environments. It goes without
saying that, in as culturally and religiously diverse a region as Central Asia,
where a number of cultures existed side by side, rituals and practices existed
in many different forms and deviated from each other for various reasons. Such
variations or differences could be the result of shifts in the cultural environ-
ments where they were used, or was due to conscious abbreviations or edito-
rial changes to serve particular situations.

One of such local developments is well reflected in the formation process
of the Guan wuliangshou jing ¥ifEE 4K [Scripture on the Contemplation
of Amitayus]. This text stands as one of the most important sitras of the
Buddhist Pure Land tradition, a scripture that probably should be categorised
as belonging to the so-called apocryphal class of scriptures.!® Although the
actual process through which it came about is still debated, many scholars
suggest it was created in the Buddhist environment of Central Asian.!! Among

10  For a now classical study of apocrypha in Sinitic Buddhism, see Chinese Buddhist
Apocrypha, edited by Robert E. Buswell (Honolulu: University of Hawaii Press, 1990). For
an excellent overview of the issue of Buddhist canonical authority, see Jonathan A. Silk,
“Canonicity,” in Brill's Encyclopedia of Buddhism 1, ed. J.A. Silk et al. (Brill: Leiden, 2015),
5-37.

11 See, eg, Kasugai Shinya # HJFEH, “Kanmurdjubutsukyd ni okeru shomondai
BB ARRIZ AT A6 ME Some Problems in the Amitayurdhyana Sitra,” Jodo
shakyogakuin kenkygjo ¥ 1 =BUFBEMIZET Studies in Buddhism and Buddhist
Civilization 3 (1953): 37-50; Kagawa Takao & )11 Z£1E, “Shomyoshiso no keisei #1344 AR
DI HK Formation of the Concept of Calling the Name of Buddha,” Indogaku bukkyogaku
kenkyi FE“P{LBUFIISE Journal of Indian and Buddhist Studies 111 (1963): 38-49;
Fujita Kotatsu il FH 72 22, Genshi jodo shisé no kenkya JFaa7%E 1 EAB DAL A Study of
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these scholars, Yamabe Nobuyoshi has actively investigated mural paint-
ings in Toyok, a site near Turfan.!?> He established that the paintings there
are closely connected with the Scripture on the Contemplation of Amitayus.
Yamabe compares them with the mural paintings in Dunhuang, which were
clearly made on the basis of the established contemplation texts as found in
the Chinese Buddhist canon, and concludes that the paintings in Toyok were
primarily based on oral traditions. Thus, the place where the Scripture on the
Contemplation of Amitayus was created could possibly be somewhere between
Toyok and Dunhuang.!’® This example shows that visual and material trans-
fer, on the one hand, and practices and rituals on the other, were historically
closely connected. Hence, the topics chosen and presented within the present
volume are conceived of as closely related phenomena, which when examined
together, provide a comprehensible framework for understanding the dynam-
ics inherent in religious transfer in Buddhist Central Asia.

Early Pure Land Buddhism (Tokyo: Iwanami shoten, 1970), 16-136; Kotatsu Fujita, “The
Textual Origins of the Kuan Wu-liang-shou ching: A Canonical Scripture of Pure Land
Buddhism,” Chinese Buddhist Apocrypha, ed. Robert E. Buswell (Honolulu: University
of Hawai'i Press, 1990), 149-173; Yamada Meiji [ H BH 4, “Kankyo ko—Muryobutsu
to Amida butsu— B —E w5 (A L[ FRFE{A—Sitra of the Contemplation on
Amitayus,” Ryiikoku daigaku ronshii HE4 K55u%E Journal of Ryakoku University 408
(1976) 76—95; Julian F. Pas, “The Kuan-wu-liang-shou Fo-ching: Its Origin and Literary
Criticism,” Buddhist Thought and Asian Civilization. Essays in Honor of Herbert V. Guenther
on His Sixtieth Birthday, ed. Leslie S. Kawamura and Keith Scott (California: Dharma
Publishers, 1977), 194-218; Sueki Fumihiko AR 33, “Kanmurydjukyd’ kenkya [#8
I AR AT A Study of the Guan-wu-liang-shou-jing,” Toyo bunka kenkyijo kiyo B
PESALAFFERT AL BE The Memoirs of the Institute for Advanced Studies on Asia 101 (1986):
163—225; Sueki Fumihiko F A 3L 3 1, “Kanmuryojukyd-Kanbutsu to 6jo 11 &2 48—
(L LA [Guan wuliangshou jing: Contemplation of Buddha and Attaining Birth],” in
Kanmuryojukyo, Hanjuzanmaikyo 8 3 & 754%, #%fit =M% [Guan wulianshou jing and
Banzhou sanmei jing] (Tokyo: Kodansha, 1992), 1-195.

12 See the map on our website, accessed July 30, 2020. https://buddhistroad.ceres.rub.de/
en/visual-aids/.

13 He discusses this topic in various articles. See, e.g., Nobuyoshi Yamabe, “Practice of
Visualization and the Visualization Sttra: An Examination of Mural Paintings at Toyok,
Turfan,” Pacific World: Journal of the Institute of Buddhist Studies Third Series 4 (2002):123—
152; Nobuyoshi Yamabe, “An Examination of the Mural Paintings of Visualizing Monks in
Toyok, Cave 42: In Conjunction with the Origin of Some Chinese Texts on Meditation,” in
Turfan Revisited—The First Century of Research into the Arts and Cultures of the Silk Road,
ed. Desmond Durkin-Meisterenst et al. (Berlin: Dietrich Reimer Verlag, 2004), 401-407;
Nobuyoshi Yamabe, “Toyok Cave 20. Paintings and Inscriptions,” in Epigraphic Evidence in
the Pre-Modern Buddhist World. Proceedings of the Eponymous Conference Held in Vienna,
14-15 Oct. 201, ed. Kurt Tropper (Vienna: Arbeitskreis fiir tibetische und buddhistische
Studien Universitit Wien, 2014), 217—261.
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Confession texts also represent their close connection with rituals. Rites
of confession originated in early Buddhism in India and became an impor-
tant Buddhist practice for both lay people and monks.!# There are texts for
confession and its rituals written in various Central Asian languages, which
shows how widespread these practices and rituals were.!> Furthermore, in
Central Asia, Manichaeism was also present, had contact with Buddhism in
that area, and established a tradition of confession. The connections between
Manichaean and Buddhist confession is still discussed, especially with respect
to the Uyghurs who produced both kinds.!¢ In that respect, the confession texts
embody the multicultural nature of Central Asia, which is therefore not con-
fined to Buddhist culture alone.

Besides visualisations and confessions, Buddhist rituals tend to converge
around forms and beliefs associated with Esoteric and Tantric Buddhism,
something which is especially clear when discussing the relationship between
ritual practices and meditation.'” It is, therefore, not surprising to find that
these evolved forms of Mahayana Buddhism played a significant role in the
Buddhist cultures that thrived along the Central Asian Silk Road from the late
medieval period up to and including the Mongolian Empire (ca. 1206-1368).
Respectively, those rituals are reflected in material objects, including texts.
However, during the period of more than a millennium when Buddhism held
sway over the cultures along the Silk Road—and despite differences in the var-
ious cultural and religious nodes—Buddhist normative practices and beliefs
tended to provide common reference points for those cultures involved. As
the impact of Esoteric and Tantric Buddhism in the region increased in the
course of the g—10th centuries, a certain standardisation and sharing of these
practices took place, something which was especially prevalent in the centres
located along the eastern stretches of the Silk Road, from the Turfan Basin to
in present-day Gansu (H7f) and Ningxia (") provinces.

14  For the development of confession, see, e.g., Kuo Li-ying, Confession et contrition dans le
bouddhisme chinois du V¢ au X siécle (Paris: Publications de I'Ecole francaise d’Extréme-
Orient, 1994); Claudia Weber, Buddhistische Beichten in Indien und bei den Uiguren
(Wiesbaden: Harrassowitz Verlag, 1999).

15 For this topic, see Weber, Buddhistische Beichten, 153-166. For Chinese confession texts
found in Dunhuang, see also, Wang Juan D= Dunhuang lichanwen yanjiu SOE T
SCH4E [Studies on the Confession Ritual Texts from Dunhuang] (Taipei: Fagu wenhua,
1998). Jens Wilkens, furthermore, discusses Old Uyghur confession texts in his contribu-
tion in this volume. See Chapter 13.

16 See, e.g., Weber, Buddhistische Beichten, 123-152.

17  This topic has already been extensively dealt with by Henrik H. Serensen. Some of these
results are available online, accessed March 6, 2021. https://omp.ub.rub.de/index.php/
BuddhistRoad/catalog/category/Practices.
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It is, however, not only the texts or ritual objects which were transferred
through the networks in Central Asia, but also articles like papers, brush, colo-
rant or pieces of wood which were used for creating those three-dimensional
religious objects. Because these objects could not come into existence without
these materials. It is not always so easy to follow the processes and directions
of those material transfer in Central Asia, wherefore this topic still gives rise to
much debate.!® In this context, a note that is written at the beginning of an Old
Uyghur Buddhist text preserved in Berlin under the signature Mainz 732 [T 11
Y 21], requires special attention. This note does not contain any explanations
on the Buddhist text written after it, but it explains the origin of the paper
used: “This is the paper from Shazhou [(/lJ1{)]."1° This indicates that the paper
originated in or was transferred from Dunhuang, and used for writing an Old
Uyghur text, which eventually ended up in Yarkhoto, where this manuscript
was found. This example is probably not an exception, as various materials
were transferred between different places and played a part in the flourishing
of Buddhist culture in Central Asia.

2 Contents of This Volume

As stated above, this volume consists of two interrelated parts: Part 1 deals
with visual and material transfer, and Part 2 with practices and rituals. The first
chapter is George Keyworth’s “Did the Silk Road(s) Extend from Dunhuang,
Mount Wutai, and Chang’an to Kyoto, Japan? A Reassessment Based on
Material Culture from the Temple Gate Tendai Tradition of Miidera.” It serves
as a historical and geographical introduction to all of the topics presented in
the volume. Keyworth focuses on documents related to two famous Japanese
Buddhist pilgrims to China, Enchin (814-891, [¥2) and J6jin (1011-1081, 5 Z5).
These pilgrims played important roles in transferring Buddhist visual and tex-
tual materials, including ritual objects, which came through the Silk Road to
China, and thence to Japan. Using material preserved in Japan, Keyworth dem-
onstrates that Buddhist rituals and material culture from the Silk Road reached

18  Parts of visual transfers, especially between Dunhuang and Khotan, have been addressed
in the series of papers published as BuddhistRoad Paper 6.1. https://omp.ub.rub.de/index
.php/BuddhistRoad/catalog/category/Transfer.

19 See, e.g,, TT V, 340—341 The use of the cursive script indicates that this manuscript was
written in the Mongolian period. For the dating of Old Uyghur manuscripts, see, e.g.,
Takao Moriyasu, “From Silk, Cotton and Copper Coin to Silver. Transition of the Currency
Used by the Uighurs during the Period from the 8th to the 14th Centuries,” in Turfan
Revisited—The First Century of Research into the Arts and Cultures of the Silk Road, ed.
Desmond Durkin-Meisterernst et al. (Berlin: Dietrich Reimer Verlag, 2004), 228-233.
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Japan early on and were integrated into the local Buddhist culture. Thus, while
located far from the eastern stretches of the Silk Road, which formally termi-
nated in Ch'ang’an ({££%7), the impact of the Buddhist road leading to East Asia
extended, in fact, all the way to Japan.

In the second chapter “Representations of a Series of Large Buddha Figures
in the Buddhist Caves of Kuca: Reflections on Their Origin and Meaning”, Ines
Konczak-Nagel focuses on iconographic arrangements of rows of standing
buddha figures painted in the caves in the Kuca area. Those images are so large
that they were found to occupy the entire height of the wall. Because of their
unusual size, they received considerable attention from scholars, who have
suggested a variety of interpretations. Some of the large buddha figures are
depicted in narrativised settings, indicating that they represent the Buddhas of
the Past, to the extent that they can be individually identified. Konczak-Nagel
compares them with similar rows of buddhas in other regions and suggests that,
as a theme, they were most likely adopted from the art of Greater Gandhara.
The large standing buddha figures also appear in other oases like Khotan,
which, when considered together, indicates that this iconographic theme was
widespread in Central Asian. The author also points out that the Kuchean fig-
ures should be regarded as the direct predecessors of the large-scale buddha
images we find on the temple walls in Turfan produced under the Uyghurs.

The third chapter “Buddhist Painting in the South of the Tarim Basin: A
Chronological Conundrum” is by Ciro Lo Muzio. This chapter deals with
Buddhist paintings unearthed in the Khotan oasis and at Karadong. In many
previous studies, these paintings are dated to the 3rd century, in the case of
Karadong, and the 6th—8th centuries, in the case of the Khotan oasis. Lo Muzio
points out that these dates were established without detailed and proper
examination, and remained undisputed for a long time. Because of the chron-
ological issue Lo Muzio re-examines the iconographic programmes and indi-
vidual elements and motifs in the paintings from Khotan and Karadong, and
carefully compares them with other Central Asian and South Asian Buddhist
paintings. As a result he proposes that the Karadong paintings should be dated
to approximately the 6th century, which is closer to the date of the paintings
from Khotan.

Chapter four, Erika Forte’s contribution, develops around “Khotanese
Themes’ in Dunhuang: Visual and Ideological Transfer in the gth-11th Centu-
ries.” She investigates the mural paintings in the Mogao Caves (&%) and
Yulin Caves (f#%F) that deal with themes related to Khotan. These are the
so-called ‘auspicious images’ (Chin. ruixiang %i{%) that originated in Khotan,
the Eight Protectors (Khot. hastd parvala), the legend of the founding of
Khotan, and depictions of a Khotanese Buddhist sacred place, Mt. Go$irsa/
Gosrnga (Chin. Niutou shan 4~FH(LI/Niujiao shan 4=f(l[). Those paintings
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were mainly produced between the gth century and the early 11th century. A
(semi-) permanent Khotanese community in Dunhuang most likely promoted
their production at the Mogao Caves. Forte’s contribution contains recent
archaeological discoveries and demonstrates that those new materials warrant
further research.

The fifth chapter is Lilla Russell-Smith’s “The ‘Sogdian Deities’ Twenty Years
on: A Reconsideration of a Small Painting from Dunhuang”. Here she reconsid-
ers interpretations of the so-called ‘Sogdian Deities’, a sketch that was found
among the manuscripts in Mogao Cave 17 at Dunhuang. This sketch shows
two seated female deities, whose identity has eluded viable identification so
far, due to their particular iconography and the attributes they hold. Previous
studies identified these deities as Zoroastrian or Manichaean. Russell-Smith
investigates, the deities’ clothing and attributes, as well as the paper used for
the drawing, in considerable detail and in comparison with iconographically
similar depictions in the Turfan area, including Buddhist images. There is no
consensus on ascribing a Zoroastrian identity to the two female deities. Some
of their attributes could be interpreted as Buddhist or Manichaean. Based on
such multi-religious characteristics, Russell-Smith concludes that the painting
of the two divinities was probably patronised by a Uyghur Buddhist donor who
maintained some Manichaean influence.

In the sixth chapter, “Seeking the Pure Land in Tangut Art”, Michelle C. Wang
studies an intriguing group of paintings in the Hermitage Museum’s Collection,
which were unearthed in Karakhoto. The subject of all of the paintings is
Buddha Amitabha receiving the soul of the devotee into the Western Pure Land.
This theme was widespread throughout East Asia during the 12th—13th centu-
ries. Even so, the origin and dissemination of these images has been the topic
of intense scholarly discussion. In this chapter, Wang contributes a compara-
tive and transcultural study of the Amitabha motif in Karakhoto, medieval
China, Korea, and Japan. Unlike previous studies, Wang proposes that printing
played a role as a mediating factor in the formation of the paintings that depict
Amitabha's Welcoming Descent, in this way she emphasises the uniqueness of
the Tangut imagery rather than the similarity to or subjection to the art of the
surrounding area, such as Song China (960-1279, 7&). In this study, she aims to
highlight the transcultural resonances of this visual motif, while at the same
time showing the unique features of this type of Tangut Buddhist painting.

The seventh chapter “Avalokitesvara Cult in Turfan and Dunhuang in the
Pre-Mongolian Period” by Yukiyo Kasai picks up one of the most famous bod-
hisattvas, namely Avalokitesvara, and discusses how the cult of this divinity
was conceptualised in the Uyghur Kingdom of Turfan. First, she asserts that
the scriptural sources for the cult of the bodhisattva were written in Old
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Uyghur during the pre-Mongolian period. Then she discusses different mani-
festations of the cult in textual and visual sources from Dunhuang and Turfan.
Although Chinese Buddhism from Dunhuang exerted a strong influence on the
Uyghurs, the latter do not seem to have adopted the Avalokitesvara cult from
Dunhuang in its entirety. During the period under discussion, in Turfan, not
only the Uyghurs, but also Chinese and Tocharians were active as Buddhists.
Kasai suggests that the Avalokitesvara cult was among the cults that were
most strongly connected to Chinese Buddhists and that it could differ from
that in Dunhuang. Furthermore, she pointed out that not all Uyghur Buddhists
practiced the Buddhist cults under Chinese influence, although its impact
is in many cases considerable. The manner in which the Avalokitesvara cult
unfolded in the Western Uyghur Kingdom, therefore, may not have been rep-
resentative of cultic practices among the Uyghur Buddhists, broadly defined.

In the eighth chapter, “Bridging Yoga and Mahayoga: Samaya in Early Tantric
Buddhism,” Jacob P. Dalton emphasises the role of samaya vows in the early
development of Tantric Buddhist rituals in Tibet on the basis of Tibetan lan-
guage material from Dunhuang. In early tantric writings, samaya functions not
only as a vow, or set of vows, to be observed, but also as the transcendent wis-
dom (Skt. jiana) of the buddhas that is ritually installed within the heart of the
practitioner. He shows in that context how samaya was central to both initia-
tion and the post-initiatory ritual practices (Skt. sadhana) of the Yogatantra
system, as formulated in the Sarvatathagatatattvasamgraha. In both ritual
contexts, the entry of the samaya into the practitioner’s heart represented a
key moment. Turning to the slightly later ritual traditions of early Mahayoga,
he argues further that the sexualisation of the earlier concept of samaya pro-
duced the secret initiation (Skt. guhiyabhiseka), as well as the self-administering
of the sacramental drop of bodhicitta, that marked the culmination of sexual
yoga, each paralleling the Sarvatathagatatattvasamgraha’s initiation and self-
consecration (Skt. svadhisthana), respectively. The developmental continuities
between Yoga and Mahayoga are evident in certain early Mahayoga works,
where the drop of bodhicitta is referred to as the ‘supreme samaya’ (Tib. dam
tshig mchog).

The ninth chapter, “Visualising Oneself as the Cosmos: An Esoteric Buddhist
Meditation Text from Dunhuang” by Henrik H. Serensen, focuses on a manu-
script from the Pelliot Collection that features an Esoteric Buddhist meditation
text from Dunhuang (P. 2649V°). This important text has, to some degree, been
overlooked by current scholarship. In his study, Serensen shows that the main
elements of the document are detailed and vivid instructions in meditation.
This document is essentially a text conveying the confluence between main-
stream Esoteric Buddhist beliefs and practices and those of mature Tantric
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Buddhism. Of greatest interest is the fact that the text reflects the entire pro-
cess of meditation and visualisation, which is expressed as a sort of internal
ritual of universal salvation. Through a philological approach, Serensen pro-
vides a fully annotated translation of the text, as well as a critical edition of
the Chinese original text. This contributes important new insights into the
development of local Esoteric and Tantric Buddhist meditation practices in
late medieval Dunhuang.

In the tenth chapter by Carmen Meinert, “Beyond Spatial and Temporal
Contingencies: Tantric Rituals in Eastern Central Asia under Tangut Rule,
uth—-13th C.” the cult of Vajravarahi is taken as a point of departure. Here she
discusses what constitutes a sacred site, and provides a new reading of the
sources by combining an analysis of material evidence. This is done in order to
move a step closer to asymptotic convergence of the implications of what con-
stitutes a divine or sacred space. The divinity Meinert examines, in this case
the Tantric Buddhist goddess Vajravarahi, is conceptualised by the practitioner
in her sacred space together with an instruction on how to activate, through a
stereotyped performance, her divine presence, both in this world and in one’s
own body. The iconographical programme of Mogao Cave 465, which centres
on the cults of Cakrasamvara and Vajravarahi, offers a useful ‘testing ground’
for a new approach to dealing with the physicality of a sacred space. Meinert’s
analysis of ritual practice follows the definition of the concept laid out by the
research consortium on Ritual Dynamics at Heidelberg University’s findings,
and those formulated in the kHk Consortium of CERES at Ruhr-Universitét
Bochum.

In chapter eleven lain Sinclair investigates “The Serlingpa Acala in Tibet
and the Tangut Empire.” In doing so he focuses on a particular form of Acala,
the so-called Serlingpa Acala, which is ascribed to the guru Serlingpa (Tib.
Bla ma gSer gling pa), a teacher from the ‘Golden Isles’ of Southeast Asia. The
vision of Acala, ‘the Unwavering, manifesting ten furious forms, and trampling
on Ganapati, is a commonly found in the religious art of both Tibet and the
Tangut Empire (ca. 1038-1227) and up to the end of the 13th century. It was
transmitted to Tibet by Atisa Dipamkarasrijiana (982—1054). By researching
the artistic and textual corpus related to the Serlingpa Acala, Sinclair illustrates
the iconographic alterations of the divinity after its entry into Tibet and the
Tangut Empire, and further demonstrates this distinctive version of Acala’s
potential connections with Southeast Asia. This chapter sheds light on a rare
case in the transmission of Tantric Buddhist iconography that flowed along the
northern and southern maritime routes of the Silk Road.

The topic of chapter twelve is, “Mahakala Literature Unearthed from
Karakhoto” by Haoran Hou. Here the author provides a thorough introduction
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to the Tibetan Buddhist Tantric manuscripts associated with Mahakala found
at Karakhoto. These documents are primarily written in Chinese and Tibetan
and date to the 12th—14th centuries. Through a comparative study of bilingual
materials, Hou identifies the corresponding Tibetan originals for the Chinese
texts and explores the origins of the Mahakala literature from Karakhoto. In
his discussion of the historical context of the dissemination of these texts, he
focuses on the Tibetan Master Ga Lotsaba Zhonnupel (1105/1110-1198/1202, Tib.
rGwa lo tsa ba gZhon nu dpal), whose name can be connected with both the
Chinese and Tibetan Mahakala literature from Karakhoto. Through studying
the master’s biography, Hou reveals how Ga Lotsaba brought the teachings on
the Mahakala cult all the way from India, through Tibet, and to the Tangut
Empire.

Chapter thirteen is by Jens Wilkens and deals with “Practice and Rituals in
Uyghur Buddhist Texts: A Preliminary Appraisal.” It consists of an overview
of references to practice and ritual in Buddhist texts written in Old Uyghur.
Wilkens underlines that this topic has not be explored in previous research on
Uyghur Buddhism. He argues that not all text types currently available are suf-
ficient to provide detailed information on the practice and rituals carried out
by the Uyghur Buddhists. Nevertheless, the author discusses liturgies, bless-
ings, confessions, texts describing the worship of Buddha Amitabha and the
Bodhisattva Avalokitesvara, as well as ritual texts belonging to mature Tantric
Buddhism, amulets and talismans, astrological and astronomical texts, texts
containing spells and incantations, and those for consecration rituals. Most
of this material is from Buddhist texts written in Old Uyghur that were mainly
composed during the 10th—14th centuries. As such, and for the first time, we
have here a study which provides comprehensive information on ritual and
liturgical material in the surviving Buddhist textual corpus in Old Uyghur.

Each of these thirteen contributions represents a topic that, one way or
another, reflects the complexities of shared cultural and religious elements
in Central Asia. As such, they attest to the importance of active discussions
beyond narrow geographical and cultural boundaries. We hope that the pres-
ent volume contributes to the development of research into the transfer of
visual and material, as well as into the less tangible ritual practices of the
region, and thus inspires further studies on Central Asian Buddhism.






PART 1

Visual Material and Transfer






CHAPTER 1

Did the Silk Road(s) Extend from Dunhuang,
Mount Wutai, and Chang’an to Kyoto, Japan?

A Reassessment Based on Material Culture from the
Temple Gate Tendai Tradition of Miidera

George Keyworth

1 Introduction: Did the Silk Road(s) Reach Early or Medieval Japan?!

Beyond the marvelous cache of textiles, manuscripts, and other ritual para-
phernalia from China, Korea, and Central Asia that testify to the cosmopolitan

1 This research is generously supported by a Social Sciences and Humanities Research Council
of Canada (SSHRcC) Partnership Grant. http://frogbear.org/. I would also like to thank
Prof. Ochiai Toshinori, director of the Research Institute for Old Japanese Manuscripts at
the International College for Postgraduate Buddhist Studies (1cPBs) in Tokyo for making it
possible to access the digital archives at the 1cpBs library. I would also like to express special
thanks to former abbot Otowa Ryiizen Shonin (£f&4> |- \), Ms. Inoue Sachiko (Ff |-
3% 7+), and Ms. Hirose Mitsuko (/A #H3% 7-) of Myoren Temple (Jap. Myoren ji #03# <), who
have provided generous time and support for my many visits to this splendid Hokkesha ({2
#£7) temple to see and learn about the Matsuno’o Shrine scriptures and their conservation.
The following abbreviations are used throughout:

Z. Zhenyuan xinding shijiao mulu FICHTEREZH #% [Newly Revised Catalogue of
Buddhist Scriptures Made during the Zhenyuan-Era, T. 2157], comp. 799 or 800 by Yuanzhao
(d.u., [E1F#). Nos follow the Nanatsudera ms in Miyabayashi Akihiko = #KIZ and Ochiai
Toshinori % % {2 8, “Jogen shinjo shakukyo mokuroku nijakya sanja B JCHTEREH H &%
29 30 [On the Newly Revised Catalogue of Buddhist Scriptures Made during the Zhenyuan-Era]”
in Chugoku Nihon kyoten shosho mokuroku W8] H AFEHLEEHE H #& [Catalogues of
Scriptures and their Commentaries in China and Japan], ed. Makita Tairyo 4% H##i 5%, et al.
(Tokyo: Daito shuppansha, 1998) and; Gakujutsu Furontia jikké iinkai #7274 7 5
1TZE S ed, Nihon genson hasshu issaikyé taisho mokuroku tsuke Tonko bukkyo bunken
HABE/\ Ot B B gk [fF] BUR{AECCHK [Catalogue Comparing  Eight
Buddhist Canons Currently Available in Japan with Buddhist Literature from Dunhuang]
(Tokyo: Kokusai bukkyogaku daigakuin daigaku, 2006), rather than T. 2157.

Titles in Japanese and (reconstructed) Sanskrit in the Taisho Canon follow Paul
Demiéville et al., Répertoire du canon bouddhique sino-japonais, édition de Taisho (Taisho
Shinshit Daizokyo): [ fascicule annexe du Hobogirin| (Paris: Librairie dAmerique et d’Orient,
1978). Lewis R. Lancaster and Sung-bae Park, ed., The Korean Buddhist Canon: A Descriptive
Catalogue (Berkeley: University of California Press, 1979) also provides translation and recon-
structions for Sanskrit titles.
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eye-opening ceremony held in 752 for the large image of Mahavairocana
Buddha in Great East Temple (Jap. Todai ji #K=7) that were preserved in the
Shosoin (1IE&PE) in Nara (43 R), Japan, does sufficient material culture from
the Silk Road(s) exist in Japan to substantiate the claim that the easternmost
terminus was either Nara or Kyoto (5#f)? Copious, sometimes much later
records document how, during the gth century, Enchin (814-891, 1%, Chisho
daishi #'FEKHT), among eight other famous pilgrims and envoys from Japan,
visited and studied at the Green Dragon Temple (Chin. Qinglong si FHESF)
in Tang (618—907, [F) Chang’an ({£%, modern Xi'an f§%¢) and received from
Chinese or Central Asian teachers Esoteric Buddhist (Chin. mijiao, Jap. mikkyo
Z#) ritual manuals, certificates, statues, and other symbols of transmis-
sion. Enchin is the patriarch for the Jimon (Jap. Jimonha <¥[Jk) or Temple
Gate Tendai tradition (Jap. Tendaishti X 1575%) based at the Onjo Temple (Jap.
Onjo ji F4sF), a.k.a. Mii Temple (Jap. Miidera =3#=F). With the discovery of
the cache of documents and art sealed around the beginning of the 11th cen-
tury in Mogao Cave 17 (Chin. Mogao ku B & 7), also-called the Library Cave
(Chin. Cangjing dong j&4%;[), near the city of Dunhuang (&), in Eastern
Central Asia (present-day Gansu (H7f) province), and other archaeological
finds at sites such as Turfan, Kuca, Khotan, and others in Eastern Central Asia
and in present-day Pakistan and Afghanistan, the narrative of the decline of
Buddhism—especially Esoteric—after the Huichang era (840-845, & &) in
China and along the eastern Silk Road(s) has been subjected to considerable
scrutiny by scholars from around the world. Manuscripts from Dunhuang in
Sinitic,2 Tibetan, and Uyghur from the gth and 10th centuries also provide con-
siderable evidence of a multilingual, cosmopolitan exchange of religion and
culture in Central Asia that extended east to Mt. Wutai (Chin. Wutai shan 71 %
L) and Chang’an and south to Hangzhou (i )).

In this paper I take the two Tendai pilgrims to China who are central to the
Jimon tradition of Mii Temple, Enchin, who remained in China from 853-858,
and ]ojin, as bookends to address the question: did the Silk Road(s) extend to
Japan through the Jimon Tendai tradition during the gth-11th centuries? In the
first section of the paper, I outline how the materials listed in travel diaries and
catalogues (Jap. shorai mokuroku 5%k H #%) of the books, statues, and ritual
objects brought back by Enchin confirm that the Buddhism he imported from

2 On ‘Sinitic’ to refer to the written language of Chinese, rather than Classical or Literary
Chinese, see Victor H. Mair, “Buddhism and the Rise of the Written Vernacular in East Asia:
The Making of National Languages,” Journal of Asian Studies 53.3 (1994): 707—751; Peter
Francis Kornicki, Languages, Scripts, and Chinese Texts in East Asia (Oxford, New York:
Oxford University Press, 2018), 19—21.
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the continent can be connected to cosmopolitan ritual practices that flour-
ished along the eastern Silk Road(s) even after the Huichang era persecution of
foreign faiths. One of the earliest statues of an indigenous kami (##) produced
in Japan at Matsuno'o Shrine (Jap. Matsuno'o taisha #42X#1) in Kyoto (and
still housed there) is a key product from Enchin’s experiences with cosmopoli-
tan continental Buddhist rituals. In the next section, I investigate what Jojin’s
diary that covers the years 1072—1073 during his travels, Record of a Pilgrimage
to Mt. Tiantai and Mt. Wutai, tells us about his encounter with Central Asian
and Indian teachers not only on Mt. Wutai but also at the sutra translation
bureau known as the Institute for Transmitting the Dharma (Chin. Chuanfayuan
& £Pt) on the grounds of the imperially sponsored Monastery for Promoting
Great Peace for the State (Chin. Taiping xingguo si A FELEHZF) in the Song
(960-1279, ) capital of Bianjing (¥ %%, modern Kaifeng Fg%}). Several of the
rituals that Jojin describes performing for Song Emperor Shenzong (r. 1067—
1085, 1Hi5%) correspond to ceremonies we know were performed at the Daiun
Temple (Jap. Daiun ji KZE<F) and Jissoin (FZ4HBE) (located in the Iwakura
(%4 &) section of northern Kyoto) and at key shrines like Matsuno’o, Kamigamo
(b#7%) and Shimogamo (1) in Kyoto, and Atsuta (#\H) in Nagoya
(417 /#) during the 12th—16th centuries. Finally, I describe how Buddhist—and
Indic or Central Asian—rituals which were exchanged along the eastern Silk
Road(s) during the gth-11th centuries were employed in Japan with material
culture (like statues and ritual paraphernalia) to venerate the kami by Tendai
Jimon monastics using unambiguously cosmopolitan language to preserve the
narrative of transmission along the Silk Road(s).

In the 2006-2007 issue of Cahiers d’Extréme Asie, Iyanaga Nobumi pub-
lished a fascinating paper arguing that, fundamentally, elements of the indig-
enous religion of Japan, which scholars variously call Shinto (##3, lit. path or
way of the gods), kami worship, (Jap. jingi shinké #il{Z11), Jindo (an alterna-
tive pronunciation for Shinto), or veneration of the gods of heaven and earth
(Jap. tenjin chigi suhai RAFHUIKS:HE), has significant elements of Hinduism
in it.3 With (1) fire rituals (Skt. homa, Chin. humo, Jap. goma #%£) performed
inside—or outside—Shingon and Tendai Buddhist temples and by mountain

3 OnJindo, see Michael Como, Weaving and Binding: Immigrant Gods and Female Immortals in
Ancient Japan (Honolulu: University of Hawai'i Press, 2009); Michael Como, “Immigrant Gods
on the Road to Jindo,” Cahiers d’Extréme Asie 16 (2006—2007): 19—48; cf. Donald F. McCallum,
“Review of Shotoku: Ethnicity, Ritual, and Violence in the Japanese Buddhist Tradition. By
Michael I. Como. Oxford University Press, 2008,” Japanese Journal of Religious Studies 36.1
(2010): 189—-193; Richard Bowring, “Review of Weaving and Binding: Immigrant Gods and
Female Immortals in Ancient Japan. By Michael I. Como. University of Hawai'i Press, 2009,”
Monumenta Nipponica 65.1 (2010): 197-198; Iyanaga Nobumi, “Medieval Shinto as a Form of
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ascetics (Jap. yamabushi \1{R; shugendo 1&5#iE),* (2) shrines dedicated to
Sarasvati (Jap. Benzaiten 777 X), the so-called Hindu goddess of knowl-
edge, music, art, wisdom, and learning, (3) the kami of foxes (Jap. Inari Fifir;
ak.a. Dakiniten 4#UgX) as Indian jackals (Jap. yakan %+, Skt. $rgala),®
(4) Sanskrit Siddham syllables written on grave markers, (5) and even dharanis
inscribed on large and small stone pillars across Japan, it is little wonder that
one way to approach the study of religion in Japan is to investigate the Indian
aspects of worship in all manner of practices. Generally speaking, almost all
traditions of Japanese Buddhism and most aspects of the practice of Shinto
rest upon the notion of transmission (Jap. denbo {zi%) from the Asian con-
tinent of these so-called Indian—or ‘Hindu'—religious elements. Because
ritual paraphernalia, let alone ritual manuals (Skt. kalpa or vidhi; Chin. yigui,
Jap. giki L) or sutras and commentaries translated from Sanskrit (or other
Indic languages) into Sinitic came from the Asian continent and from interac-
tions between human beings, we may wonder why so little research about the
transmission of Indic religion across Central and East Asia considers the roles
of person to person transmission? Furthermore, because Victor H. Mair, Peter

‘Japanese Hinduism’: An Attempt at Understanding Early Medieval Shinto,” Cahiers d’Extréme
Asie 16 (2006—2007): 263-303.

Bowring provides clever analysis of the problem and correctly, I think, criticises Ooms
in an otherwise meticulously researched monograph for inventing the term “Daoisant” to
describe possible Daoist influences upon Shinto in ancient Japan: Herman Ooms, Imperial
Politics and Symbolics in Ancient Japan: The Tenmu Dynasty, 650-80oo (Honolulu: University
of Hawai'i Press, 2009), 132—-153. See also Timothy Hugh Barrett, “Shinto and Taoism in Early
Japan” in Shinto in History: Ways of the Kami, ed. John Breen and Mark Teeuwen (Honolulu:
University of Hawai'i Press, 2000), 13—31. Rather than Daoism, Como argues that continental
influences encompassing popular religiosity on the continent in China and Korea, includ-
ing animal sacrifice, spirit pacification, the search for immortality, and rites to deities of
the household or sericulture are at play in early Shinto (he prefers jindo); see Lori Meeks,
“Review of Weaving and Binding: Immigrant Gods and Female Immortals in Ancient Japan.
By Michael I. Como. University of Hawai'i Press, 2009,” Japanese Journal of Religious Studies
38.1 (2011): 216—219. I follow Hardacre’s use of Shintg, as discussed in Helen Hardacre, Shinto:
A History (Oxford, New York: Oxford University Press, 2016), 41—45. On the more useful
Japanese term jingi Shinko, see Tmahori Taitsu 4 i A8, Jingi shnka no no tenkai to bukkyo
RSN DB &1L [Development of the Worship of the Gods of Heaven and Earth
and Buddhism] (Tokyo: Yoshikawa Kobunkan, 1990).

4 Hitoshi Miyake and H. Byron Earhart, Shugendo: Essays on the Structure of Japanese Folk
Religion (Ann Arbor: Center for Japanese Studies the University of Michigan, 2001); Miyake
Hitoshi, “Japanese Mountain Religion: Shrines, Temples and the Development of Shugendo,”
Cahiers d’Extréme Asie 18 (2009): 73—88.

5 “Dakini” in Hobagirin {5 [Encyclopedic Dictionary of Buddhism from Chinese and
Japanese Sources] 8 (Tokyo: Maison franco-japonaise, 2003), 1100, cf. Dari jingshu X H £ Bit
[Commentary to the Mahavairocanasutra] 16, T. 1796.39,744a29.
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Kornicki, and John Whitman, among others, have demonstrated that almost
no Buddhist or Daoist or ‘Hindu’ or even ‘Shinto’ traveler in medieval times in
Eastern Central Asia or Tang and Song China would have read texts or scrip-
tures in the same vernacular language, we ought to wonder how communica-
tion was possible?6

If, as we know from Valerie Hansen’s research and to a lesser extent Peter
Frankopen’s recent and popular new book, among others, that silk was prob-
ably among the least transported commodities across various trade routes
that connected China with points west (or perhaps east), with precious
gems, grains, glass, furs, ritual objects, and even slaves, not to mention books,
ideas, and certainly languages, then one way to define the Silk Road(s) with
far greater precision than Baron Ferdinand von Richthofen’s illusory terms
‘Seidenstrafle’ and ‘Seidenstrafsen’ (coined in 1877) is through the transmis-
sion of language. And not just any language, but Sanskrit and Indic prakrtas
(related vernaculars).” First, let us consider the conundrum that is the Sinitic
language in East Asia as defined by Peter Kornicki:

What makes vernacular reading possible is the fact that Sinitic is a logo-
graphic written language: characters represent words not sounds. The
phonetic realization of those words was not fixed, and in fact varied from
one regional type of spoken Chinese to another [...] [C]haracters were
open not only to a phonetic reading, that is, an approximation to the
pronunciation in Chinese adapted to suit the phonology of the reader’s
native language, but also a semantic reading using an equivalent word in
that reader’s language.

An example of a semantic reading is the number g (Arabic numerals 1-9g are
actually derived from Sanskrit), which can be read:

6 Darijingshu K H#E# [Commentary to the Mahavairocanasiitra] 16, T. 1796.39,744a29. See
also John B. Whitman, “The Ubiquity of the Gloss,” Scripta (International Journal of Writing
Systems, The Hunmin Jeongeum Society, Korea) 3 (2011): 95-121; John B. Whitman “Ratengo
ky6ten no dokuho to butten no kundoku 77 GEAR LD Fi{E L {AH O FIFE [The Reading
of Sacred Texts in Latin and Vernacular Reading of Buddhist Texts],” in Bukkyo bunmei no ten-
kai to hyogen: moji, gengo, zokei to shiso /AR DHRRIL KB : SUF0 5 B 1E R & AR
[Buddhism as Movement and Expression of Civilisation: Philosophy, Fabrications, Language
and Writing], ed. Shinkawa Tokio #7)!1%#.5 (Tokyo: Bensei shuppansha, 2015).

7 On the name ‘Silk Road’ see Valerie Hansen, The Silk Road: A New History (Oxford, New York:
Oxford University Press, 2012), 6. Peter Frankopan, The Silk Roads: A New History of the World
(London: Vintage, 2017).
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‘nine) ‘nove) ‘neuf’, ‘neun’[...] or the equivalent in any language, so the
character (1), which represents the numeral g, can be read in any East
Asian language with the vernacular equivalent.?

Sanskrit—and Indic languages related to it—functions entirely differently.
Samskrta, which literally means ‘perfectly formed, is, of course, a language
organised around phonetics—with numerous rules governing how to correctly
pronounce not only words but syllables, including the rules of samdhi (lit. join-
ing) to govern necessary sound changes. Before the introduction of Buddhism
to China, Chinese characters were used phonographically. As Kornicki points

out, the opening line of the Lunyu #&E [Analects] (1:1) reads:

TH: TS Z, AT ?

The Master said, ‘To study and then repeatedly put into practice what you
have learned—is that not what it means to have pleasure?’®

The character shuo (5i7) usually means ‘to say’ or ‘explain.’ As ancient com-
mentaries written after the script reforms by Qin Shi Huangdi (r. 221210 BCE,
ZeAn 27 ) had to inform readers then as now, shuo (57) and yue (15i) are hom-
onyms (yue means ‘delight’).l® But after the introduction of Buddhism and
the many technical terms in Sanskrit that required phonetic readings, e.g.,
Buddha (Chin. Fotuo f#fE), bhiksuni (Chin. bigiuni [ FrJ8), yoga (Chin. yujia
Fifh) and so forth, and especially after the introduction of Buddhist spells
or incantations called dharani (Chin. tuoloni fE4EE), the problem became
evident to most East Asians who wished to correctly pronounce these terms
without any knowledge of Kharosthi- or Brahmi-derived scripts for writing
the sounds of Sanskrit, rather than reading (problematical) transliterations in
Sinitic. Phonetics and the process of what Kornicki calls “vernacularization” in
communities where Sinitic was primarily used was not only stimulated by the
process of chanting Buddhist sitras, but it may very well be among the most
valuable things transmitted across the Silk Road(s).!!

There is considerable debate about when to date the invention of the
katakana script for writing how to phonetically pronounce Japanese (and

Kornicki, Languages, Scripts, and Chinese Texts in East Asia, 163.
D.C. Lau, trans., The Analects (Lun yii) (Hong Kong: Chinese University Press, 1992), 1:1.
10 Kornicki, Languages, Scripts, and Chinese Texts in East Asia, 55.
11 Ibid., 157-186; Peter Francis Kornicki, “The Vernacularization of Buddhist Texts: From the
Tangut Empire to Japan,” in Rethinking East Asian Languages, Vernaculars, and Literacies,
1000-1919, ed. Benjamin A. Elman (Leiden, Boston: Brill, 2014), 29-57.
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Sinitic characters). But we can be sure that what Gregory Schopen and oth-
ers following him have called the ‘cult of the book’ (in the Mahayana) and the
five practices of the preacher of the buddhadharma (Skr. dharmabhanaka)—
preserving, reading, reciting, explaining, and copying sutras or nonmedita-
tional or meritorious acts (Skt. kusalena karmana)—has everything to do with
it.12 Along the Silk Road(s) to Dunhuang, Sui (581-618, [i&) and Tang Chang’an
and Luoyang (J&[%), Mt. Wutai, and Mt. Tiantai (Chin. Tiantai shan KZL),
Buddhist monastics had to learn how to pronounce the sitras correctly. A
lexicographer who assisted with Xuanzang’s (600/602—664, 2 #%) translation!®

12 Eduard Naumovich Tyomkin, “Unique Fragments of the ‘Satra of Golden Light’ in the
Manuscript Collection of the St. Petersburg Branch of the Institute of Oriental Studies
(Russian Academy of Sciences),” Manuscripta Orientalia (International Journal for
Oriental Manuscript Research, St. Petersburg) 11 (1995): 29—38; Gregory Schopen, “The
Generalization of an Old Yogic Attainment in Medieval Mahayana Satra Literature:
Some Notes on Jatismara,” Journal of the International Association for Buddhist Studies 6.1
(1983): 114. On the cult of the book in the Mahayana, see Gregory Schopen, “The Phrase
sa prthivipradesas caityabhuto bhavet in the Vajracchedika: Notes on the Cult of the Book
in the Mahayana,” Indo-Iranian Journal 17 (1975): 147-181. Updated for the 21st century
by Gregory Schopen, “On the Absence of Urtexts and Otiose Acaryas: Buildings, Books,
and Lay Buddhist Ritual at Gilgit,” in Ecrire et transmettre en Inde classique, ed. Gérard
Colas and Gerdi Gerschheimer (Paris: Ecole frangaise d’Extréme-Orient, 2009), 189—212;
Gregory Schopen, “Redeeming Bugs, Birds, and Really Bad Sinners in Some Medieval
Mahayana Satras and Dharanis,” in Sins and Sinners: Perspectives from Asian Religions, ed.
Phyllis Granoff and Koichi Shinohara (Leiden, Boston: Brill, 2012), 276—294; David Drewes,
“Revisiting the Phrase ‘sa prthvipradesas caityabhiito bhavet and the Mahayana Cult of
the Book,” Indo-Iranian Journal 50 (2007): 101-143; Natalie D. Gummer, “Listening to the
Dharmabhanaka: The Buddhist Preacher in and of the Satra of Utmost Golden Radiance,”
Journal of the American Academy of Religion 80.1 (2012): 137-160; James B. Apple, “The
Phrase dharmaparyayo hastagato in Mahayana Buddhist Literature: Rethinking the
Cult of the Book in Middle Period Indian Mahayana Buddhism,” Journal of the American
Oriental Society 134.1 (2014): 25-50. On the five practices, see Donald S. Jr. Lopez, The Lotus
Sutra: A Biography (Princeton, Oxford: Princeton University Press, 2016), 69; see also the
earliest discussion of the text in a European language: Eugene Burnouf, Katia Buffetrille,
and Donald S. Jr. Lopez, Introduction to the History of Indian Buddhism (Chicago, London:
University of Chicago Press, 2010), 284—291.

13 There is, of course, a distinction to be made between a translation and a version of a
text; Chinese or Tibetan translations “should not be regarded simply as ‘a translation’
of the text but as ‘a version’ representing a certain stage at which the text developed.”
Seishi Karashima, A Critical Edition of Lokaksema’s Translation of the Astasahasrika
Prajiiaparamita 381 THE A KA TE (Tokyo: International Research Institute for Advanced
Buddhology, 20mu), xii; Apple, “The Phrase dharmaparyayo hastagato in Mahayana
Buddhist Literature,” 27, n. 24. Furthermore, individual translators did not work alone; they
worked often in elaborate teams; see Jinhua Chen, “Another Look at Tang Zhongzong’s
(r. 684, 705-710) Preface to Yijing’s (635713, ¥, 5 ) Translations: With a Special Reference
to Its Date, Indotetsugaku bukkyogaku kenkyi >N FALEFMFE [Studies in
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team named Xuanying (d. 661, Z [ ) composed what looks like the first glossary
of terminology used in Chinese Buddhist texts (those included in bibliogra-
phies of the canon as of 650),1* which provides fangie (F21]), a method in tra-
ditional Chinese lexicography to indicate the pronunciation of a monosyllabic
character by using two other characters, one with the same initial consonant
as the desired syllable and one with the same remainder of the syllable (the
final) readings, ca. 649, called Yigiejing yinyi —1))4% & £ [Pronunciations and
Meanings in the Complete Buddhist Canon] (Z 1185) in 25 rolls; Huilin (737-
820, ZJHf) enlarged Xuanying’s text to 100 rolls in 807 (T. 2128.54.).1 When he
catalogued the colophons to the Dunhuang manuscripts in the British Library
collection, Lionel Giles observed that:

[...] for some reason with special frequency in copies of the Chin kuang
ming tsui sheng wang ching (N. 126), is what I have ventured to call a pho-
netic glossary. This consists of just a few words selected from the preced-
ing text, with their fan-ch’ieh (initial plus final) pronunciation.!6

Zhang Yongquan and Li Lingling demonstrate that these glosses were on man-
uscripts of Yijing’s translation (in 703) of the Suvarnabhdasottamasitra (Z 158,
T. 665.16.) at Dunhuang by 854 (P. 2274: roll seven). Therefore, it seems almost
certain that these transcription notes or Chinese phonetic reading glosses

Indian Philosophy and Buddhism] 11 (2004): 3—27; Ming Chen, “Vinaya Works Translated
by Yijing and their Circulation: Manuscripts Excavated at Dunhuang and Central Asia,”
Studies in Chinese Religion 1 (2015): 229—268.

14  Regarding the order of texts included in the Chinese Buddhist Canons up to the com-
pilation of the Kaiyuan lu i 7T$% [Record of Sakyamuni’s Teachings, Compiled During
the Kaiyuan Era (713-741)] in 730, see Fuhua Li, “An Analysis of the Content and
Characteristics of the Chinese Buddhist Canon,” Studies in Chinese Religions 2.2 (2016):
107-112.

15  On the Koshoji ms. Canon, see Utsunomiya Keigo F-#B= & &, “Koshaji issaiky(') ni
okeru kunten shiryd ni tsuite: Sono sujo o megutte HLEE SF—GIRRIZIS1F DI AUE B
IZDWT: ZDFEM% 15T [On the Features of Studying the Features of the Koshoji
[Manuscript Buddhist] Canon],” Kamakura jidai go kenkya St & RHREEMFSE [Studies
of Kamakura Period Language] 23 (2000): 662—690 and; Ochiai Toshinori, “Découverte
de manuscrits bouddhiques chinois au Japon.” See also Chen Wuyun [ 713, Xu Shiyi
#RI%#E, and Liang Xiaohong Z2HEHT, ed., Fojing yinyi yu Hanzi yanjiu {85452 F5 B/
%€ [A Study of the Sounds and Meanings of Sinitic Logographs in Buddhist Scriptures]
(Nanjing: Fenghuang chubanshe, 2010); Xu Shiyi #RF#E, Xuanying he Huilin Yigiejing
yinyiyanjiu Z JEFIZEM (—U)&EFE ) WSE [Study of the Yigiejing yinyi by Xuanying
and Huilin] (Shanghai: Shanghai renmin chubanshe, 2009).

16  Lionel Giles, Descriptive Catalogue of the Chinese Manuscripts from Tunhuang in the British
Museum (London: Trustees of the British Museum, 1957), xi.
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were mostly copied—or added—during the late gth and early 10th centuries
at Dunhuang.!” I have not found these phonetic reading glosses on any other
Dunhuang texts.

In Japan, however, the situation is quite different. There are reading marks
(Jap. kunten F)I5) of a sort on rolls of the Suvarnabhasottamasutra dated to
889 from Ishiyama Temple (Jap. Ishiyamadera £ [Lisf) which have received
considerable attention.!® There are also marks to facilitate reading in Japanese
on an 8th century Saishookyo W5 E#E [Suvarnabhasottamasutra] spon-
sored by Kudara no Toyomushi ([i%%H) preserved at the Saidai Temple
(Jap. Saidai ji P5°K<F) in Nara.l There is also a marvelous example of an even
earlier Suvarnabhasottamasitra copied in gold ink on indigo paper (it looks
red today) from Kokubun Temple (Jap. Kokubun ji [E43=F) in Hiroshima
that can be dated to 742 and has been displayed at Nara National Museum
(D0O26284).2° Roll 2 has corresponding fangie (Jap. hansetsu) marks with the
exemplars from Dunhuang and on the roll from Matsuno'o Shrine in Kyoto,
which was copied either during the 3rd or sth lunar month of 11s5. The
only other texts I have seen anywhere with these phonetic reading marks
are Yijing’s translations of the Maulasarvastivadavinayavibharnga (Z 1010,

17 See nos. 2052, 2130—2131, 2156—2157, 2269, 2377, 2390, 2452—2456 in ibid. See also Giles,
Discriptive Catalogue, 53—60. For their research, Zhang and Li looked at a sample of
257 out of a total of 436 manuscript fragments of the Jinguangming zuishengwang jing
SRR T4E [Swarnabhasottamasiitra] found at Dunhuang: Zhang Yongquan
5% and Li Lingling Z2¥5F%, “Dunhuang ben Jinguangming zuishengwang jing yin
yanjiu BIEAR (' CHHREE T 223 ) W58 [Reseach of Phonetic Notation Marks on
Dunhuang Editions of Yijing’s Translation of the Suvarnabhasottamasutra), Dunhuang
yanjiu FERTFSE Dunhuang Research 6 (2006): 151.

18 Hironuma Mei ¥EHZEAK, Ishiyamadera kyizo Konkomyo saishookyo A4 1L =F I ekl 42
B s £ 4% ] [On the Manuscript Copy of the Suvarnabhasottamasitra Translated
by Yijing from the Ishiyama Temple Archives] (Kyushu: Kytishti University Instituional
Repository, 2015). Cf. Ryuichi Abé, The Weaving of Mantra: Kiikai and the Construction of
Esoteric Buddhist Discourse (New York: Columbia University Press, 1999), 394-395.

19  Sohon Saidaiji #RA PG KSF et al., Kokuho Saidaijihon Konkomyé saishookyo Tenpyohaji
rokunen Kudara no Toyomushi gankyo [E%E P8 KRG s R R FEE TN
P E AR [Kudara no Toyomushi’s Vowed Scriptures [of Yijing’s Translation of]
the Suvarnabhasottamasitra from 762, National Treasures from Saidaiji] (Tokyo: Bensei
shuppan, 2013).

20  Onthe establishment of Kokubun Temple in 741 as state temples to promote ritual recita-
tion of the Saishookyo according to a strict [ritual] calendar, see Marinus Willem de Visser,
Ancient Buddhism in Japan: Sutras and Commentaries in Use in the Seventh and Eighth
Centuries AD and their History in Later Times, 2 vols. (Leiden: Brill, 1935), 443-446; Asuka
Sango, The Halo of Golden Light: Imperial Authority and Buddhist Ritual in Heian Japan
(Honolulu: University of Hawai'i Press, 2015), 1-23; cf. roll 10, accessed August 5, 2019.
http://web1.ken.jp/west_fields/kokuho/kokuho_nara.htm.
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T. 1442.23.), Mulasarvastivadavinayaksudrakavastu (Z 1012, T. 1451.24.) and
*Mulasarvastivadavinayasamgraha (Z 1053, T. 1458.24.) from the Shogozo
(EEFEJK), which dates to the first day of the fifth luni-solar month of the Tenpyo
KF reign period (740), and means they were part of the manuscript canon
copying project that Empress Komyo kogo (701-760, B EJE) sponsored
using the Buddhist canon (Skt. tripitaka) recently brought to Japan from Tang
China in 736 by Genbo (d. 746, X%Hfj).2!

Do these phonetic reading marks demonstrate that either Nara during the
8th century or Kyoto during the 12th was the terminus of some node of the Silk
Road(s) on the Eurasian continent? No, of course not. But these marks suggest
much more tangible evidence of sustained influence from the linguistic cul-
ture that must have flourished along the Silk Road(s) during the 8th—-12th cen-
turies than can be gleaned from the magnificent treasures of Central Asian
fabrics or ritual objects which were apparently gifts from guests who attended
the opening ceremony for Todai Temple (752) from far-flung kingdoms that are
preserved in the Shosoin in Nara. Apart from the material culture of Tibetan
and Mongolian Buddhism on the so-called ‘periphery’ of the borders of the
People’s Republic of China today, unlike in Japan, for example, there is scant,
though nevertheless intriguing, evidence of the Indic elements of Buddhism
in China.?2 The same can be largely said for Korea. We know from medieval

21 Bryan Lowe, for example, published a ground-breaking book on the topic of copying
scriptures with special—and well deserved—attention to the treasure trove of docu-
ments from the Shosoin and the scriptorium at Todai Temple; see Bryan Lowe, Ritualized
Writing: Buddhist Practice and Scriptural Cultures in Ancient Japan (Honolulu: University
of Hawai'i Press, 2017). See also Bryan Lowe, “Buddhist Manuscript Cultures in Premodern
Japan,” Religion Compass 8-9 (2014): 287—301; Bryan Lowe, “Rewriting Nara Buddhism:
Sutra Transcription in Early Japan” (PhD diss., Princeton University, 2012); Bryan Lowe,
“The Discipline of Writing: Scribes and Purity in Eighth-Century Japan,” Japanese
Journal of Religious Studies 39.2 (2012): 201-239; Bryan Lowe, “Contingent and Contested:
Preliminary Remarks on Buddhist Catalogues and Canons in Early Japan,” Japanese
Journal of Religious Studies 41.2 (2014): 221-253.

22 Dharani pillars are one example, which primarily exist from the Tang period if in China
proper and in Khitan (9o7-1125, in Chinese sources known as Liao Z&), Jurchen Dynasty
(1m5-1234, in Chinese sources known as Jin ) territory before we find copious evidence
of Tibetan and Mongolian religion in stone across China later. See Liying Kuo, “Dharani
Pillars in China: Functions and Symbols,” in China and Beyond in the Mediaeval Period:
Cultural Crossings and Inter-Regional Connections, ed. Dorothy C. Wong and Gustav Heldt
(Ambherst, New Delhi: Cambria Press and Manohar, 2014), 351-385; Sasaki Daiju - N
KH8f, “Butcho sonsho darani kyodo no kenkya {4 TE B FE AR FEAR RO HFFE,” [A Study
of Sitra Pillars of the Usnisavijayadharani], Chisan gakuho %5 [LI*#3¥] [Journal of Chisan
Studies] 57 (2008): B41-B67. On Khitan sites, see, for example, Sekino Tadashi Eafisg=|
and Takeshima Takuichi 77 & E.—, ed., Ryo kin dai no kenchiku to sono butsuzo B A
R BEEEN A8, Zuhan [BIRR [Architecture and Buddhist Sculptures of the Liao and
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accounts written in Chinese, Korean, Vietnamese, Tibetan, Khotanese, Uyghur,
Tangut, and certainly Japanese that travelers and pilgrims encountered Indians
and Indic culture in China.?? It is, therefore, often and with good reason that in
order to investigate the medieval period of the Silk Road(s) in East Asia we look
to Japan for proof not only that Japanese pilgrims imported the Indic religion,
but also to discover who they learned it from. The documents concerning two
particular pilgrims, Enchin and Jo6jin, who visited Song China during the mid-
gth and mid-11th centuries, respectively, are particularly revealing because they
demonstrate not only that these pilgrims sought out Indian teachers and to
visit sites where Indic practices were most likely to be found, but also because
some of what these accounts discuss looks strikingly familiar to some of the
evidence from Sanskrit manuscript fragments found in Eastern Central Asia,
Afghanistan, and Pakistan that Gregory Schopen, Oskar von Hiniiber, and the
late, great Karashima Seishi have devoted their academic lives to exposing.?*

Jin Periods. Illustrated Edition] (Tokyo: Toho bunka gakuin Tokyo kenkyaijo, 1934-1935);
Nancy Shatzman Steinhardt, Liao Architecture (Honolulu: University of Hawai'i Press,
1997). The facsimile set is: Zhongguo fojiao xiehui T E|[ (#1112 ed., Fangshan shijing:
Liao Jin kejing 511IHa%% 11 4:%]|%4% [Fangshan Stone [Buddhist] Canon: Scriptures Cut
during the Liao and Jin Dynasties], 22 vols. (Beijing: Zhongguo fojiao tushu wenwuguan,
1986-1993). On the Fangshan Stone Canon, see Jung-hsi Li, “The Stone Scriptures of
Fang-shan,” The Eastern Buddhist 12 (1979): 104-113; Lewis R. Lancaster, “The Rock Cut
Canon in China: Findings at Fang-shan,” (paper presented at the The Buddhist Heritage:
Papers delivered at the Symposium of the same name convened at the School of Oriental
and African Studies, University of London, November 1985,1989); He Mei {[ff, “Fangshan
shijing yu Suihan lu Qidanzang Kaiyuanlu de guanxi zhi de tantao FLUIH44S (FE
PEE) (CEFHEL) (BETTE) BV L 21T [On the Suikan lu Edition from the
Fangshan Stone Scriptures, the Khitan Buddhist Canon, and the Kaiyuan lu),” Foxue yanjiu
fFBZ8/19%E [Buddhist Studies Research] 5 (1996): 262—268; Endymion Porter Wilkinson,
Chinese History: A Manual (Cambridge: Harvard Council on East Asian Studies, 2000),
579, no. 533. Evidence for sponsored carving of scriptures during the Khitan is abundant;
for examples from 965, 1110, 1117, 1118, a dharant pillar in 1136, and an undated list of newly
carved dharant scriptures, see Yunjusi wenwu guanli chu 7 &5 XY EHAA et al,, ed.,
Yunjusi zhenshi lu 7= JESF U141 5% [Stone Records from Yunju Temple] (Beijing: Beijing
yanshan chubanshe, 2008), 80-86.

23 See, for example, Imre Galambos and Sam van Schaik, Manuscripts and Travellers: The
Sino-Tibetan Documents of a Tenth-century Buddhist Pilgrim (Berlin, New York: De Gruyter,
2012).

24  For example from Schopen’s oeuvre, Gregory Schopen, “On the Absence of Urtexts and
Otiose Acaryas;” Oskar von Hiniiber, “On the Early History of Indic Buddhist Colophons,”
International Journal of Buddhist Thought & Culture (Korea) 27.1 (2017): 45-72; Oskar
von Hiniiber, “The Saddharmapundarikasitra at Gilgit: Manuscripts, Worshippers, and
Artists” [Indo kokuritsu kobunsho-kan shozo Girugitto Hokkekyo shahon-ban A > R [EINL.LN
SCERRPTIRGY Ly MEHR T A — T AR, in Gilgit Lotus Sutra Manuscripts from
the National Archives of India, ed. National Archives of India and Soka Gakkai Institute of
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Furthermore, the type of Buddhism that Enchin and J6jin sought in China is
intimately connected to the transmission of phonetics to the extent that one
of the documents I investigate in this paper has Sanskrit Siddham writing to
dedicate the merit from copying a catalogue to the dharma and the Buddhist
samgha.

Before I address the matter of Indic religion taken to and perhaps even
knowingly transplanted in Japan from the Silk Road(s), let me tackle the obvi-
ous question: did the Silk Road(s) extend to early or medieval Japan? The short
answer, in my opinion, is emphatically no. To begin with, putting aside the
problematical spotlight on silk as a commodity which did, of course, reach
Japan in significant quantities, just as it did points west in Central Asia from
China, despite how uncomfortable I am with assigning value to terms like ‘cen-
tre’ and ‘periphery, especially when addressing the history of medieval East
Asian Buddhism, it is nearly impossible to demonstrate bidirectional trade
between China and Japan as can be deduced from archaeological, art histori-
cal, and textual analysis concerning the trade in all manner of goods and ideas
between China and Persia or India and certainly Central Asia. During the medi-
eval period Japan was, like Ireland in Europe, a small, ‘peripheral’ archipelago
set quite apart from the broad trade networks that linked China with Eastern
Central Asia. But, again like Ireland in terms of the preservation of medieval
Christian manuscripts and religious regalia,?5 the fact that in Japan we have
abundant material cultural evidence of the influence of Silk Road(s) culture,
ideas, religion, and perhaps even—as Iyanaga postulates—a proclivity for the

Oriental Philology (Tokyo: Institute of Oriental Philology, 2012), 35-59; Oskar von Hiniiber,
Die Patola Sahis: Ihra Steininschriften, Inschriften auf Bronzen, Handschriftenkolophone un
Schutzzauber. Antiquities of Northern Pakistan 5 (Mainz: von Zabern, 2004); Oskar von
Hiniiber, “The Gilgit Manuscripts: An Ancient Buddhist Library in Modern Research,’
in From Birch Bark to Digital Data: Recent Advances in Buddhist Manuscript Research,
Papers Presented at the Conference Indic Buddhist Manuscripts: The State of the Field,
Stanford, June 15-19, 2009, ed. Paul Harrison and Jens-Uwe Hartmann (Vienna: Verlag der
Osterreichischen Akademie der Wissenschaften, 2014), 79-135. Seishi Karashima, “Some
Folios of the Tathagatagunajiiandacintyavisayavatara and Dvadasadandakanamastasatav
imalikarana in the Kurita Collection,” International Journal of Buddhist Thought & Culture
(Korea) 27.1 (2017): 11-44; Seishi Karashima, “Stapas described in the Chinese transla-
tions of the Vinayas,” Annual Report of The International Research Institute for Advanced
Buddhology at Soka University 21 (2017): 439—469; Seishi Karashima and Klaus Wille, ed.,
Buddhist Manuscripts from Central Asia: The British Library Sanskrit Fragments, 3 vols.
(Tokyo: Meiwa Printing Company, 2006).

25  SeeBurnigh Eltjo and Jan Luiten van Zanden, “Charting the ‘Rise of the West’: Manuscripts
and Printed Books in Europe, A Long-Term Perspective from the Sixth through Eighteenth
Centuries,” The Journal of Economic History 69.2 (2009): 409—445.
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reception of Indic religious norms does not mean that the Japanese were part
or perhaps even a terminus of the medieval Silk Road(s).

Yet, as I demonstrate in this paper, it is uniquely through first-hand Japanese
sources that we find evidence of how intent two of the more famous medi-
eval pilgrims to China were to encounter Indian teachers and the latest Indic
religious culture and perhaps even Sanskrit there. The Silk Road(s) as viewed
through the lens of manuscripts that reveal what Enchin and Jojin did and
sought out in Tang and Song China not only demonstrates that the route(s)
seem to have flourished during the post-An Lushan (703-757, Z*#L11) and Shi
Siming (703761, 5 /EHA) rebellions, the rebellion of Huang Chao (835-884,
i 4i) and the Huichang era suppression of the faith, but at least on Mt. Wutai
and in Bianjing, well into the late 11th century. I definitely cannot subscribe
to Iyanaga’s (exaggerated) analysis of elements of the Shinto religion as
Hinduism, but I will show that the practices these Mii Temple Tendai monas-
tics brought back to Japan and seem to have been applied to the veneration of
the indigenous kami at eight specific shrines can be fruitfully connected to the
culture of the Silk Road(s).

2 Sacred Transmitted Documents and Calalogs of Items Brought
Back from China Concerning Enchin in Tang China

The Japanese term shogyo (22%) is used to refer to religious, though not
always, documents preserved in monastic libraries in medieval Japan that were
catalogued locally. As in medieval Europe, xylographic printing technology,
including the Buddhist canons in Sinitic (classical Chinese), was not widely
adopted from the Eurasian continent, we have extensive documentation of
the contents of several monastic libraries. The most extensive library from
medieval Japan holds manuscript documents from the library of Mt. Kitano
Shinpuku Temple Hoshoin (Jap. Kitanosan Shinpukuji Hoshoin Ak 2 |11 24 <
% /EPt), today known as Osu Kannon (‘KZi#17%) in Nagoya, which Abe Yasuro
has shed more light upon than anyone else. There are now three book series
of documents from Shinpuku Temple from Rinsen shoten ([if)!|#/5).26 Less
than five per cent of more than 15,000 manuscripts from Shinpuku Temple
have been published. In 2017, Bensei publishers (Jap. Bensei shuppan i3
HifiR) released two series of shagyo documents from Mt. Amano Kongd Temple

26 Abe Yasurd B3 Z% B and Yamazaki Makoto [, ed., Shinpuku ji zenpon sokan BT
FEAFET [Meritorious Books from Shinpukuji], Series 1, 1998—2004: 12 vols.; Series 2,
2003-2009: 12 vols.; and Series 3: 4 vols. as of 2019, Kyoto: Rinsen shoten.
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(Jap. Amanosan Kongoji K% [Li4:fll]<7) in Osaka under the title Amanosan
Kongaji zenpon sokan KEFILI4MISF#A# T [Collected Works from the
Meritorious Books kept at Amanosan Kongo Temple]. Ochiai Toshinori and his
team at the International College for Postgraduate Buddhist Studies (1cPBS) in
Tokyo have brought considerable attention to the manuscript Buddhist canon
from Kongo Temple, as well as from seven other sites, including most notably
Nanatsu Temple (Jap. Nanatsu dera -£=F) in Nagoya.?” But these shagyo docu-
ments reflect aspects of the history of medieval Japan that do not seem to cor-
respond with contemporary developments in China or Korea, including the
roughly 40,000 mostly Buddhist manuscripts which were found at the turn of
the 20th century in the so-called Library Cave near the city of Dunhuang,

In Northern Song (960-1126, J57K) China, xylographic and perhaps metal-
type printing was sufficiently widespread by the late 11th century that one of
the most famous poets and statesmen, Huang Tingjian (1045-1105, = EEX),
meant it when he said that he had over 10,000 books in his library.2® Based
upon the fact that during the 10th—12th centuries the Sinitic Buddhist Canon
was printed by the Khitan (9o7-1125, in Chinese sources known as Liao &),
the Qidan zang ¥} [Khitan Canon] (printed ca. 1031-1064), Koryd Koreans
(936-1392, 1= FEH, printed ca. 1011-1087), and Jurchen Dynasty (1115-1234, in
Chinese sources known as Jin <), the Zhaocheng zang #3 [Zhaocheng
Canon] (printed ca. 1149-1173), who primarily followed the Song xylographic
edition entitled Shuban da zangjing %R A 4L [Shu (Sichuan) Canon] or
Kaibao zang [7 & [Kaibao Canon] (compiled 983), scholars have mostly
presumed that Buddhist texts on the continent were, like secular works

27 Ochiai Toshinori, et al,, ed., The Manuscripts of Nanatsu-dera. A Recently Discovered
Treasure-House in Downtown Nagoya (Kyoto: Italian School of East Asian Studies, 1991);
Ochiai Toshinori, Frédéric Girard, and Li-Ying Kuo, “Découverte de manuscrits boud-
dhiques chinois au Japon [Conférence prononcée par Monsieur Ochiai Toshinori],”
Bulletin de ’Ecole francaise d’Exréme-Orient 83 (1996); Ochiai Toshinori ¥ & {844, ed.,
Kongaji issaikyo no sogateki kenkyii to Kongaji shogyo no kisoteki kenkyi <&l < — % D
A IR T L A <F IR 2D EtREBIAFSE Heisei 16~18 nendo kagaku kenkyihi hojokin
kiban kenkyu (A) kenkyu seika hokokusho [General Research Report on the Kongoji
Manuscript Canon and a Basic Survey of the Kongoji Sacred Texts] *F-fi% 16~18 4= & £}
PR E BB BRI T (A) AFFERC R R 5 35 [2004-2006 Grant-in-Aid Scientific
Research (Category A) Research Report], 2 vols. (Tokyo: Kokusai Bukkyogaku daigakuin
daigaku, 2007), vol. 1. Cf. Gakujutsu, Nihon genson hasshu issaikyo taisho mokuroku tsuke
Tonko bukkyo bunken, op. cit.

28  Yugen Wang, Ten Thousand Scrolls: Reading and Writing in the Poetics of Huang Tingjian
and the Late Northern Song (Cambridge: Harvard University Asia Center, 2011). On typog-
raphy during the Song and afterward, see Michela Bussotti and Qi Han, “Typography for a
Modern World? The Ways of Chinese Movable Types,” East Asian Science, Technology and
Society 40 (2014): 9—44.
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such as collections of poetry, encyclopedias like the Taiping guangji Z< V-1
iC [Extensive Records from the Taiping Era], and so forth, kept, read, and
used for a variety of purposes in printed editions.2? For Shingon documents,
because we have caches of manuscript documents from libraries, which we
do not from China or Korea earlier than the late Ming (1368-1644, #§)—from
sources preserved in Japan—and Choson (1392-1897, ¥Hf#) Dynasties, the
situation in medieval Japan—as in Europe—looks quite different.30 But the
situation is far more complex when investigating the history of the Tendai of
Enryaku Temple (Jap. Enryaku ji #E/&<F) and Onjo Temple (alt. Miidera). The
shogyo documents from Shinpuku Temple and Kongd Temple reveal much,

29  The most extensive survey in English with details about the printed editions of the Bud-
dhist Canons in Sinitic is Florin Deleanu, “The Transmission of Xuanzang’s Translation of
the Yogdacarabhuimi in East Asia: With a Philological Analysis of Scroll XXXIII,” in Kongaji
issaikyo no sogoteki kenkyu to Kongaji shogyo no kisoteki kenkyiu: kenkyu seika hokokusho
Al <5 — BRSO A HAIEFE & il <5 B2 2 oD B BT 5 - IF SR R L
[General Research Report on the Kongoji Manuscript Canon and a Basic Survey of the
Kongoji Sacred Texts, vol. 1] Heisei 16~18 nendo kagaku kenkytihi hojokin kiban kenkya
(A) kenkyi seika hokokusho F-fi¥ 16~18 £EJE R AT JE R A B & FARITZE (A) AFSE
iR # [2004-2006 Grant-in-Aid Scientific Research (Category A) Research Report
vol. 1], ed. Ochiai Tshinori % &2 (Tokyo: Kokusai Bukkydgaku daigakuin daigaku