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Abstract: This paper explores the historical study of the Sanskrit
language and its related systems of writing in ancient and medieval
East Asia. It is argued that the varied availability of teachers and
manuals in different time periods and environments led to uneven
studies of Sanskrit in different generations. In some cases, we can
point to significant understanding of Sanskrit in the writings of some
monks. Although some monks had direct access to Indian teachers,
the majority of students never had this opportunity, and instead
relied on resources in Chinese, which primarily included word lists,
rather than grammars. There is evidence for the systematic study of
Sanskrit grammar, but this was apparently limited in time and faced a
number of challenges. The script of Siddham became widely studied
as a sacred system of writing, but I argue that this did not necessitate
the learning of Sanskrit grammar.
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his paper examines the study of Sanskrit in medieval China and

Japan. Knowledge of Sanskrit and Indic languages was increas-
ingly transmitted alongside Buddhism into China from the early
centuries of the Common Era onward. The Japanese, who inherited
Buddhism from the mainland, also acquired knowledge of Sanskrit
to some extent, but never in a systematic fashion. We might wonder
about the extent to which students of Sanskrit—Dboth in China and
Japan—comprehended Sanskrit texts, especially when native speakers
of Indian languages were few in number, or otherwise simply un-
available.

Another question to ask is what happened with Sanskrit studies
over the centuries in East Asia. How did it evolve? How did China
and Japan differ in this regard? The latter preserved until modern
times extensive Chinese Buddhist literature alongside a tradition
of utilizing an Indian writing system called Siddham in formal
practices, particularly within Mikkyd traditions (i.e., Shingon and
Taimitsu), but we might ask what that meant in terms of literacy
and understanding of grammar and vocabulary. How much Sanskrit
grammar, for example, did a monk in medieval Japan understand? To
work toward an answer to this question, we can look at an analysis of
a Sanskrit hymn by a monk from the twelfth century. This analysis
combined with a broad look at the available manuals indicate that
although Japanese monks studied Siddham and its pronunciation,
there are only a few examples of Sanskrit grammar being studied.
There were, in contrast, more monks in China who studied Sanskrit
grammar. This study points out, however, that although some Chi-
nese monks in Tang China possessed advanced knowledge of Sanskrit
grammar, such as those involved in translation projects, systematic

* An earlier version of this paper was read on March 22, 2021 as ‘How did a
Japanese Buddhist Monk Read Sanskrit?: Jonen’s Understanding of Sanskrit and
Siddham’, at the American Association for Asian Studies. I must thank Shuheng
(Diana) Zhang for organizing the panel and inviting me to write this paper, and
the following people for their valuable input and assistance: Nirajan Kafle, Peter
Bisschop, Jayarava Attwood, Martin Gansten, Mimi Yiengpruksawan, Michel

Gauvain, Jonathan Silk, and the anonymous peer reviewer.
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study of the Sanskrit language faced a number of obstacles and it was
not maintained over time. Although Siddham took on an important
role within hieratic contexts both in China and Japan, this did not
mean many Buddhist monks in medieval East Asia necessarily read
Sanskrit fluently, even though Siddham script was treated as a sacred
writing system.

Historical Background: Indic Languages in China

Indic and other foreign scripts would have been seen in China as
early as the beginning of the Common Era following the first trans-
lations of Buddhist texts. These included the Kharosthi and Brahmi
scripts early on." One of earliest datable references to Kharosthi and
Brahmi is found in the Chinese translation of the *Vibbasa-sastra
(Piposha lun BV, produced in 383 CE: ‘It is akin to quickly
learning Kharosthi script when having already learnt Brahmi script
MEBRHCHPEMEE 2 The translation of the Guogn xianzai
yinguo jing WEBAEFREL [Satra on Past and Present Causes and
Effects] by Gunabhadra / Qiunabatuoluo KABERFESE (394-468)
mentions that in Jambudvipa there exist the Brahmi and Kharosthi
scripts, but there also exists a ‘Lotus Script’ (lianbuna shu HAEE).> M.
Nasim Khan has investigated an undeciphered script in Gandhara,
which he initially called Kohi. He points out that the Mabdvastu
and the Lalitavistara refer to Braihmi, Kharosthi, and Puskarasari,
the latter likely referring to this unique script of Gandhira.* Another
Chinese translation, the Fo benxing ji jing WAITHL [Satra of
the Collection of the Past Activities of the Buddha] translated by

' For a discussion of these scripts, see Falk, Schrift im alten Indian, 84-167.

2 T'1547,28: 493b7-8. {5# (Middle Chinese: khia low). Reconstructed read-
ings of Middle Chinese (Pulleyblank) drawn from database on Wikitionary.org.

3 T189,3: 628a15-16.

* Khan, ‘Kohi or Pugkarasari’, 7-8. I must thank Henry Albery (private com-
munication, January 21, 2021) and Andrew Nguy (private communication, Feb-

ruary 3, 2021) for pointing out the information related to Puskarasari.
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Jfianagupta/Shenajueduo REIHRIEZ (523-600/605?), lists sixty-four
scripts, one of which is ‘Script Taught by the Sage *Puskara &>l %
il N5 & with a Chinese note translating this as ‘Lotus’ (lianhua %
1E).> The ‘Lotus Script’ in question, therefore, certainly refers to the
Puskarasari script. There is no mention in said list of Siddham (Chn.
Xitan; Jpn. Shittan 782), which would later feature prominently
in East Asia. This is in contrast to Chaudhuri who claims that ‘the
Brahmi scipt used for writing Sanskrit had regional variations, and
the Chinese called the script form that was introduced to them as
bsi-tan BE, a corruption of Siddham. They commonly used this
word to mean the language also’.® In reality, during the first five to
six centuries of the Common Era, we see a Chinese awareness of
Kharosthi and Brahmi, but not Siddham. Siddham in these early cen-
turies would have presumably just referred to the standard model of
syllabic arrangement, rather than a specific system of writing, which
came later.”

The Chinese would have been exposed to foreign languages and
scripts during the early contacts with the “Western Regions’ (Xzyx Pt
). This is illustrated by the introduction of foreign loanwords and
characters devised to phonetically represent them from the period
of the Han dynasty onward, such as, for instance, #zbx Eéfi#l. Pulley-

> 1190, 3: 703c12. E¥PAM%E (Middle Chinese: puw' sai'! kia la). This same
text gives what appears to be the earliest Chinese reference to the Greek lan-
guage. HEFRJE# (Middle Chinese: jia mi* nji) appears to be a transliteration of
Yavani (‘Tonian, Greek’), which presumably would refer to Bactria. The subse-
quent note reads, ‘In Chinese called the script of Daqin F&& KZREZE’. 7190,
3: 703c13. Dagin is a reference to the Levant and/or Byzantium, or in some cases
to territories in Persia. For some recent points on Dagqin, see Kotyk, ‘La nascita di
Cristo’, 116-117.

¢ Chaudhuri, Sanskrit in China and Japan, 9.

7 Salomon notes that ‘the terms siddham and Siddamatrka later came to be
applied not only to the system of syllabic arrangement, but also to a particular
local and highly influential script form which was current in northern India
around the second half of the first millennium CE’. Salomon, Siddham Across
Asia, 11.
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blank connected this to Mongol ¢7ge(7) (kumiss) and concluded that
‘the assumption of a common borrowing from Hsiung-nu [Xiong-
nu 4] seems to be the best way to account for this’.* Interest in
foreign scripts, however, appears to have been largely limited to the
Buddhist community. Some early translators of Indic texts, such as
Faxian 78 (d. 418-423), who travelled to India and back between
399-414, became literate in Sanskrit and other Indic languages.
Faxian, for example, in Pataliputra ‘studied Sanskrit texts and the
Sanskrit language’ S2REERLRE for three years.” The extent to which
someone in China during Faxian’s time could have learnt Sanskrit
is unclear. We might imagine that monks in China largely learnt
Sanskrit and other Indic languages through direct instruction from
foreign monks or even Brahmins resident in China, but only when
this was possible.

We can point to the study of foreign languages in the capital
from the early part of the Tang dynasty. According to an early ver-
sion of the biography of Xuanzang 8% (602-664), for example, at
the age of twenty-nine ‘he stayed in the capital, widely familiarizing
himself with foreign lands, and extensively studying scripts and
languages’ JHIZ U BRI E2 E 55, Information concerning
under whom he studied is not given." There is no evidence that the
Astadhyayi by Panini was ever translated into Chinese, but we can
imagine that some Indian teachers in China would have possessed
the background education to teach Sanskrit grammar. One of the five
traditional sciences (Skt. pasica-vidya; Ch. wu ming T.F) is the study
of grammar and phonology (Skt. sabda-vidya; Ch. sheng ming BW]).

Xuanzang in his account of India mentions this as part of the general

$ Pulleyblank, “The Consonantal System of Old Chinese: Part II’, 255.

? This is reported in his travelogue, the Gaoseng Faxian zhuan w{GTERE
[Account of the Eminent Monk Faxian]. See T no. 2085, 51: 864b28-29.

10 See translation in Kotyk, ‘Chinese State and Buddhist Historical Sources
on Xuanzang’, 529-530. This biography in question is that compiled by Daoxu-
an Z'H (596-667) sometime between 646-649. The early recensions of this text

were preserved in Japan. See details in Ibid., 520-521.



THE STUDY OF SANSKRIT IN MEDIEVAL EAST ASIA 245

curriculum of students there from the age of seven." We can indeed
imagine a number of Indian monks during the Tang period offering
guidance in Sanskrit studies in China. Xuanzang also relates that the
Sanskrit language and script ‘were created by the god Brahma AR
%, and that the pronunciation of Middle India (in contrast to
neighboring regions) was identical to that of the gods."”” The sanctity
and divine power of the language, and the need for proper pronunci-
ation, were instilled in the Chinese imagination through this concep-
tualization of Sanskrit.

In a later generation, Yijing F£i% (635-713), another monk who
studied abroad in what are now geographically the nations of Indo-
nesia and India, was confident that one could translate Sanskrit after
studying the language for a few years. He explains as follows:

If you just learn this, you will understand all the rest of the language.
It isn’t the same as the older Thousand Word Prose. If you read San-
skrit texts together with the Siddham manual(s), you will be able to
translate in one or two years. HE2fFIERIEREE 2, ANFEE T3,
HABBEFAR, —HER AR

Siddham script, which descended from Brahmi script, became an
important component within Buddhist Mantrayana in China and
later Japan. Mantrayana became increasingly widespread in the years
following Yijing’s death. We can observe that here specifically Yijing
does not explicitly mention grammatical forms, declensions, conjuga-
tions, etc., but Yijing does discuss Sanskrit grammar in an overview
of the topic in chapter thirty-four of his account of foreign Buddhist
realms from the year 691. '*

" Tno.2087,51: 876c17-18.

2 T'no.2087,51: 876c9-14.

13 Tno.2133A, 54: 1190a20-21.

' See translation in Li, Buddbist Monastic Traditions of Southern Asia by
Sramana Yijing, 145-155. See T 2125, 54: 228b1-229¢27. The Chinese title is
Nanbai jigui neifa chuan FaFZFERNTZEE [A Record of Buddhist Practices Sent

Home from the Southern Sea].
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It is evident that Sanskrit grammar was also already known to
contemporary Chinese monks to some extent. For instance, the noun
cases in Sanskrit were known to Fazang %j# (643-712). These cases
were literally called the ‘eight variable voices’ (ba zhuansheng J\i#)
in Chinese (‘voice’ in this context does 7ot involve verbs), although
the original term in Chinese was zhuan i, which means to chirp or
sing. Fazang provides a relatively detailed overview of the noun cases
in his commentary on the Avatamsaka-sitra (Huayan jing tanxuan

Ji HERRASHR ZXL), as follows:

The eight ‘voices’ are according to the [linguistic] rules of west-
ern countries. If one wants to read Buddhist and non-Buddhist
texts, one must understand the theory of voices [i.e., cases] and
the rules regarding the eight variable voices. If not clearly under-
stood, then one will be unable to know the distinctions in mean-
ing. I. *purusa[h]. This is the indicative voice [nominative case], as
in ‘the man chops the tree’ indicates that man. IL. *purusam.” This is
the voice [expressing] to what / whom the action is done [accusative
case], as in ‘the tree to which the action of chopping is done’. III
*purusena. This is the voice expressing the instrument [by] which
something is done [instrumental case], as in ‘to chop with a hatchet’.
IV. *purusiya. This is the voice conveying for what something is
done, as in ‘to chop for the man’. V. *purusat. This is the voice that
conveys a cause [ablative case], as in ‘because the man builds a struc-
ture, etc’. V1. *purusasya. This is the voice which conveys that which
belongs [genitive case], as in ‘the servant belongs to the master’. VIL
*puruse. This is the voice that conveys that which is dependent [loca-
tive case], as in ‘the guest is dependent upon the master’. The second
[fascicle] of the Yoga[carabhiumi] calls the above seven types as the
‘seven model phrases’, since with this one can understand the major
models [of cases].'® The theory of voices is of eight variants. They

5 Read s FA as shan 12, as per note in Taisho.
' This is quoting the second fascicle of the Chinese translation of the
Yogicirabhimi (Yugie shidi lun SIRTHIER). See T no. 1579, 30: 289¢1-3.
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additionally include *[he] purusa.'” This is the vocative voice. Fur-
thermore, these eight voices include three types: the masculine voice,
feminine voice, and neuter voice. These above were explained with
the masculine voice, since in Sanskrit a gentleman is called purusa.
Moreover, these eight further each include three: the singular voice,
dual voice, and plural voice, which then comprise twenty-four
voices. There are twenty-four when addressing a gentleman, and
also twenty-four voices for the feminine and neuter [respectively].
There are altogether seventy-two voices. One can understand them
accordingly with reference to the rules. However, here [in China] we
mostly do not have this model. B MKPUETXL, A=l A S ILEE,
PR R, BEAHHBARER X ES . —fiEYD, 2
BEIERE, B, faat N, ZmERL, BATESER, AR
M. —wi SR, RREMERE, WA, PYREIDES, 2T AR,
W7 NBr. RV %E, 2R, R NS & E. ANHERE, 2
R, anoUss . LRI, 2ATRE, k3. Wi —4 L
LREACHIA, DURRRRREI. Eim/ i, HEMEYD, 2
AZE. A N\BAH =M, —5B8 48, —JFRIEE. itk
H#YBEHRZ, DREEA SR 2RI, Xt VBE& =, 35—
BB, =28, M YR, asRA Y, ZRIE
BB A N, AL . DIEFEERDUER, 280
UEZ 3R

Fazang gives the inflected forms of purusa (masculine, singular)
transliterated into Chinese: bulusha THEYY (*purusalhl]), bulushan
WY (“purusam), buluzaina WEEE (*purusena), etc. Students
of Sanskrit in China conceivably relied on this sort of system of
phonetic representation, even when learning the noun cases. Later
authors were also aware of case inflections. Huilin’s lexicon from
807, for example, explains that the different phonetic transcriptions

7 Read BifiiE"D. Compare 7' no. 1831, 43: 614a2. See also 7" no. 2702, 84:
385a07.

8 T'no. 1733, 35: 149a28-b16. See alternative translation in Staal, 4 Reader
on the Sanskrit Grammarians, 18—19. See also the earlier translation in van

Gulik, Siddbam, 19-20.
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of ‘Magadha’ in Chinese stem from the varying inflections. ”

Staal notes that some of Fazang’s examples could possibly be
traced back to the grammatical tradition of India. He notes, “The
Kisika, for example, uses parasund cinatti “he cuts with an axe” to
illustrate the instrumental (commenting on Panini 1.4.42, 2.3.18)’.%
Fazang perhaps derived these similes from a Chinese commentary on
the Indian treatise on logic, the Nydyapravesa (Yinming ruzhengli
lun TIBHAIERE ;T 1630), in light of the Japanese monk Annen’s
22X (b. 841) citation of a certain Qinggan yinming lun zhuchao ¥
wR[AIHEREEYD [Notes on the Treatise on Logic by Qinggan], which
provides a similar explanation:

The ‘eight variant voices’ [i.e., cases] are like when you chop a tree:
there is the tree [nominative], the tree to chop [accusative], the
hatchet with which to chop this tree [instrumental], chopping it
[the tree] to build a house [dative], chopping it because the king
orders it [ablative], chopping it because one is serving an official
[genitive], and chopping it on that land [locative]. This is called
chopping the tree. /\EEE, BIANHTRIARRE, miSEA, miTsAR,
R 7, MERNTZ, mKEamz, MEER, mik
Hhpfr -z, W hirhss 2!

P Tno. 2128, S4: 434b1-2. FEVGIRH , SRAEMIRE, SR EEERE, B H RG1E,
2 2 AR A A ) AR EFERIE AT,

20 Staal, 4 Reader on the Sanskrit Grammarians, 18. See also earlier comments
in van Gulik, Siddbham, 19-20. Bronkhorst states that the Kaszka ‘is the oldest
surviving commentary on the whole of Panini’s Astadbyayi. It is our earliest tes-
timony for all those sttras of Panini’s text that are not cited, used or referred to
in Patafijali’s Mahabbdsya. It is also the earliest text in the Pininian tradition
that contains a full Ganapatha, i.e., a complete collection of the lists (gana) of
words that accompany many sz#tras. Being the earliest text of its kind that has sur-
vived, the Kdsika is an indispensable tool for all historical research into the early
history of indigenous Sanskrit grammar, Pininian and non-Pininian.” See Bronk-
horst, “The Importance of the Kaszka’, 129.

2! T'no. 2702, 84: 385b18-21. Read er IMii as suo It throughout this line. The

AT

text cited appears to be the Yinming ruzbengli lun zhuchao KW A IEBEERGEED,
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In light of this sort of interest in Sanskrit grammar, we might infer
that systematic study of it was undertaken within a Chinese language
medium, yet van Gulik was doubtful of this. He writes, ‘Chinese
Buddhist monks could easily have collected the references to Sanskrit
grammar scattered over the various translated sutras and supple-
mented this information with what they could have learned in con-
versation with foreign monks resident in China, so as to draw up an
annotated version of the rules of the ancient Indian grammarians. As
far as I know, however, this task was never undertaken in China’.?
This conclusion might have been premature. The lexicon for Sanskrit
grammar was already well-developed in commentarial literature
in Chinese on Yogicara during and shortly after Xuanzang’s time,
which was likely inspired by an interest in cultivating and emulating
the sabda-vidyd in the Indian manner.” Fazang appears to have read
Kuiji’s #15 (632-682) commentary in particular, titled Cheng weishi
lun ghangzhong shuyao PXME#GHE HHEZE (Essentials of the Treatise
on the Theory of Consciousness-Only in the Palm of the Hand).
Therein we see an outline of the ‘theory of voices, subanta ki€ %%
it’, which refers to the eight cases.* The following table reproduces
Kuiji’s presentation of eight declensions. Note that he only provides
Chinese characters and I have added the proposed translated words
in Latin script directly beneath the Chinese characters. Kuiji appears
to decline bhavan (‘being’), present participle bbavat, although
in an irregular manner. Annen in his Shittan z0 BE# (Siddham
Repository) reproduces these lines from Kuiji’s work along with the
Siddham letters, which might have been part of the original text, but
the letters in Annen’s work appear corrupted (although, again, this

which is listed in the Tendaishi shosho KRB REH [Account of Tendai Texts] by
Gennichi % H (846-922). See T'no. 2178, 55: 1137al6.

22 van Gulik, Siddbam, 21.

% See, for example, Yugaron gi SnMEwsEC [Commentaries on the Yogacarabhimi)
by Dullyun Z&ffi: 7 no. 1828, 42: 414a9-22.

* T no. 1831, 43: 613c¢3. Compare Fazang’s remarks with 7" no. 1831, 43:
613c28-614a2.
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might have been part of Kuiji’s original work and then recopied into
latter manuscripts). I have included Annen’s Siddham below each
declension for reference.?®

The Theory of Voices, Subanta 18 % & *

Masculine Voice Feminine Voice Neuter Voice
2] egics e 2K S egi
—ARIES — B — B —BEEL
1. nirdesa 1. bhavan 1. bhavanti 1. bhavat
S RARIT AT
bhabhana bhabhanati bhabhata
TR AR &R iy 3 317 TR EIIR R EE TOREUEAE
2. upade$ana 2. bhaYantam 2. bhavantim 2. bhavat
KRqT RARIGH AR
bhabhanatam bhabhanatima bhabhatta
= T ) 30 I 3 SBEEL = BEEIRRR 5 =l T AEIE 5
3. kartrkarana 3. bhavata 3. bhavantya B
[T {891 From third case
bhabhanata bhabhanatya onward, it is
quite close to the
masculine voice.
Y = BA g e fi 2 PO 2 BT VO B T A
4. sampradanika 4. bhavate 4. bhavantyai
/ARIT HARIT
bhabhanate bhabhanate
HEE R REe ABELE FBEBEIR IR E
5.apadana 5. bhavantah 5. bhavantyah
RARITH ARIIAR
bhabhanatah-a bhabhanatya-

» For Annen’s text, see T no. 2702, 84: 385a3-15. The Siddham letters
and Chinese text here are extracted from The SAT Daizokyd Text Database
(https://21dzk.l.u-tokyo.ac.jp/SAT/index_en.html).

¢ The following website was helpful in interpreting the declensions in Chinese:
https://www.dharmazen.org/X1Chinese/D45Dictionary/D08Siddham001/
D08-0002.htm
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ANUE R -2 ] INEEEEIR 2 [ TN BB SRR AR

6. svamivacana 6. bhavantah 6. bhavantyih
RRITH RRIIFH
bhabhanatah-a bhabhanatya-ah

L SR e IS D A LR BB SRR B

7. samnidhanartha 7. bhavati 7. bhavantyim
RR@ FRIZ
bhabhani bhabhanatyama

J\ B £ 1H 2 Jg JRFI M EANRG | )\ N

8. amantrana

8. Add he (@) to

first case.

8. Add he (@) to

first case.

This sort of presentation of Sanskrit grammar in Chinese suggests
to me that all declensions and conjugations were most likely avail-
able as part of handbooks, even if these were not widely circulated,
although the garbled quality of the Siddham reproduced by Annen
could indicate that precise and accurate handling of the script were
lacking in the original Chinese materials. This sort of approach to
learning Sanskrit—with transliteration into Chinese and unreliable
Siddham spellings—appears to have been what Chinese and Japanese
monks would have had available to them. In the table above, it is
possible that the Siddham letters were added only after the Chinese
characters were used to record the declensions. In other words, the
Chinese transliteration of the Sanskrit came first (perhaps recorded
from oral recitation) and then the Siddham letters were added after-
ward. We might imagine a Chinese student learning declensions and
conjugations through an oral medium and then writing down what
they heard in Chinese characters. Attempting to read a Sanskrit text
with this sort of system would have been conceivably quite difficult,
but in the majority of cases, translation from Sanskrit into Chinese
was generally undertaken with the assistance of foreign scholars,
although this was not always so. *

Another point requiring consideration is that the Chinese under-

¥ For a study of how Sanskrit Buddhist texts were translated into Chinese, see

Funayama, Butten ha do kanyaku sareta no ka.
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standing of Sanskrit underwent further development with particular
interest in Siddham as a sacred system of writing, which was further
used in visualizations.”® This was in large part due to the interest in
Mantrayina, which emphasized the orthodox pronunciation of
mantras while also greatly utilizing the Siddham script in various
contexts. This interest is represented by the Xitanzi ji BETHL [Ac-
count of Siddham Letters] by Zhiguang ¥ (d.u.), which dates to
sometime before 806 when Kakai Z#¥#f (774-835) returned with
it to Japan. Zhiguang states that he wrote his work after he recited
dbdranis but discovered many errors when attempting to reproduce
the proper pronunciation. He met the monk Prajiabodhi (Boreputi
f i E42) from Southern India, who had brought with him dharani
texts to Mount Wutai. Zhiguang’s work deals primarily with the
phonetics of Siddham based on guidance from Prajiabodhi, but only
in one brief fascicle.”” This text appears in Kakai’s catalog of items
brought back from China, although it does not appear to be men-
tioned in Chinese sources. Manuals on Sanskrit grammar, assuming
they existed, might have also similarly remained unrecorded in the
extant literature of Chinese Buddhism. Kakai also records a text
titled Xizan shi 2% [Explanation of Siddham].*® Annen in 885
cites this work in two instances, but only in one of these does the
citation mention Siddham, and this is just Sanskrit letters with kanji
(Chinese characters) used for phonetic transliteration. We cannot
determine whether this was a guide to grammar.*!

# The deities depicted in mandalas are generally each assigned a seed syllable
(Skt. bija). These were preserved in Japan. For an encyclopedic overview of the
two primary mandalas of East Asia with their various deities, seed syllables, and
other features, see Somekawa, Mandara zuten.

» Tno. 2132, 54: 1186a10-13. A text by Prajfiabodhi (Nan Tianzhu Boreputi
xitan yishiba zhang WRZME EHRBE—1/\H; Eighteen Chapters on Sid-
dham by South Indian Prajaabodhi) is recorded in Annen’s catalog: 7 no. 2176,
55:1130c19-20.

3% Tno. 2161, 55: 1064a27-28.

31 See T no. 2702, 84: 407c8, T no. 2397, 75: S41b21. Annen also lists the
Xitan shi in his bibliography: 7'no. 2176, 55: 1131a5.
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Japan

Looking at Japan, the first probable transmission of Sanskrit
studies into Japan based on the extant record dates to 736 during the
Nara Period, the year when Bodhisena (Bodaisenna EH2{&l; 704
760) of India and Buttetsu #¥ (d.u.) of Linyi #A& arrived. Japan
was increasingly exposed to Sanskrit in varying degrees in subsequent
generations via Buddhist texts and monks returning from abroad.
Hatsuzaki also points out that the study of Siddham in Japan was
historically limited due to the nature of the language differing from
Japanese (this was also the reality with Chinese and Sanskrit) and
the relevant literature remaining largely unavailable in Japan, even
though monks of Taimitsu and Shingon both studied the doctrinal
and symbolic significances of Siddham letters and phrases. Monks
in the early Heian period who travelled to China had advantages
over their successors, since Indian teachers were available in China.
There are recorded instances of Japanese monks in China who had
the opportunity in China to learn Sanskrit directly from Indians and
also Chinese specialists. These monks included Kakai and others (see
below).*

Kuakai’s proficiency with Siddham and the associated lore is
demonstrated in his Bonji Shittan jimo narabini shakugi R7BE
FREJFREFR [Letters of Sanskrit and Siddham, and Their Exegesis].
Some myths surrounding Kakai, which are often held to be true even
by modern scholars, suggest that he capably understood both Chi-
nese and Sanskrit, but Kobayashi in 2009 called into question wheth-
er Kakai really possessed a solid grasp on Sanskrit itself. Kobayashi
further challenges modern scholarship that uncritically accepts the
traditional account which explains that Kakai learnt Sanskrit under
Huiguo R (746-805), and assumes Huiguo, and by extension
Kuakai, must have capably understood Sanskrit, otherwise they could
not have transmitted the esoteric teachings. Kobayashi also points
out that Kakai really did not have so much time in China—which
could be counted in months—to study Sanskrit and adequately

32 Hatsuzaki, ‘Kobo Daishi no shittangaku’, 154.
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master the noun declensions and verb conjugations, and furthermore
what he would have read was dharanis, which are merely incanta-
tions, rather than literature, that only require basic knowledge of the
Siddham script.

Another figure of note was the Tendai monk Ennin [E= (794-
864). His travelogue written in China, the Nitto gubo junrei koki A
R RIEEAATRC [The Record of a Pilgrimage to China in Search of
the Dharma], gives the follow account on 28th of June, 842:

I studied Siddham again and orally received the proper pronuncia-
tion from Tripitaka Master *Ratnacandra of India at Qinglongsi [in
the capital, Chang’an]. JRFRESF R =B H i, HERE, B

RIEE S

Ennin mentions this tutorial, but this does not indicate he immersed
himself in the study of Siddham for more than a day. In this case, he
simply reviewed the pronunciation of letters with an Indian teacher,
rather than having studied Sanskrit grammar. Ennin’s junior col-
league, Enchin [E¥ (814-891), in autumn of 853 studied Sanskrit
and acquired related texts from *Prajfiatara (Boredaluo M 1HEE).>
Again, the extent to which he studied Sanskrit is unclear, since
Enchin only relates that he ‘studied the Siddham manual of Brahma,
and then received Sanskrit texts 2 KR EBFEW R L RELE 5
Although Ennin, Enchin and others had opportunities to learn
directly under Indian teachers in China, later Japanese monks had no
such access. As we will see below, later generations of monks in Japan
understood the pronunciation of Siddham letters primarily through
kanji. The Japanese could also indicate the pronunciation of kanj:
with phonetic kana, but the limitations of this script would have
prevented the preservation of the original pronunciation of Sanskrit.
Apart from the few who studied in China, Japanese monks would
have never heard or ever been able to study the ‘true pronunciation’

3 CBETA B18, n0.95: 93b16-17.
* T'no.2172,55: 1101c6-13.
3 Tno.2172,55:1101c12.
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of Siddham as Ennin and Enchin had experienced.

Moving to a later century, we will focus on Jonen ##74 (d.u.). His
Gyorin sho 1TH¥) [T 2409; Summary of the Forest of Practices],
compiled in 1154, offers a detailed analysis of a Sanskrit stanza in
an attempt to decipher the meaning of the individual words.*® The
stanza in question also appears in some ritual manuals in the Taisho
canon, in Siddham and/or transliteration into kanji.’” One of these
is the Beidou gixing humo fa L34t R FEEETE [Homa Ritual for the
Seven Stars of the Dipper of the North], which is nominally attribut-
ed to Yixing —1T (673-727), but this is spurious because this sort
of practice postdates 727.% This stanza is labelled zhutian zan &R
i [‘Hymnal Praise for the Gods’] and was, it seems, used to evoke
worldly deities for their blessings toward the end of a ritual.”” It
seems this stanza was treated in East Asia as a dbarant to be recited,
although it might not have originally been regarded as a dbharani, i.e.,
a sacred incantation like a mantra.

Jonen’s Analysis in Gyorin sho of the ‘Hymnal Praise for the Gods’

The following is a translation and analysis of Jonen’s commentary
on the ‘Hymnal Praise’ that includes his citation of Sanskrit in both
Siddham and kanji.*° The point of this exercise is to show how Jonen
read and deciphered the lines of Sanskrit. One of the main points to
which we should pay attention is the absence of reference to gram-
mar altogether in Jonen’s analysis.

3 Jonen was affiliated with the temple Mudoji f% . He was a disciple
of the Soshitsu %, the progenitor of the Homan-rya 2. See Dolce,
‘Taimitsu’, 763.

7 T no. 924C, 19: 32c18-22. T no. 1287, 21: 357b20-c4. T no. 1290, 21:
376al7-21.

3% T'no. 1310, 21: 458b3-8. Kotyk, ‘Yixing and Pseudo-Yixing’, 27-30.

7 See example of this: 7'no. 1287, 21: 357b20.

T no. 2409, 76: 409c13-410a33. See also the work on this hymn by Kiyota,

‘Shaka-zan (6shin-zan) to shoten bongo zan’, 24-28.
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Below I include the Siddham and kanji provided by Jonen for
each word or phrase alongside his notes, which I have translated. The
individual vocabulary cited by Jonen does not always match up with
the initial full stanza provided at the beginning (presented immedi-
ately below), which seems to reflect the fact that he was compiling his
material from multiple manuscripts.

Siddham * L HAZZIIHY

2. AFFLELIA

3. {Yyau@ras

4 QANIYPHAY
5. TUTSTUTHAN
6 TRRYUMAAA

. ayamtudevacagasura

. kindaradaraksakranaya

. prapradharmagritadhikra
vidharmacapragamasaikhya
. nemetabhatametaprakasaya
. tanchadramanayadhaham

Latin Text

[ VAN SV S

TR R

BTREA g O
. BT S BRI T e~
- RS A A R R O
RS e RS E
AR RO R

Kanji

N U1 W N

Middle Chinese
(Pulleyblank)

.. X . H— X H
.Tajian” tongjbwa” tsa” naso la
. kin® na® la na® la ciak kai la na* jiax
. pwatla bwa' la dat mwa nat 1i* ta di*" kai la
X - — X - . X - euX e X
.muj dat mwa tsa” pwatla gia® mwa tshaw kbji3™ jia
X . X . 2 .« X.. H
. i3 mejn tabo” ta mejr) ta pwat la kai gia” jia
- X H .- X e e X H X
.tat nid” fa git la mwa” naijia” da” mam

NN N

Jonen breaks down the hymn into individual components with
reference to both the Siddham and kanji available to him based on
a few different editions. Jonen carried out a careful examination of
the materials at hand and, as a result, was able to generally decipher

# The Siddham letters and Chinese text here are extracted from The SAT
Daizokyd Text Database (https://21dzk.l.u-tokyo.ac.jp/SAT/index_en.html).
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the meaning of the original Sanskrit, albeit with some misunder-
standings. The tone of Jonen’s writing, however, shows that he was
uncertain about certain elements.

g ayantu HFB/AR T . G A . ORGSR
(Rl I have not investigated the meaning of the phrase. Evocatory

incantations [of sentient beings] have this phrase. It is perhaps
generally a phrase for summoning.

Jonen infers the meaning of the phrase in question by referring to
other dhdranis, although he does not state which ones. **

Tq deva KA.

eI Gods.

In some instances, the meanings of individual words are apparent
to Jonen without reference to other works. In other cases, as we will
see below, Jonen guesses at the meaning.

384T bhajaga HE . BEERAE . HRE-ARE AW . AR E .
HakifiE 2 W
Pastiii Dragons. The Exegesis [of the Vairocanabbisambodhi] gives

A . One edition of the Praise from To-in gives B /23 , while
one gives fi# % . Here it is perhaps an error where it gives /£ .

The Siddham word here is clearly referring to bbujaga or bhujamga
(snake, serpent), although the Siddham here differs from the line
given at the beginning in original stanza. The Chinese transcription
(tsa* pa’ii®) is missing a character to phonetically represent bbu-.
Jonen critically referred to other editions, such as those from the

# There are clear examples of other dhdranis in Chinese transliteration

that commence with kanji phonetically representing ayantu. See, for example,
T no. 873, 18: 304al & 874, 18: 315¢30.
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To-in JE, in which kanji representing bbu- are given (maw” B and
paiw Hfl). Jonen then notes the error in the original transcription.

The diversity of transcriptions of Sanskrit is informative with
respect to the scribal practices of copyists. The Siddham and kanji
could both be reproduced in different forms, a point which likely
reflects the fact that copyists (i.e., an amanuensis) were often writ-
ing what they heard dictated. The variation in Siddham spellings
is further explained by the fact that Japanese scribes did not use
the original Indic pronunciation, but instead they used phonetic
transcriptions based on kanji and kana (e.g., him, written in kanji
as M, is pronounced #z in Japan). Detailed works on Sanskrit
grammar and phonology, such as Panini or others for example, were
evidently not available in medieval East Asia, although as mentioned
carlier, there likely existed handbooks on Sanskrit grammar written
in Chinese. In Japan, Siddham and Indic vocabulary were basically
studied through a Sino-Japanese medium. There consequently exist-
ed considerable variations in spellings of Siddham in some instances,
even for well-known mantras and dbaranis, such as that of the
Heart Sutra. Dreitlein notes that ‘the Siddham in Kiakai’s text reads
*pragate (where the standard text has paragate) and *prasugate (in-
stead of parasamgate). This may be a mistake on Kakai’s part, a copy-
ist’s error, or Kikai may be using a different text from the standard
one known today. Note that, however, the oldest extant manuscript
of the Heart Siitra in Siddham, the Horya-ji manuscript, gives the
standard form’.** Variations in Siddham spellings clearly existed from
early on in Japan.

Jonen’s citation of the exegesis of the Vairocanabhisambodhbi
is important to note.** This work was mined for authoritative

# Dreitlein, ‘An annotated Translation of Kuakai’s Secret Key to the Heart
Satra’, 36, fn. 127.

“ The Dari jing yishi KH#EEFRE [Exegesis of the Vairocaniabbisambodhi] is
a revised version of the commentary compiled by Yixing —17 (673-727) on the
basis of an oral testimony by Subhakarasimha #F## (637-735). Kano, ‘Vairo-
caniabhisambodhi’, 383. For further discussion regarding the complex history of
the commentaries, see Mano, ‘Kan’yaku Daznichikyo no chashakusho’, 218-223.
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definitions of Indic vocabulary.> Other lexicons of Chinese-Indic
vocabulary were available in Japan, such as the Fanyu zaming &
a4 (Miscellaneous Sanskrit Words), which was compiled by a
monk from Kucha named Liyan #35, and later brought to Japan by
Ennin.* This text is a long list of Indic words in Siddham and Chi-
nese characters, together with each word’s meaning in Chinese. This
type of document would have been consulted by Japanese monks
who studied the vocabulary of dhdranis and verses in Siddham and
even those transliterated into kanji.

YL sura ESETtFHIA L . YL ER.

HE— The above elongated gz letter is the a. An asura is a non-god
[i.e., the Asuras who battle the Devas].

Jonen here shows an awareness of word boundaries, specifically
long vowels, which can be a feature of sandbi, although the concept
of sandbi itself does not appear to have been studied or known.

AT kintarendra | G Vst . Billlepth . 8 S th . VHRAE . A
ZEEL . A E R R . S E SR B

a5 { Kintara, I suspect, is a spirit. The mark [in the manuscript
viewed by, myself, Jonen] is 7. /ndra is the king. The letter re is
like this in all editions. Some of the Té-in editions give X5k .
Some editions give B MR X . Now here it is perhaps an
error where it gives % .

Jonen here is grappling with multiple manuscripts. He could
not, it seems, confidently identify the first word here, but we can
infer that it is kimnara. Monier-Williams defines this as ‘a mythical
being with a human figure and the head of a horse (or with a horse’s

% Jonen appears to be citing X 438, 23: 365c18 (FBE ML), See parallel line
at 71796, 39: 667b25.

# See Ennin’s catalog of items brought back from China: 72165, 55: 1075b18.

¥ Read H as /2.
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body and the head of a man ... celebrated as musicians’.* Normally,
the word kimnara would have been transliterated into Chinese as &
AR%E, and this would have been immediately recognized, but Jonen
was perhaps confused by the following term, which through sandh:
had modified the immediately preceding vowel (kimnara + indra =
kimnarendra), ‘Lord of the Kimnaras.” In the manuscript available
to him, there was the letter 7 (), which perhaps was a notation to
indicate that endra was to be read as indra without the sandhi.

LUK Sakradaya W . PrRAR . EHRARZZBENY . RFEUSHDL,
WA REIGREEEX .

Sl g R It is perhaps Sakra [Indra]. The letter kra is k77 in some
editions. The To-in editions give & ¥ % IFEF . The Sanskrit
letters are as in the present edition. Some editions give #4554

BRX .

The original Sanskrit here seems to have read as szk7z (Sakra the

god) + ddayah (‘others’).

YA pravaradharma | 5 Bikth . MR R S22 .

SRR The supreme Dharma. The merging of ¥§%k is an error.

Jonen displays an awareness of errors in the transliteration of
Sanskrit words into kanji. These annotations are typically written
in superscript, such as ~# which show that the pronunciation of the
preceding two kanji are merged. This practice was carried over from
China. This would have resulted in consonant clusters that do not
normally exist in the Japanese language (or Chinese for that matter).
For example, the kanon %% reading (the borrowed pronunciations
from Sui-Tang China) of $4%¢ is hatsu ra (b was pronounced as p in
Old Japanese). In this case, the consonant ending is dropped and the
pronunciation would have approximated p/a/ra. There appears to
have been an awareness that the vowel following the first consonant is

# Monier-Williams, 4 Sanskrit-English Dictionary, 283.
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dropped, a point that is reflected in the Siddham. The kana syllabary,
which was designed for the Japanese language, does not allow for a
consonant cluster such as pr.

FTART kreadhikara | MARARTER L BBEA 452 0N | sz
Bty | S .

B 5 4 This phrase in the editions [at hand] all have the same
Sanskrit letters. Some. of the T6-in editions give 42 522 3
W . Some give FZM B ES . Here perhaps the kanji are

€rroneous.

Jonen appears to have not understood this part of the dharani
and how it relates to pravaradbarma. In this case, it would refer to
the aforementioned beings, who are established (k7zadbikarab) in the
supreme Dharma.

QEIL: voddhamvacah | #haBH . FES/E] . FHAZ B BB | sUABMEEE |

FREE This perhaps means speech of the Buddha. The letter
ddbam is sometimes written as dbvam. The To-in edition
gives B KBE/E . Some give FEIPEEEE .

The letter vo q is an error for the graphically similar bo &, al-
though here we might normally expect bx &, as in buddha.

YP(x{ prasama A, BERRAL

ShER Calm. To absolve.

F1g saukhya Tt FRAR AR
RS | SR EEEED | R, SERA , AR
Z.

g~ Peace. Some of the To6-in editions gives #* . The Sanskrit
letters are identical to the present version. Some give #4 % e I
R [pravarasukba?]. Some give so. The present edition has
saun. The edition of Kobo[daishi Kiikai] is identical to this.

Here shi ho #Ai% ought to be read as k0 bo 5h1%, based on the

appearance of the latter below. This refers to the edition, or a copy
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thereof brought to Japan by Kikai, i.c., Kobodaishi AT KRG, This
would presumably refer to the Bonji tenryi hachibu zan 37 RKHE
J\iR#E [Hymnal Praises of the Eight Divisions of Nagas and Devas
in Sanskrit], which is recorded in Kakai’s list of items brought back
from China in 806. Jonen, citing the bibliography of esoteric works
compiled by Annen in 885-902, also mentions this text alongside
three others under the same heading of ‘Hymnal Praises to Worldly
Deities’ (sho seten zan s KEH). These three texts were carried to
Japan by Ennin and Eun ZE# (798-869).* These all deal with the
Eight Divisions of Nagas and Devas (tenryi hachi bu KAeE/\EE).
These may have included different versions of the Sanskrit hymn that
Jonen investigated. *°

@GUT nimita M. A S WS | SRR EEL . S TR
fms % Mark. The T6-in edition gives {552 . Some give 35k . The
present merging of the two characters is perhaps an error.

Here nimita would normally be nimitta in standard Sanskrit.
Although interpreting this word as ‘mark’ (s0 #) would not be
totally incorrect, in this context it has the sense of cause, ground, or
reason. !

87 bhica B AT IE Y%

of

% Reality. The To-in edition gives &5k [T

Again, Jonen is not entirely incorrect to translate bbita as re-

¥ For Kikai, see T no. 2161, 55: 1063c18. For Annen, see T no. 2176, 55:
1130b19-22. For Jonen, see T no. 2409, 76: 409c11-14.

50 This sort of hymnal work was apparently used in the liturgy at Qinglongsi
in Chang’an, based on its appearance in the liturgical prescriptions of Faquan %
%= (fl. 838-847), titled Gongyang hushi batian fa Bt )\ K% (Method for
Oftering to the Eight Guardian Deities). 7'no. 1295, 21: 382¢17.

°' Monier-Williams, 4 Sanskrit-English Dictionary, 551.
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ality. Here, however, nimitta-bhita would have originally meant
‘being a cause or reason or means’, specifically with regard to prasa-
ma-saukhya: thus, ‘the speech of the Buddha is the cause for calm
and peace’. >

UTHRY WYY . B AR AR YT, MR, SR . K
metaprakasya EYRY R | AR

N

%k s | Thisis perhaps metata. Some of the To-in editions give FHYH

metah. Perhaps the meaning is ‘thus’ with the pronunciation
7k % . The following phrase prakasya is $5WE¥& %3 . This per-

haps means ‘to reveal’.

The manuscript appears to have been corrupted. Here, meta,
which Jonen understands as ‘thus’ was conceivably zztham originally.
The alternative kanji provided by Jonen would have been read as
mis * dan™ (5HM) in Middle Chinese (Jpn. mi dan). It is possible
that nimittabbitam-ittha[m] was erroneously copied as mettha and
thereafter meta. T no. 1287 gives nimeta bhuta meta prakasaya.>

T&&A tadiha A PR AU . FRASZTRR . LEE T
SANEARRYRY .
TEARE The pronunciation is like 1H (entering tone). / ha perhaps

means ‘thus’. Some of the To-in editions give ta 7 ha ZENH .
The Kobé edition gives 7 ba sra.

Using the classical system of Chinese tones to indicate the
pronunciation of foreign words or mantra elements is a feature of
Buddhist lexicography in East Asia.>* The resulting system of pro-
nouncing Sanskrit might be regarded as a type of ‘Sinicized Sanskrit’
and this was subsequently imported to Japan. Japanese monks capably

52 Ibid., 551.

53 Tno. 1287, 21: 357b27—cl.

** See, for example, the Yigiejing yinyi —YJ&EE & [Sounds and Meanings of
the Scriptures]: 7'no. 2128, 54: 369a23.
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read Chinese, but their pronunciation would have been generally
based on phonetic Japanese readings of Chinese characters and also
kana. The Japanese preservation of Chinese pronunciations of kanji
was therefore only approximate, so their pronunciation of Sanskrit
vocabulary, based on borrowed Chinese conventions for representing
the sounds of Sanskrit, was similarly approximate. The word svahi
within the mantra of the Heart Sutra (Jpn. Hannyashin-gyo fAi /L
#8), for example, is read sowaka BE¥5 in Japanese (in Middle Chi-
nese satbwa ha).

Moving on, Jonen’s cited variations of zadiba in the manuscripts
available to him, together with the following lexical item, again point
to scribal errors and confusion.

Q(T\é'{ vanaya M. AN .

Meat. The To-in edition [gives] sravan:.

Jonen’s interpretation here is clearly based on guesswork. More-
over, it is unclear how he derived ‘meat’ from vanaya or sravani
(assuming that nzkx [N is not an error for another kanji, which is
certainly possible; bun / mon [, ‘to hear’ potentially could have been
the original kanjz). Judging from the Siddham, we might speculate
that the original word was s7avandya (‘for hearing’), but Jonen does
not actually suggest this anywhere.

A dharma W LEAQR . A EE R . b — A S H IR |
RIS B A TR, SR . EREER A A
WEA A AERARET .

Bk 45 Dharma? The Kobo[daishi] edition [gives] dbarma. Here

it gives Bk#4 , which is perhaps an error. One of the Té-in
editions gives sutram F1HEE . This means scripture. One of
the To-in editions has fourteen letters as one line. Here I have
relied on this. This hymnal praise brings together two Sanskrit
editions and two kanji editions from Té-in, which were
corrected based on the Sanskrit edition of Kobo[daishi].

Based on the material provided by Jonen and his running com-
mentary, we can attempt to fentatively reconstruct the original
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Sanskrit as follows. Having shown this reconstruction to a few San-
skritists, I received varying opinions and critical pointers, so I con-
cede that this attempt is flawed and problematic from the beginning,
but it is still a useful exercise because we can, I argue, get an idea of
what the original hymn might have been.

ayantu deva-bhujagasura-kimnarendrih

Sakradayah pravara-dharma-krtadhikarah |

buddham vacah prasama-saukhya-nimitta-bhatam

ittham prakasya tad iha $ravanaya dharmam ||

Let come the Kings of the Gods, Snakes, Asuras, and Kimnaras, and
Sakra and others who have been admitted to the best Dharma. The
word of the Buddha, the cause of calm and happiness, having thus
shone forth, here the Dharma is to be heard. >

This stanza is in vasantatilaki meter. With regard to the second
last line, Gansten writes to me, ‘If you want to make this mean “the
word/speech of the Buddha” (which seems reasonable) without
violating the metre, you would need to emend buddham to baud-
dham, making it an adjective (which would be perfectly idiomatic).
As it stands, it can only mean “awakened speech”. Dharmam at
the end would have to be taken as a neuter noun, which surprised
me (dharma is normally treated as masculine), but according to
Monier-Williams it is rare but not unknown, so let it stand. Another
option would have been to make that, too, into an adjective—
dharmyam, qualifying “speech™.>* One concern with this process of
reconstruction is the assumption that the original stanza was, in fact,
written in entirely orthodox Sanskrit, but it is possible that this was
not the case and it could have been composed in a hybrid form. Ide-

> I must thank Nirajan Kafle, Peter Bisschop, Jayarava Attwood, and Martin
Gansten for their assistance in reconstructing these lines of Sanskrit. This
reconstruction is a revision of what I presented in Kotyk, ‘Yixing and Pseu-
do-Yixing’, 29. Any fault in this reconstruction is my own. See also Kiyota,
‘Shaka-zan (6shin-zan) to shoten bongo zan’, 24-28.

3¢ Private communication (February 10, 2021).
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ally in the future a better version of the hymn will become available
and we can investigate this matter further in order to demonstrate
how the original lines changed over time as they were transmitted
from India to China to Japan.

Conclusion

Jonen did not approach the Sanskrit stanza with any systematic
grammar, at least judging from his presentation, but instead he large-
ly relied on definitions of words derived from an array of sources.
In some instances, he was relying on guesswork, but nevertheless he
still critically approached the Sanskrit at hand. Detailed knowledge
of Sanskrit grammar, however, was not unknown in East Asia, as
we explored earlier, but it is unclear whether Jonen had access to the
relevant training and materials.

One tentative conclusion to take away from Jonen’s work is that,
if he was in fact representative of Mikkyé scholars of his time, then
perhaps study of Sanskrit had declined in Japan since the ninth
century when figures such as Annen in particular carried out com-
prehensive studies of the Sanskrit-related materials available to them.
Monks in Tendai and Shingon certainly continued to study Siddham
as a sacred system of writing, but perhaps the expertise in the subject
of Sanskrit had faded over time, particularly after Annen. This situa-
tion would be comparable to early Song China, where although in-
terest in dbaranis persisted and translation activities occurred under
state supervision, local interest in Sanskrit and the opportunity to
study it declined. Even when new texts were translated from Sanskrit,
they were not so influential or widely read. On this point, we should
note that Sen argues that ‘the shifting doctrinal interest among the
members of the Chinese Buddhist community towards indigenous
schools and practices rendered most of the new translations and their
contents obsolete in China’. %’

We ought to recall Kobayashi’s remarks concerning Kikai, that he

7 Sen, “The Revival and Failure of Buddhist Translations’, 31.
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did not understand Sanskrit. In light of that, we might also wonder
about the other monks who understood Siddham. What level of
knowledge did they possess when it came to analysis of grammar?
If there was no substantial tradition of Sanskrit grammar in Japan
from the ninth century, then it is perhaps unsurprising that Jonen
only pieced together the meaning of the hymn in question through
reference to individual terms.

When we compare the study of Sanskrit in Japan to China, it is
evident that the latter, particularly during the Tang period, had a
clearly existent tradition which studied the grammar of Sanskrit,
albeit with a number of limitations. My present sense is that this
tradition was initially strong amongst students of Yogacira, which
no doubt followed Xuanzang’s legacy, yet the relevant literature was
primarily read through Chinese translations. The Chinese lexicon
for grammatical terms from Sanskrit was established, which was nec-
essary to translate the relevant terminology as it appeared in Sanskrit
works of Yogacara. Although Yijing in a later generation encouraged
the study of Sanskrit, it does not seem that such studies were widely
taken up. We know that there was knowledge of declensions, but the
extant table we presented above indicates that the spelling was cor-
rupted and likely influenced by the recording of Sanskrit sounds with
Chinese characters. This would have been an obstacle to accurate
reading of Sanskrit texts. Nevertheless, the Chinese monks during
the period in question often had access to Indian teachers who were
resident in China, so their guidance was likely indispensable. The
Japanese, however, did not have this opportunity apart from rare
instances, such as when Bodhisena stayed in Japan during the eighth
century, or when a Japanese monk stayed in China.



268 JEFFREY KOTYK
Bibliography
Abbreviation

B Dazang jing bubian Kig#EH4R. See Bibliography, Secondary
Sources, Lan.

T Taisho shinshi daizokyo RIEHHEKiEE [Buddhist Canon
Compiled during the Taishé Era (1912-1926)]. 100 vols.
Takakusu Junjird EfEIEKER, and Watanabe Kaigyoku 7%
i/l et al., eds. Tokyo: Taisho Issaikyo Kankokai, 1924-1934.
Digitized in CBETA (v. 5.2) and SAT Daizokyo Text
Database (https://21dzk.].u-tokyo.ac.jp/SAT/satdb2015.

php).
Primary Sources

Beidou qixing humo fa L34 R #EETL [Homa Ritual for the Seven
Stars of the Dipper of the North]. 1 juan. Attributed to Yixing
—17 (d. 727). T'no. 1310.

Bonji Shittan jimo narabini shakugi ¥R ETFRIFFREFE [Letters
of Sanskrit and Siddham, and Their Exegesis]. 1 kan. Written by
Kiakai 2¢if (774-835). T'no. 2701.

Cheng weishi lun zhangzhong shuyao FXMEHGER S HHEZ [Essentials
of the Discourse on the Theory of Consciousness-only in the
Palm of your Hand]. 4 juan. Produced by Kuiji # 4 (632-682).
T'no. 1831.

Da Tang Xiyu ji RJFEVIIED [Great Tang Record of Travels
to Western Lands]. 12 juan. Travelogue by Xuanzang 2%
(602-664). T'no. 2087,

Dari jing yishi KH#F%RE [Exegesis of the Vairocanabbisambodhi).
14 juan. Commentary compiled by Yixing —17 (673-727)
on the basis of an oral testimony by Subhakarasimha i £
(637-735). X no. 438.

Da Heitian shenfa KFER#% [Divine Ritual of Mahakala). 1 juan.
Attributed to Shenkai #i& (d.u.). 7'no. 1287.

Fanyu gianzi wen Rk T3 [Thousand-Word Prose of Sanskrit].
1 juan. Comp. Yijing #iF (635-713). T'no. 2133A.



THE STUDY OF SANSKRIT IN MEDIEVAL EAST ASIA 269

Fanyu zaming RaEME4 [Miscellaneous Sanskrit Words]. 1 juan.
Comp. Liyan #8 5 (d.u.). 7'no. 2135.

Fo benxing ji jing EAATH:ES [Satra of the Collection of the
Past Activities of the Buddha]. 60 juan. Trans. Jidnagupta /
Shenajueduo BEHRIEZ (523-600/6052). T'no. 190.

Gaoseng Faxian zhuan &81588% [Account of the Eminent Monk
Faxian]. 1 juan. Travelogue by Faxian A% (d. 418-423). T no.
2085.

Goshorai mokuroku #1552 H$% [Catalog of Brought Items]. 1 kan.
Record of items brought back from China to Japan by Kiakai in
806. T'no. 2161.

Gongyang hushi batian fa & )\ Xi% [Method for Offering
to the Eight Guardian Deities]. 1 juan. Comp. Faquan %%

(fl. 838-847). T'no. 1295.

Guoqu xian zaiyin guo jing MAEBIER AL [Satra on Past and
Present Causes and Effects]. 4 juan. Trans. Gunabhadra/
Qiunabatuoluo KABEKFEZE (394-468). T no. 189.

Gyorin sho {TH4) [Summary of the Forest of Practices]. 82 kan.
Comp. Jonen ##A (d.u.) in 1154. T'no. 2409.

Huayan jing tanxuan ji F @K XEL [Commentary on the
Avatamsaka-sitra]. 20 juan. Comp. Fazang i5i# (643-712).
T'no. 1733.

Nanhai jigui neifa chuan P25 i N7 [A Record of Buddhist
Practices Sent Home from the Southern Sea]. 4 juan. Account
of foreign realms written by Yijing #& (635-713) in 691. T'no.
2125.

Nippon koku showa gonen nitto guho mokuroku H A BN FLAE A JH
K% H¥## [Catalog of Items from Tang China in the Year 838].
1 kan. Comp. Ennin [Bf~ (794-864). T no. 2165.

Nippon biku Enchin nitto guho mokurokn HALL B2 A B RIEH
#% [Catalog of Items from Tang China by Monk Enchin]. 1 kan.
Comp. Enchin [El}2 (814-891). T'no. 2172.

Nitto guho junrei koki NJFERIEEAGITED [The Record of a Pilgrimage
to China in Search of the Dharma]. 4 kan. Travelogue by Ennin. B
no. 95.

Sho ajari shingon mikkyo burui sorokn PR HE 5 MBI
[Mantrayana Works of the Aciryas]. 2 kan. Comp. Annen %8R



270 JEFFREY KOTYK

(b. 841). T'no. 2176.

Shittan zo 8258 [Siddham Repository]. 8 kan. Produced by
Annen. T'no. 2702.

Taizo Kongo bodaishin giryaku mondo sho RET& & MIE 2 OIS E
# [Guide to the Meaning of Bodhicitta in the Taizd and Kongd].
S kan. Produced by Annen. 7'no. 2397.

Tendaishi shosho KRB TREH [Account of Tendai Texts]. 1 kan. by
Gennichi Z H (846-922). T'no. 2178.

*Vibbasa-sastra [Piposha lun #1870 ]. 14 juan. Trans.
*Samghabhati? Bk in 383. Tno. 1547.

Xitanzi ji BETH0 [Account of Siddham Letters]. 1 juan. Produced
by Zhiguang & (d.u.). T'no. 2132.

Yinming ruzhengli lun RN IEPEG [Nyayapravesa). 1 juan. A
treatise on Indian logic translated by Xuanzang in 647. T'no. 1630.

Yigiejing yin yi — V% % [Sounds and Meanings of all the
Scriptures]. 100 jzan. Comp. Huilin 23 (737-820) in 807.
T'no. 2128.

Yugaron gi st [Commentary on Yogacarabbami. 28 juan.
Produced by Dullyun #&ffi. 7'no. 1828.

Yugieshi di lun ST [Ske. Yogdcarabbimsi; Discourse on the
Stages of Concentration Practice]. 100 jxan. Trans. Xuanzang
between 646-648. T'no. 1579.

Secondary Sources

Bronkhorst, Johannes. “The Importance of the Kaszka’. In Studies
in the Kastkavrtti. The Section on Pratyabaras: Critical Edition,
Translation and Other Contributions, edited by Pascale Haag and
Vincenzo Vergiani, 129-140. London: Anthem Press, 2011

Chaudhuri, Saroj Kumar. Sanskrit in China and Japan. New Delbi.
International Academy of Indian Culture and Aditya Prakashan,
2011.

Dreitlein, Thomas Eijo. ‘An annotated Translation of Kiukai’s Secret
Key to the Heart Sutra’. Koyasan Daigakn Mikkyo bunka
kenkyijo kiyo FEEF IR EHELOAENIFLTACE [Bulletin of
Research of Esoteric Buddhist Culture at Kéyasan University]
24(2011): 170-216.



THE STUDY OF SANSKRIT IN MEDIEVAL EAST ASIA 271

Dolce, Lucia. ‘Taimitsu: The Esoteric Buddhism of the Tendai
School’. In Esoteric Buddbism and the Tantras in East Asia,
edited by Charles D. Orzech, Henrik H. Serensen, and Richard
K. Payne, 744-767. Leiden: Brill, 2011.

Falk, Harry. Schrift im alten Indian: Ein Forschungsbericht mit
Anmerkungen [ Ancient Indian Scripts: An Annotated Study].
Tubingen: Gunter Narr Verlag, 1993.

Funayama Toru AL Butten ba do kanyaku sareta no ka $h33Y
SPERESNT=D D [How were Buddhist scriptures translated into
Chinese?]. Tokyo: Iwanami Shoten HI¥E %, 2013.

Hatsuzaki Shojun #JIR iE4%. ‘Kobo Daishi no shittangaku’ 5ATEK
fili D& 2% [The Siddham Studies of K6bo Daishi]. /zdogaku
Bukkyogaku kenkyi ENFEZHEEERWIFE [Journal of Indian and
Buddhist Studies] 25, no. 2 (1977): 678-679.

Kano Kazuo. ‘Vairocanibhisambodhi’. In Br#ll’s Encyclopedia of
Buddhism, vol. 1, edited by Jonathan A. Silk, 382-389. Leiden:
Brill, 2015.

Khan, M. Nasim. ‘Kohi or Pugkarasari: The Story of an un-deciphered
script from Gandhara’. Presented at International Conference on
Buddhist Archaeology in China and South Asia, held in Beijing
from November 2016. Conference Organized by the Institute
of Archaeology, China Academy of Social Sciences, School of
Archaeology and Museology, Peking University and Society for
Buddhist Art and Archaeology, 2016.

Kiyota Jakuun iEHIH{ . ‘Shaka-zan (6shin-zan) to shoten bongo
zan: tenryl hachi-bu zan no yakkai nit suite’ HUM (05 £ ) &
st KR GE (K )\ B al) OsRfEIZ-D W T [On the Interpretation
of the Shakasan (Praise of the Response Body) and the Shoten
Bongosan (Eight Divisions of Nagas and Devas)|. Tendai gakuho
KE¥#H [Journal of Tendai Buddhist Studies] 24 (1982): 24-28.

Kobayashi Nobuhiko /MMEE. ‘Kakai no Sansukuritto gakusha:
Gendai ni ikiru shinwa’ 22§ DB A7V » MEE--BIRIE
Z 2055 [Kakai’s Sanskrit Studies: A Myth of the Present].
Momoyama Gakuin Daigaku ningen kagaku BEIL"FBERFEN
[} [Human Sciences Review, St. Andrew’s University] 37
(2009): 149-203.

Kotyk, Jeftrey. ‘La nascita di Cristo e i portatori di doni persiani nelle



272 JEFFREY KOTYK

fonti cinesi medievali’. In I NOMI DEI MAGI EVANGELICI:

Constderazioni storico-linguistiche e storico-religiose intorno ai nomsi

dei Magi. Prolegomena ad un Namenbuch. Con contributi di

Andrea Garibolds, Jeffrey Kotyk, Paolo Ognibene ¢ Alessia Zubani,

eds. Antonio Panaino and Paolo Ognibene, 113-130. Milano:

Mimesis Edizioni, 2020. Translated into Italian by Alessia Zubani.

. ‘Chinese State and Buddhist Historical Sources on

Xuanzang: Historicity and the Dacien si sanzang fashi zbuan

REERSF=JILATE. T oung Pao %4 105, no. 5-6 (2019):

513-544.

. “Yixing and Pseudo-Yixing: A Misunderstood Astronomer-
Monk’. Journal of Chinese Buddbist Studies 31 (2018): 1-37.

Lan Jifu B 548 et al., comps. Dazang jing bubian RKISEE 4R
[Buddhist Canon: Supplementary Sections]. 36 vols. Taipei:
Huayu chubanshe #5* Hifilttt:, 1985.

Li Rongxi, trans. Buddbist Monastic Traditions of Southern Asia
by Sramana Yijing. Berkeley: Numata Center for Buddhist
Translation and Research, 2000.

Mano Shinya HEF#rit. ‘Kan’yaku Dainichikyo no chiashakusho
seiritsu ni kansuru ichi, ni no mondai’ &% Ik H &80 O REEE K
SLZEAT %> DR [One or Two Problems Concerning the
Formation of the Commentaries to the Vazrocanabhisambodhi
in Chinese]. Indogaku bukkyogaku kenkysi ENVE X BEE2A)T
%% [Journal of Indian and Buddhist Studies| 64, no. 1 (2015):
218-223.

Monier-Williams, M. 4 Sanskrit-English Dictionary Etymologically
and Philologically Arranged with Special Reference to Cognate
Indo-European Languages. New ed., Oxford: The Clarendon
Press, 1899.

Pulleyblank, E. G. “The Consonantal System of Old Chinese: Part
ID. Asia Major 9, no. 2 (1962): 206-265.

Salomon, Richard. Siddhbam Across Asia: How the Buddba Learned
his ABC. Amsterdam: Royal Netherlands Academy of Arts and
Sciences, 2016.

Sen, Tansen. “The Revival and Failure of Buddhist Translations during
on the Song Dynasty’. T"oung Pao #8¥ 88, no. 1(2002): 27-80.

Somekawa Eisuke 3411538, Mandara zuten 275 418 I [Illustrated




THE STUDY OF SANSKRIT IN MEDIEVAL EAST ASIA 273

Mandala Encyclopedia]. Tokyo: Daihorinkaku KR, 2013.
Staal, Johan Frederik, ed. 4 Reader on the Sanskrit Grammarians.
Cambridge: The MIT Press, 1972.
Van Gulik, R. H. Siddham: An Essay on the History of Sanskrit
Studies in China and Japan. Nagpur: International Academy of
Indian Culture, 1956.



