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Abstract: The Fo benxing ji jing, ‘translated’ by the late sixth century
Gandharan monk She’nayeshe—Dhyanayasas, as I reconstruct the
name—is the first Buddha biography in Chinese which was ‘translated’
into a Western language—into English by Samuel Beal—and has no known
Indian original or counterpart (like A$vaghosa’s Buddhacarita or the Lali-
tavistara). Since Beal’s ‘translation’, the text has been used—if at all—un-
critically by scholars and no real research has been done on it. This paper
will address the possible reasons for this negligence but will then focus on
certain features of the text, as, for example, its North-western origin and its
potential value for the interpretation of Buddhist narrative art, particularly
from Gandhira.
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INTRODUCTION

t is a deplorable fact that some quite ‘well-known’ texts in Bud-

dhist Studies—and not only there—are not that well-known, i.e.,
well-studied as much as they deserve or not studied at all. Koichi
Shinohara has worked and is working himself on several of these texts
and recently has given the academic community several volumes of
Daoshi’s @t (2-683) encyclopaedic Fayuan zhulin IEFERMK [Forest
of Pearls from the Dharma Garden], hopefully followed by more.
The text I have been working on for some time now, Xuanzang’s 2%
8% (600/602-664) Da Tang Xiyu ji KIEVUIEGED [Great Tang Record
of the Western Regions], also is a good example of such a text widely
used but understudied, but certainly there are others as well.

One of these texts which has been widely used but is notoriously
understudied is the so-called ‘Romantic Legend’, an extensive, yet
incomplete,' biography of the Buddha. I have selected this text as a
topic of my contribution because it belongs to the genre of hagio-
biography, which constitutes the research area in which I have
experienced the greatest influence from Professor Shinohara’s work. I
have been working with this text for quite some time now and thought
that some insights I have gained so far may be of interest not only to
a scholarly readership but also, hopefully, to Professor Shinohara.
Another overlap with his research, an interest in sacred places linked
to biographies,”> will also be touched upon, although in a more
‘secondary’ way by trying to place a text—rather than a biography as
such—into its possible spatial and regional context of origin.

' On the distinction between complete and incomplete biographies of the

Buddha see Lamotte, History of Indian Buddhbism, 6481t., Deeg, ‘Chips from a
Biographical Workshop’, 51ft., and Tournier, ‘Sikyamuni’, 23fF.
> Shinohara, “The Story of the Buddha’s Begging Bow!’.



EXPANDING THE MASTER('S) HAGIOGRAPHY 3
THE ‘ROMANTIC LEGEND’ AS A BUDDHA-BIOGRAPHY

What became known as the ‘Romantic Legend’ or, incorrectly,®
through Samuel Beal’s ‘translation’ as the Abbiniskramana-sitra—
which is, in reality and for most parts, a paraphrase in English of the
much longer Chinese original—is the Chinese Buddha-biography
Fo benxing ji jing BhAITHEL (T no. 190; abbreviated as FBJ)).
Unfortunately, Beal’s ‘translation’ seems to have been the last Western
scholarly engagement with the text; generally, the FBJJ has been
neglected as an object of study. So far, there is, as I can see, no major
study of this biography, and the few studies that exist are by Japanese
scholars and in Japanese.*

The FBJJ itself was translated by one of the most productive
translators of the Sui dynasty (581-618), She’najueduo IR
% /*dzia-na’-gut-ta’ The underlying Indic name of this transliteration
usually is identified as JAdnagupta or Jinagupta, but, as I have
shown elsewhere, it is more likely that the name originally was Skt.
Dhyanagupta, transliterated from a ‘vernacular’ (late Gandhari
influenced) form *Jhanagu(t)ta.® This conclusion and the fact that
Dhyanagupta hailed from Gandhira were my starting points for
looking at the text for more evidence of a North-western or Gandharan
context or origin of the FB]J.

The FBJJ is divided into sixty fascicles (juan %) which do not
correspond with the sixty thematic chapters (piz i) and, according
to the Chinese Buddhist catalogues, was translated between 587
and 591/592.7 It covers the bodhisattva’s encounters with Buddhas
of the past in his previous rebirths up to the enlightened Buddha

3 Tournier, ‘Sikyamuni’, 24f,

*  See, e.g., Okano, ‘Butsu-hongyé-jikkyé no hensan’.

> The most recent and comprehensive study of She’najueduo, his biography,
and his work is Overbey, Memory, Rbetoric and Education. All Early Middle
Chinese reconstructions in this article, indicated by an asterisk (*) are the ones by
Pulleyblank, Lexicon of Reconstructed Pronunciation.

6

Deeg, ‘An Unromantic Approach’.
7 Overbey, Memory, Rhetoric and Education, 42.
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Sakyamuni’s visit to his hometown Kapilavastu. The text very likely
belongs to the Dharmaguptaka tradition,® which indeed had some
prominence in Gandhara.’ I reconstruct the Sanskrit title tentatively as
*Buddhacarita-samcaya-sitra [Sutra of the Collection of the Acts of
the Buddha].' In terms of narrative content, it shows some similarities
with the biographical portions of the Miulasarvastivada-vinaya and
particularly the Mahavastu," although it is more organized and
narratively more linear than the latter.

THE GANDHARAN ‘IDENTITY’ OF THE FBJJ

Apart from the fact that the translator Dhyanagupta hailed from
Purusapura (modern Peshawar) in Gandhara and received his
Buddhist education in a Gandhiaran environment,'? there is text-
internal evidence that the biographical tradition on which the FBJJ
is based, originated and developed in the region. This evidence can be
linguistic'® or in terms of narrative content.

8 This nikdya is the only one which is not mentioned in Dhyanayasas’ notes

on other versions of the Buddha biography interspersed in the FBJJ; for more
details, see Deeg, ‘An Unromantic Approach’.
? Salomon, The Buddbist Literature of Gandbdra, 2,75 and passim.

' For more details, see Deeg, ‘An Unromantic Approach’.

""" This also seems to be suggested by a recent series of articles by Karashima
and Marciniak (“The Question of Nilaka/Nilada’, ‘Sabhika-vastu’, and “The
Story of Hastini’) who do not come up, however, with a conclusion as to what
the relation between the two texts is.

2 For a translation of the biographies of Dhyanagupta, see Overbey, Memory,
Rbetoric and Education, 386ft.

' Evidence of underlying north-western Prakrit in early Chinese translations
of Buddhist texts have been researched by a number of scholars, e.g., Seishi
Karashima, Jan Nattier, Dan Boucher, and others (for respective bibliographical
details see, for instance, Deeg, ‘Creating Religious Terminology’). The growing
number of Gandhari manuscripts coming to light and being edited systematical-

ly by scholars like Richard Salomon, Harry Falk, Ingo Strauch, Timothy Lenz,
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Linguistic evidence

As already mentioned, in my previous paper' I argue that the Indic
name of the translator of the 5]/, She’najueduo, is alate Gandhari form
of Skt. Dhyanagupta, G. (Gandhari) *Jhanagutta. If this is correct, it
may come as a surprise that Gandhari should have still been reflected in
a Chinese transliteration of the late sixth century, but as scholars have
pointed out, the use of the language at a later time is still detectable in
some rare cases.” Richard Salomon has argued and shown that there
are different degrees of Sanskritization of Gindhariin the extent texts."
This Sanskritization certainly continued and increased in the few
decades after the demise of the language and the script (Kharosthi) in
which the Gandhari texts are preserved. Therefore, we should notexpect
too many linguistic traces of the regional vernacular in the underlying
text of the FBJJ where a more or less complete Sanskritization should
have happened at the end of the sixth century;'” as already pointed out,
in the earlier Gandhari texts written in Kharosthi different stages of
Sanskritization can already be traced.

To be clear about the limits of my discussion here: I do not think
that the Chinese translation allows us to conclude that the ‘Urtext’—
however it may have looked like if there was one; I prefer to speak of

Stefan Baums, and others, and the continuously updated website for Gandhar:
Language and Literature maintained by Stefan Baums and Andrew Glass (See
Baums and Glass, Gandhbari), has laid a far more solid basis for this kind of
research than, let us say, twenty years ago when the only full-fledged Buddhist
text in Gandhari was the Dharmapada.

14

Deeg, ‘An Unromantic Approach’.
15 See, for instance, the name Dhrarmendramati which reflects the so-called
Dardic metathesis of r typical for Gandhari in the Gilgit material from proba-
bly between the fifth and seventh century. See von Hiniiber, ‘Die Bedeutung der
Handschriftenfunde bei Gilgit’, 59.

¢ Salomon, “Gandhari Hybrid Sanskrit™.

7" This stage of Sanskritization was already reached some centuries earlier: see
ibid.: ‘Some late documents written in Kharosthi script are in fact practically

indistinguishable from Sanskrit’.



6 DEEG

a biographical tradition—was necessarily a Gandhari version.” But
what we might expect is an occasional influence of the vernacular on
the transliterational corpus of the FBJ/ and, since the transliterated
names and terms are mostly translated (by semantic rendering) into
Chinese by the translator, a reflex of the ambiguous semantic which
the transfer of Middle Indic words into Sanskrit may cause.

Although I am yet to study the complete corpus of transliterations
in the FBJJ—and, in fact, in other translations by Dhyinagupta—
particularly the list of Indian scripts mentioned in the episode of the
bodhisattva’s study at school, there are some names or terms which,
in my view, reflect a possible Gandhari influence. Here I will focus
on two examples which, to me, show the clearest hint to a Gandhari
influence.

For the toponym Gaya Dhyanagupta uses the transliteration Jiaye
{MHR/* gia-jia which is already found in earlier texts.”” As often, he
explains this semantically, and in this case, he gives the meaning as
xiang B (elephant).” It is obvious that this explanation is based on
a Prakrit form gaya for Skt. gaja (elephant), with the usual Middle-
Indic change of the voiced intervocalic palatal / to y; G. gaya is indeed
attested in a compound.” See also Jiayeshilisha {iIHR~ 2470 /* gia-jia-
ci-li-se:, for Skt. Gayasirsa which accordingly is translated as xiangton
A4 (elephant head).” Although these examples do not reveal typical
Gandhari features, Dhyanagupta’s explanation of Jiaye as elephant is
clearly based on a Prakrit form (Pkt. gaya = Skt. gaja), and the most
likely Prakrit in this case would be Gandhari.

'8 Here I disagree with Matsumura, A propos de note phonétiques’, who

assumes that the text translated by Dhyanagupta was in Gandhari.

Y E.g., Za aban jing, T no. 99, 2: 321b.5; Zhong bengi jing, T no. 196, 4:
154a.26f. (in the name of Gayakasyapa).

2 Tno. 190, 3: 765c.8.

* Aspagayapedhage, Skt. asva-gaja-pithaka, ‘horses, elephants and palan-
quins’. 4 Dictionary of Gandbari, s.. ‘aspagayapedhage’.

> The transliteration for ~sirsa, shilisha, looks like rendering a Sanskrit word
but could be G. as well, where a personal name Sirsa and the more prakritic form

Sisa are attested. A Dictionary of Gandhari, sv. “Sirsa’.
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Another, more ‘telling’ example in relation to Gandhari is the
transliteration for the name Agvajit, the name of the monk who
converted Sériputra. For once, the Mahavastu difters from the FBJJ:
here the name of the monk is Upasena.® The FBJ/** has a more
differentiated story addressing different traditions but confirms that
the Mahasanghika call the monk Upasena/Youposina i/ * Zuw-
ba-sina’,” and it seems to follow the other nzkayas who give the name

as Asvajit(a):>

At that time, there was an elder bhiksu called Upasena, dignified and
calm, the most eminent among the bhiksus. Early in the morning,
[he] put on [his] robe and took [his] alms bowl, went into the city of
Rajagrha and went from [household] to [household] begging for food.
The Mahasanghika-masters say it this way. But the masters [of the]
other [nikdyas] say the following: at that time, Ashuboyuzhiduo ([in
the language] of the Sui [this] means ‘Horse-Star’), early in morning
when the sun stood in the east, put on [his] robes, took [his] alms
bowl and went into the city to beg for food. #ilf, A—RELL T, %
TREHIR, R, wh L b, B2y B —. IRRWIN, E ek, AT
IR, NHEIE, KRB Z &, BEFEAETEAZ . E ERE AT AR
a0 W, PRI, FEa R, BEREIINUER S W, B
B (FE = IS 2), IR, HIEHRTT, FERE, AMZ R .

The transliteration Ashuboyuzhiduo W / * 2a-cus-pa-jud-
tei-ta obviously is not a plain representation of Skt. Aévajit, but the
first part of the name-compound is very similar to a (late) Gandhari
aspa (Skt. asva). The second part, yuzhiduo, in some corrupted and
odd way, is a cross-over for or mix-up of -yx; (Skt. A$vayuj) and -jita
(Asvajita). Maxing f§ 5, ‘Horse-Star’, is the translation for the stellar
constellation of Asvayuj (G. aspayu/aspaii).”” Maxing as a translation

2 Senart, Le Mahavastu 3: 60ff.; Marciniak, The Mahdvastu 3: 701F.
% Tno. 190, 3: 875c6-876¢19.

»  Ibid., 875c11f.

% Ibid., 875c10-15.

27

A Dictionary of Gandhbart, s.v. ‘aspayu’.
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for the monk’s name is also confirmed by the Da zhidu lun,*® and by
the Baozhuang fen EW&55/* Ratnadbvaja of the Da fangdeng daji
Jing RITFEREEE Mabavaipulyamahasamnipata-sitra.”

That the different name forms were still identified as referring to
the same person in the Song period can be seen in the twelfth-century

dictionary Fanyi mingyi ji Bli#% %5 by Fayun i52%:

Anbi - [fangie for an is] wu + ge —,*° [who is] also called Ashuoshi
R[ERR/* 2a-cwiat-71"; it reads ‘Horse-Victory” here [i.e., in China],
[and] also means ‘Horse-Master’. [He] is also called Ashuboyuzhi; it
reads ‘Horse- Star” here [i.e., in China]. ¥ (58) ¥, JRFIHR; A
T, TN K. TR PSR B, L RIS 2.

This entry also may imply that the original name form in the Fo benxing

Ji jing was indeed Ashuboyuzhi Bil#i 4t and not Ashuboyuzhiduo.
Direct and indirect content evidence

In terms of narrative content, the £B]/ clearly shows parallels with the
Mahdavastu, but also with the Buddha-biography represented in the
Miilasarvastivida-vinaya. The comparison with these two texts is
somewhat impeded by the facts that the FBJJ does not include some
portions which are found in the Mulasarvastivada-vinaya, and that
the Mahdvastu in its extant form is narratively ‘unorganized’ in the
sense that it does not present us with a linear biography.

# Tno. 1509, 25: 192b18. Rendered by Lamotte, Le Traité de la Grande Vertu
de Sagesse 2, 1076, as Asvajit.

¥ Tno.397,13:1292.12-129b.10.

% Fangie: *2 + kat = Dt for an iH; Anbi @ would then be something like
*2ot-pip’. This is also the transliteration used, e.g., by Faxian (7" no. 2085, 51:
862c.15, Deeg, Das Gaoseng-Faxian-zhuan, 551) and in the Mahi$asaka-vinaya
(T no. 1428, 22: 110b.10, passim). Since the underlying form cannot be Asva-
jit (or any Prakritic form), I suggest that this transliterates Skt. Aévi(n), or rather
Gandhari *Aspi.

31 Tno. 2131, 54: 106a8ft.
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As is well known from the Buddha-biography in the Mulasarvas-
tivdda-vinaya, there existed a biographical tradition which incorpo-
rated a visit of the Buddha to the Northwest, to Gandhara.®*> The
‘landmarks’ of this visit are the subjugation of the nagas Gopila and
Apalila (in the upper Swat Valley) and other spirits (nagas, yaksas,
raksas), and the prophecy of the Kusana king Kaniska’s erection of a
stapa which marks the terminus ante guem of this series of episodes as
the early second century CE.*

Unfortunately, the FBJJ ends before the part of the biography
where one would expect this ‘trip” of the Buddha to one of the most
peripheral regions of the South-Asian subcontinent. Since at least
the narrative of the niaga Apalila was known across South Asia and
beyond Buddhist sectarian boundaries, it can be assumed that the
narrative complex around the Buddha’s visit to Greater Gandhara was
part of the tradition of Gandhira’s biographical tradition: it made the
region part of the sacred geography of Buddhism. This is supported
by the records of the Chinese Buddhist travellers: in the first decade of
the fifth century, Faxian localizes both the conversions of the nagas
Apalila and Gopila and the construction of the Kaniska-stapa in the
region of Greater Gandhira, and Xuanzang, more than two hundred
years later, confirms this. It only can be assumed that the biographical
tradition to which the FBJJ belongs may have contained a version of
this journey of the Buddha to the Northwest as well, but unfortunately
there is no evidence of this.

One faint hint to Gandhira may already be the homage to the
Buddha Vairocana at the very beginning of the text.** Gandhira, or
more specifically the Swiat valley, in the Tibetan esoteric tradition is
seen as the home of Padmasambhava and his teaching and practice. The
homage to Vairocana and the fact that the translator of the FBJ/ also
translated some of the first texts of esoteric Buddhism or the evolving

2 See Przyluski, ‘Le Nord-Ouest de I'Inde’.

* On the Kaniska-stapa, see Deeg, ‘Legend and Cult’, and on the conversion
of the two nagas, see Deeg, Miscellanae Nepalicae, 924F.

% T'no. 190, 3: 655a8: i K2 ML EARHE (‘Refuge to the great ocean of

wisdom, the Buddha Vairocana’).
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Mantrayana into Chinese may reflect the influence that Dhyanagupta’s
region of origin had on his work and his selection of translated texts.

At the very beginning, the FBJ/ contains a quite long story of
the bodhisattva’s encounter with the Buddha of the past Dipankara
(Randeng-fo Z8%& ), stretching over fascicles two, three, and four.®
The prominence of this Buddha in the first two chapters of the FB]],
called ‘Faxin gongyang pin’ #0MEE 4 [Chapter of Developing the
Mind (of Enlightenment) and Offerings] and ‘Shou jueding ji pin’ 5
Pt [Chapter of Receiving the Prophecy (of Enlightenment)],
is not only highlighted by the well-known story of the bodhisattva as
a young ascetic brahmana Megha who donates flowers to Dipankara,
spreads his hair on the muddy ground to let the Buddha pass without
staining hisfeet,and receives the prediction from the Buddha Dipankara
that he will become the Buddha Sikyamuni in the future. Before this
crucial encounter the text also provides details about Dipankara’s
career in previous existences, particularly his encounter with the
Buddha. The FBJ/ shares this feature only with the Mahavastu.

In this context it is important to remember, that, according to the
Chinese travellers Faxian and Xuanzang, these events in the remote
past were located near Nagarahara (area of Jalalabad) in Gandhara.*
As Jason Neelis has stated, the localization of the Dipankara episode in
the Gandhiran region goes well together with overwhelming presence
of the Dipankara story in Gandharan art of the Kusina period: of
the depicted ‘previous existence’ (jataka or piarvayoga) narratives,
Dipankara is by far more frequently (ca. one hundred thirty images)
found than, e.g., the two ‘runner-ups’, the Visvantara-jataka (twelve
images) and the Sydm&l:fdt&lkﬂ (eleven images) which, again according
to the Chinese travellers, had been localized in the region as well.”
Although no Gandhari version of the Dipankara episode is preserved
in the corpus of Gandhari-Kharosthi manuscripts discovered in the

35 These fascicles are ‘translated’ in an extremely abridged form by Beal, The
Romantic Legend, 10ft.

3 Deeg, Das Gaoseng-Faxian-zhuan, 252fF.

* Neelis, ‘Making Places for Buddhism in Gandhara’, 176ff; Deeg, “The
Buddha in the “Wild West™.
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last two decades or 50, the Gandhiri Babubuddba(ka)-siitra contains
the name of Dipankara (Divakaro/-¢)*” as the first of the Buddhas of
the past.*

It is again the FBJ/, together with the Mahavastu, which provides
a kind of rationale for the localization of the Dipankara episode in
the wider region of Gandhira. Some narratives contain elements
that may have facilitated the localisation in the vicinity of the high
mountain ranges to the north of the subcontinent. In the Mahdavastu,
the bodhisattva Megha is a young ascetic practicing austerities in the
Himalaya who ‘came down’ to the royal city to get the tuition fee for
his teacher where he happened to meet the Buddha Dipamkara:*!

3% Deeg, “The Buddha in the “Wild West™, 179.

% T am grateful to Richard Salomon to have provided me with the Gandhari
forms of the name (in an e-mail from September 6, 2021). The name—in the
genitive form Dhivhakarasa—is also preserved in an inscription (see 4 Dictionary
of Gandhari, sv. ‘Dhivhakarasa’).

“ See Salomon, The Buddhist Literature of Gandhdra, and Tournier, ‘Bud-
dhas of the Past: South Asia’, 98ff. For a detailed analysis of the Bahubud-
dba(ka)-siutra in the wider context of Buddhist literature see Tournier, La
formation du Mahdvastu. Junko Matsumura, in a series of articles (“The Sume-
dhakatha’, “The Story of the Dipamkara Buddha Prophecy’, “The Formation and
Development of the Dipamkara Prophecy Story’), has studied different versions
of the Dipankara narrative; particularly in the second article she gives a useful
overview and classification of the different versions.

“ A similar narrative is found in the Chinese Ekottarikigama (T no. 125,
2: 597b.15-598a.1) where the bodhisattva’s teacher is called Yajfiadatta (Yeruoda
HR# 2 /*jia-piak-dat; see also Dbharmaguptaka-vinaya, T no. 1428, 22: 784b4)
who is living on the flank of the Himalaya (xueshan-ce Z1Li{ill). Megha (Yunlei 2
) comes down from the mountains to a city not far from the kingdom in which
the Tathagata Dipankara (Dingguang rulai FEYE#15K) resides to get wealth to pay
his teacher. After having purchased the necessary items, he enters the capital of
the kingdom where the Buddha Dipankara is expected and its king (Skt. Dipa?,
Ch. Guangming J¢) has reserved all flowers for offering them to the Buddha.
The bodhisattva finally manages to buy five flowers from a brahmana girl called
Sugandha (Shanxiang #75) inside of the city which he offers to the Buddha.
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Then he, having studied the Veda [and] having come down from the
ancillary [mountains] of the Himalaya (anubimavat) to the people’s
land (janapada) thinking: ‘T will strive to get the money for [my]

teacher’.#?

The FB]] is even more detailed in terms of the bodhisattva’s
journey and the circumstances of his meeting with Dipamkara.
The text specifies that the young brabmacarin Megha (Yun %), the
bodhisattva, studies with a famous teacher on the southern slopes
of the Himalaya belonging to Dipamkara’s father’s kingdom (&7 guo
xueshan-nanmian BEZIF ). In order to obtain wealth to pay
his teacher, Megha descends from the Himalaya (cong xueshan xia
#Z1F) and goes to the city Shuluoboshe ¥ZEIKE (*cud-la-pa-
cia, Skt. *S'l'lrapérs’va?),44 five hundred yojana away—obviously in a
southern direction—from his teacher’s home, to get offerings from
the rich brahmana Jiside Z2#2%# (Skt. Yajiaguna or -gupta?) who is
holding a great donation festival (wuzhe hui &G or banzhe hui
FEHEE: Skt. pasicavarsika).® After having received the offerings
from the brahmana, Megha wants to return to his teacher’s place
and approaches the city of Lianhua cheng # #£3§, the ‘Lotus City’,*
where he finally meets the Buddha Dipamkara.?” Before Megha meets
the Buddha Dipamkara, there is a quite long episode in which he
buys the five Utpala-flowers (youboluo hua 1&$k%*5) which he will
scatter on Dipamkara from a servant girl called Xianzhe %+ (Bhadra

5o dani adbitavedddbyayano anubimavanti janapadam okasto dcaryasya

acaryadbanam paryesayisyami iti. Text from Senart, Le Mahdvastu 1, 232;
translation Jones, The Mahavastu 1, 188.

® Tno. 190, 3: 665a.7.

# The reconstruction of the name is based on the following entries in the
Tang dictionary Yigiejing yinyi where shuluo % is explained as yongmeng B
1L, ‘brave and fierce [man]’= Skt. s#ra, ‘hero’ (1T no. 2128, S56: 453a.16), and Xie
(zunzhe) (B ) = Parsva for boshe 1% (T no. 2128, 56: 772a.17).

% T'no. 190, 3: 665b.15-665¢.18.

¢ Ibid., 666b.9.

47 Ibid., 667b.1-667b.21.
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or Bhadrika?) with whom he has a long conversation.*®

In the FBJJ, Dipamkara is related to a city called Lianhua-cheng %
H§, ‘Lotus City’.*” Interestingly, the city is compared with Aluojia
B g2 /Ske. Alaka,™ the city of the guardian deity of the northern
regions, Vaisravana.’' It may well be that this toponym was deliberately
linked with the name of the legendary ancient capital of Gandhira
Puskalavati®® based on the semantic identity, and then claimed by
one of the other urban centres in the wider region, Nagarahara.
It would be interesting to know if some more information was
included in the now lost Randeng pusa benxing jing IR EEARLT
#8/* Dipamkara-bodhisattva-pirvacarya-sutra (?) mentioned in the
EBJJ* which obviously told Dipankara’s story in some details. In any
case, the importance of the Dipankara episode in the FBJJ (and the
Mahdvastu)** seems to point to a Gandharan context.

Indirect hints of the Gandharan origin of the FBJ/—or, as it were,
its lost predecessor—could be found in legends which are part of the
‘older’ biographical tradition but have become specifically linked with
the region. The most obvious of these stories is the one of the two

% Tno. 190, 3: 666¢.13-667b.1.
# The same name occurs in other texts, e.g., in the Zhonghua-cheng R ##
¥% in Kumarajiva’s translation of the smaller Prajidparamita-sitra, T no. 227,
8: 541c.12, but Huayan-cheng ¥ in the Da zhidu lun, T no. 1509, 25:
457a.26f., as already earlier at the end of the third century in Moksala’s Pra-
jAdpdaramita translation, 7 no. 221, 8: 43a.19: Huayan guo fE#&E. The name is
also transliterated as Bomo(cheng) #KEE(¥K)/*pat-ma-°, Skt. *Padma(-nagara), in
other texts (e.g., 7'no. 185, 3: 472¢.19; T'no. 125, 2: 597b.18, pass.: Bomo daguo
BRI

0 T'no. 190, 3: 664a.14, pass.

1 Ibid., 664a.21.

52 Identified with the archaeological site of Charsadda in the Peshawar basin. See
also the Gandhari name pokbala/di] in the avadina collection: Lenz, Gandbaran
Avadanas, 16; Neelis, ‘Historical and Geographical Contexts’, 159f.

5 Tno. 190, 3: 664b.

* On the North-western ‘setting’ of these texts see Tournier, La formation du
Mahavastu, 136.
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merchants Trapusa and Bhallika who offer food to the Buddha after
he has reached enlightenment™.

Xuanzang in his Xiyu ji locates the two stipas of the two
merchants—the first ones the Buddha instructed to be built—to
the region around Balkh in Bactria (Northern Afghanistan). The
connection with Bactria seems to be a relatively late one and probably
was triggered by the phonetic similarity between the toponym
(Bahlika or Vihlika) and the name Bhallika. But the connection of
the two merchants with the region is also evidenced by a protective
spell for travellers, probably stemming from the region of Bamiyin
and edited and studied by Vincent Tournier which is,¢ in texts like
the Mahavastu,”” part of the Trapusa-Bhallika narrative. That this
localization of the two merchants to the Northwest—originally maybe
in Gandhira proper**—is indicated by a version of the narrative in
Gandharr” and the popularity of sources containing protective verses
spoken by the Buddha for the two merchants.®’

The FBJ] locates the story in Northern India (Beitian J6K):¢!

5> For an overview of the different versions see Allon, ‘A Giandhiri Version’,
10f; see also Lamotte, History of Indian Buddhbism, 66, 72; Deeg, Das Gaoseng-
Faxian-ghuan, 459f; on the Pili sources see ‘Malalasekera’, Dictionary of Pali
Proper Names 1, 991, svv. “Tapassu’, “Tapussa’, and ‘Malalasekera’, Dictionary
of Pali Proper Names 2, 367, s.vv. ‘Bhallika’, ‘Bhalliya’, ‘Bhalluka Thera’. For an
analysis of the different sources see Sadakata, ‘Ni shonin hoshoku no densetsu ni
tsuite’.

¢ Tournier, ‘Protective Verses for Travellers’.

7 See ibid., 407f.

5% This is supported by the fact that the Mahavastu (Marciniak, The Mahavas-
tu 3, 397F; Senart, Le Mahdavastu 3, 312f.) locates Siluksa, the place of one of
the stapas, in Gandhara (Gandhararijye): Tournier, ‘Protective Verses for Trav-
ellers’, 418, note 60. One could also speculate if the place name Siluksa has not
been brought in connection with (or is even derived from) Taksasila (s7-/(ta )ksa)
which is indeed mentioned as Sili in the Mahavastu (see also below, fascicle 8).

52 See Allon, ‘A Gandhari Version’.

¢ Tournier, ‘Protective Verses for Travellers’.

¢ T no. 190, 3: 802b.2-803b.9. See similarly Lalitavistara, 24 (Vaidya and
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At that time, the World-Honoured One, [after] having received
the mixture of rice gruel and honey from the two merchant leaders
Dilifusuo® and Balijia®® (translated by former generations as Tiwei
[and] Boli;** ...) from North India in the new pure alms bowl
donated by the gods, accepted [the food] out of compassion and
ate it according to the rules. After [he] had eaten, [he] told these
two merchant leaders and the [other] people: ‘Come, oh merchant
leaders! Receive from me the refuge to the Buddha, the refuge to
the dharma, [and] the refuge to the sangha, [and] also accept the
five precepts [which] will bring you peace and happiness for a long
time [and will let you] attain great benefit’. When the two merchant
leaders and their party heard the words of the Buddha [they] all said:
‘We will follow the sacred teaching of the Buddha accordingly’. And
then [they] all took the three refuges. These two merchant leaders
were the first people in the world to receive the three refuges, the
five precepts, [and] the name #updsaka, [namely,] the two merchant
leaders called Dilifusuo and [the other]. ... At that time, the two
merchant leaders Dilifusuo [and Balijia] together with the other
merchants addressed the Buddha: ‘Oh World-Honoured One! We
all are on the road now, [and we] wish that the World-Honoured
One could give us [his] blessings and let us without hindrance
and quickly arrive in our home kingdom’. Thereupon the World-
Honoured One gave the two merchant leaders and the other
merchants [his] blessings, ... At that time, the merchant leaders
together addressed the Buddha: ‘Oh World-Honoured One! We beg
[you] for something to remember [so that,] when [we] return to our
hometown and [do] not see the World-Honoured One ‘[anymore,

Tripathi, Lalita-Vistara, 276): ... daksinapathad uttaripatham gacchete sma, ...
(“... both went from the southern part to the northern part ...”)

@ FRER/ tef-li-puw'-sa: *Tripusa.

S PRELGN/*bat-li-kia: Bhallika.

¢ The transliterations Tiwei $2i8/*dej-wuj’, Boli IR/ *pa-li” are taken from
older translations and are obviously based on Pkt. forms as maybe Tiwei for
*Devu(’a), and Boli for *Bhali(‘a); the Gandhari forms of the names are Trivusa
and Valia: Allon, ‘A Gandhari Version’, 9 passim.
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we]’ can construct a stiipa for this thing, venerate it by [setting up]
a pole, [and thereby] remember the great saint World-Honoured
One. We and the others will exhaust [our] lives to make offerings
and pay respect [to it]’. “Thereupon’, the World-Honoured One
gave the merchants hair and nails of the body of the Buddha [to]
remember [him] and told them: ‘Oh merchant leaders! Today I give
you this hair and these nails [so that] you remember [me]. When
[you] look at these [you should know that they] are not different
from me. Later there will be a stone falling from the sky in front
of you. When you see it [you should] go home [and] build a stapa,
make offerings and pay respect [to it]’. At that time, when the two
merchant leaders, Dilifusuo [and the other], had received the hair
and the nails from the Buddha the following thoughts occurred [to
them]: [Since] this hair and these nails are things which the body has
thrown off, [his] dharma [cannot be] so wonderful, [and we] should
not venerate [it] and not offer [our] dedication’. When at that time
the World-Honoured One understood the thoughts of all these
merchants [he] told them: ‘Oh merchant leaders! Do not think so! I
remember [that] in the past, [before] immeasurable, countless [and]
incalculable kalpas, there was a World-Honoured One appearing
in the world [whose] name was Thus-Gone “Lamp-Kindler”,*> a
tathagata, an arhat, a samyaksambuddha, well-gone, a saviour of the
world, a supreme master, a charioteer, a teacher of gods and men, a
Buddha, a World-Honoured One. At that time, I was a brihmana
[called] Monapo (Skt. Manava), achieved in expounding the treatises
of the four Vedas. I saw, at that time, this World-Honoured One
entering a city, [and] the city was called “Lotus-Flower”. At that
time, I scattered five stalks of blue #zpala-flowers over that Buddha,
and then developed the mind towards bodhi. Then that Buddha
gave me a prophecy [saying]: “You, Mianava, in a future time, [after]
an asamkhyeya of kalpas of time will have passed, will become a

¢ Randeng Zf&, Skt. Dipamkara; the strange redundancy of rulai 411K as

the common part of the name of a Tathagata and the immediately-following

transliteration duotuoajiadn ZREFIMIEE is probably caused by a mechanical

translation error.
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Buddha called Sikyamuni, a tathagata, arhat, samyaksambuddha’.
Then, under the dharma of that World-Honoured One, I gave up
[my] family, shaved hair and beard, [and] became a monk. After I
had become a monk, the gods took my hair, one hair being [taken]
by one billion gods, being divided [between them] into pieces, [and]
being offered by [them] together. Since then, I have now realized the
anuttarasamyaksambodhi, have seen with [my] Buddha eyes these
living beings, [and] there is not one living being who, being close to
the Buddha, will not attain nirvana. At that time, I was not yet free
of desire, anger [or] hatred. And yet, [when they] made offerings
to my hair and nails, an uncountable number of myriads of living
beings reached nirvana. But today [that I] have ridden [myself] of
all disturbances, fetters, delusion, desire, anger [and] madness—
how then can you possibly not greatly venerate my pure, untainted
hair and nails?” When the two merchant leaders and the other
people heard these karmic events of the past spoken by the World-
Honoured One as rare dedication arose [in them] for the hair and
nails, a [state] of mind of great respect and veneration arose, [and]
with one mind [they] greeted the feet of the World-Honoured One
with the tops of [their] heads, circumambulated [him] three times,

retreated and went away’.®

IR, RSB RIS R E R AL R IR A (AT ARG SRR,
BF; ...) R LR BN 1, 2R, kiR, /e, IS
JerB NG TR 1A TEBAZER ARG, B RIAL B, BRI, B W FRK
8, REN. OB EBEMET, S, s, RERE.
BIMEEREAZ = B R, 1 —rf R N TR BRI 5 — i, T, 1R IEAR, Pirakee Y
B mEE L TR ER A TR AAN S M REEAS
FERE G, VR T2 2 FRTF OV T AR, B TR S Pt PR =2 L P . 7
IRF TP 2 — 7 sl i A FERE, .. BIIRE ERI B AR S (e HERE Y
TR, HEIARSE, AR, & DU, R DIR, R eE, A
B, f5TEE. MR e RIS R O 5 22 MO & 2 5 TSR ! it
Z BN R, 2T, L), BB SR. REE A —AfEEm b, 2
W, EHE R, RN, ftEE. MR i RN A ENE,
PRI M2 BN 2 8 LAY, R, AEEHE, A0, kit
BRI VIR ANOE, SE S WER T SRS RIS R, 88, ]
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The FBJJ does not specify the home region of the two merchants,
but it seems to be significant that the Buddha refers to the Dipankara
narrative to remind the merchants of the venerability of his bodily
relics, the hair and nails. The combination of the Buddha’s instruction
of the two merchants to venerate his relics after they return home with
the Dipankara narrative is only known from three texts, the FB]/, the
Mabavastu and, interestingly the Dbarmaguptaka-vinaya which
inserts along passage with the biography of Dipankara (Ch. Dingguang
TEJE). It is probably not by chance that two texts which contain
references to the Northwest, the FBJJ and the Mahbavastu, and two
texts who belong to the same nikdya-afhiliation, the Dharmaguptaka,
the FBJJ and the Vinaya, have the same narrative structure of the
Trapusa-Bhallika episode.

While the FBJJ does not give any place names, the Mahavastu
mentions the names of the hometowns of Trapusa and Bhallika:

Then [Trapusa and Bhallika] said, “We, Lord, are traders who range
over many a country and kingdom. Well would it be if the Exalted
One were to give us a relic which we could worship’. With his own
hand the Exalted One cut off some of the hair on his head and gave it
to them, saying, ‘Have a tope made for this hair’. He then cut his nails

S — I, WA, 44 H ARG ANIR, 22 ReRINE, Mgk, =35 —=fhke, &,
THRE R, g b, SRRESLR, NG, fh, T2, FRIABIR 1/ — R M Bk, BE iR
JRPY BEREE. FRIA BRI B A th 20 AR — IR, Jkaa AT, TR DL 7 8 F B R AR 1T
U L, BIME SRR 20, el th 2 7 RaT: TR A AR AR, IE 6 28 B
RSN, ESIEM, SRS, 2 FER e, mZgm, =35 —fhke’. IR
BEhEERE R, PIRRGRE, MR, RURE, —VIsE RIUATRE, —Z20A 1
AR, TEIRAT, LA, M E R, IS 15 AR HE 2 5 — 31 — 548, DUBRIRIE
BETA, W RSB ASEBERE. TRMRSIER M E R, 1, K.
MR N, ER A, TERY, mSRR. HES HEsE— VIS, &5,
B, AR, 3B, A BRI, T E MO K BRI R R T2 W, 7 32 Bk
NERPEER 2 R& 2 H, BRZETVERA L, A REHEA O, HIH—
SR, [ =, AP mifT.

¢ T no. 1428, 22: 782a.25-785c.27. Omitted in Bareau’s translation of the
narrative (Bareau, Recherches sur la biographie du Buddba, 109).
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and gave them the parings, saying, ‘Have a tope made for my nails.
Stones will be provided to you and you set them up’. So, they erected
a tope for the hair where the place named Kesasthalin is now. They
erected a tope for his nails where the city named Valuksa is now. At
the place named Siluksa they set up the stones which the Exalted One
by his magic power had thrown there with his own hands.®*

Both the FBJJ and the Mahavastu ‘densen’ the story by linking it to
other episodes of food-donation around the narrative complex of post-
Enlightenment. In these episodes, the Buddha, after the two merchants
have left, accepts the rags of a woman reborn as a deity and wants to
wash them. When Sakra miraculously provides him with a stone for
drying the washed garment, the stone, after the Buddha had dried the
rags on it, miraculously flies to the North of the subcontinent to serve
as building material for the sttipa built by Trapusa and Bhallika:*’

Then, through the superhuman power of the Buddha, the stone
on which the clothes had been dried in the sun flew through the air
to North India to be used by the merchant chief Trapusa and [his
companion Bhallika] to build a stapa for [their] offerings.”

The parallel in the Mahavastu is even more explicit in terms of location:

¢ te dani abansub: ‘vayam bbagavam vanijakd desadesani ca rajyani ca
anvama. Sadbu mam bbagavam kecid dadeya dbatum yam vayam pijayema’.
Bhagavata déani tesam sirsato panind kesani otdritvd dinnani: imam kesastiupam
karayetha!’, nakhani ca otaritva dinndani: imam nakbastipam karayetha! Sila
ca dgamisyanti, tam ca Silam pratisthapetha!’ Tebi dani yatra kesasthali nama
adhbisthano tabim kesastupam karapitam. Vilukso nama nagaram tabim na-
kbastipam karapitam. Siluksam namadbisthinam tatrapi sila pratisthapita si
bhagavata rddbiye panind ksipra. Text Senart, Le Mahavastu 3, 310; for slightly
different readings see Marciniak, The Mahavastu 3, 395; translation Jones, The
Mahavastu, 301, 297f.

¢ Tno. 190, 3: 408a.16-18.

7O IR, WA, DA, TR AR FRAEBIIL RS, 2 AL S v AR, 2
(218
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The third stone slab the Exalted One threw away to the settlement
called Siluksa where Trapusa, Bhallika [and the others] resided. There,
they erected this stone slab as a caitya. This is now the foundation
[place] in the realm of Gandhiara known by the name [Taksa]sila.”

It is obvious that the name Siluksa—the other name Valuksa is not
mentioned—here is taken up to give an etiology for the city and
name of Taksasila as the capital (adhbisthina) of Gandhara. It is
construed in a similar way as the foundation story of Pataliputra in the
Mahaparinirvanasiutra where the city is built from a village bearing
a name which is phonetically similar to the name of the city to be
founded (Pataligrima: Pataliputra—Siluksa: Taksasila).”
Anotherindirect clue fora North-western ‘situatedness’ of the FB]J,
however, comes from a rather unexpected direction. In a forthcoming
publication, I try to demonstrate that the FBj/ reflects the narrative
tradition of the possible Buddhist ‘Vorlage’ for the long-searched-
for frame narrative of the story which became known in the West
as the Christian hagiographical legend of ‘Barlaam and Josaphat’.”?
The similarities between the Buddha-biography and this legend were
already highlighted by Laboulaye in 1859 and Liebrecht in 1860.”*
The identification was based on the recognition of the identity of the
name Josaphat and the Skt. term or title bodhisattva of the Buddha-to-
be—in the later discovered Arabic version Kitab Bilawhar wa Biudisaf
(end of the eighth century or beginning of the ninth century)” the

T tytiyam Silapattam bhagavati Trapusa-Bhallikanam Siluksanimanigama

avdsitanam tatra riddhiye purato utksiptam. tehi tam Silapattam tatraiva cetiyam
pratisthapitam. adyipi Gandbararijye adbisthanam Sili nimena jidyati. Text
Senart, Le Mahavastu 3, 313; Marciniak, The Mahavastu 3, 397.

7> In this case, this ‘etymology’ would not be based on an ‘atrociously ... in-
correct geography’ (Jones, The Mahavastu, 301, note 2) but on common ono-
mastic ‘practice’.

73 For the most recent monograph on this subject see Lopez and McCracken,
In Search of the Christian Buddha. Subsequently, I use this title as a generic one
for the non-Indian narrative tradition.

74 See Cordoni, Barlaam und Josaphat, 6.
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name form Badasaf clearly confirms this identification—and mainly
the parallels of prince Josaphat’s encounters with sickness and old age,
and finally with the ascetic saint Barlaam and the well-known ‘Four
Departures’ of the bodhisattva in the Buddha-biography. Without
being able to go into details here, I would at least like to present the
most striking parallels between this story and the FBJJ.

It is very likely that the narrative of the prince ‘bodhisattva’ and
his ascetic teacher or guide originally was transmitted from South
Asia to Persia via a Manichaean mediator version written in an
Iranian language (Parthian, Pahlavi, Middle Persian) which then was
translated into or rendered in Arabic, and finally—and in a relatively
short period of time—into the languages of the eastern Christian
churches (Georgian, Greek, possibly Syriac, etc.) before it spread into
the whole Christian ockumene.”

The departing point of my assumption that the biographical
tradition of the FBJ/ may be the one which provided the frame-story
of the Barlaam and Josaphat legend was that it is only in this version
of the parallel episodes of the ‘Four Encounters’ in the Buddha-
biography that the ‘identification-marker’ of the direct encounter of
the prince (Josaphat) with an ascetic teacher or guide (Barlaam) is
present. In other versions (e.g., Lalitavistara, the Pali Nidanakatha)
the bodhisattva only sees these figures, and does not communicate
with them, but has to ask his charioteer about their meaning. This
difference was one of the main reasons that none of the extant
Buddha-biographies could be proved to be the model for the Barlaam
and Josaphat narrative.”” Like the Barlaam and Josaphat story, the FBJJ

7> Gimaret, Le livre de Bilawhar et Budasp. The most recent attempt to read
the Arabic version against the Indian Buddha biography is de Blois, ‘On the
Sources of the Barlaam Romance’; although this article contains some interesting
ideas and thoughts, particularly seen from the standpoint of Arabic, it does not
solve the problem of the underlying Indian version of the story.

¢ Deeg, ‘Looking for the Roots of Barlaam and Josaphat’.

77 See Lopez and McCracken, In Search of the Christian Buddba, S5: ‘Both
[Arabic versions, M. D.] draw on an unidentified Buddhist account of the life of

the Buddha, translated from Sanskrit or another Indian language into Pahlavi, ...’
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has the prince/bodhisattva encounter a deity turned into a sick man,
an old man, dead man, and finally an ascetic mendicant, speaks to him
directly and receives instruction.

As a second step, I identified the possible link of the deity/guide
of the bodhisattva with the name of Bilawhar/Barlaam which, so far,
had resisted any explanation. In the FBJJ this deity (tianzi K¥) is
called ‘potter’ (zuoping 1#). In Sanskrit, one of the standard terms
for ‘potter’ is kumbhakira (or ghatikdra), but interestingly in the
EBJJ both the terms kumbhakara™ and bbargava”—a derivation of
the ancient Vedic name Bhrgu—are used. In both cases Dhyanayasas
translates with the synonym washi FLAT instead of zuoping. It is
striking that Dhyanayasas does not give a transliteration for zuoping
although this is the name of the deity who plays such a decisive role in
the narrative of the bodhisattva’s decision-making. It may well be that
Dhyanayasas did not want to create a conflict of consistency by giving
the same name to two different agents, the 757 Bhirgava and the potter-
turned-god *Bhargava (zuoping).*

It is then indeed Skt. Bhirgava, which may, in a series of
‘corruption’ through different languages (Gandhari, Bactrian (?),
Middle Persian, etc.) be the origin of Arabic Bilawhar and, further
modified, Barlaam.

If all this is the case, the most probable scenario for the transmission
of the story is that the Manichaeans learnt about the biography of the

78

Or, more specifically, the feminine form kumbhakari: gianpojiali SN
%4 /washi FLAN. In the FB]J, this is the name of one of four sisters (7" no. 190, 3:
804c.7) who give food to the Buddha when he spends several weeks meditating
after the enlightenment.

7 bajiapo BRMNUE/*bat-gia-ba: washi FLRl, ‘potter’, Skt. bbirgava. In the
FBJJ, this is the name of a 757 (xianren fliN) whose forest dwelling place the
bodhisattva visits after having left the palace (7'no. 190, 3: 733¢.2-6)

8% There is some evidence in Pili sources and other biographical sources of a
potter called Bhaggava (Skt. Bhirgava) who is reborn as a god after having been
a lay follower of the Buddha of the past Kasyapa. For a detailed analysis of the
rather complex narrative situation, I have to refer to Deeg, ‘Looking for the

Roots of Barlaam and Josaphat’.
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Buddha through a text from a region closest to, or in the sphere of
political control or influence of the Sassanian empire (224-651). From
the biographical material, we know that Mani (216-274) himself had
stayed in the Northwest of the subcontinent, and there had come
into contact with Buddhism. Thus, it is the Northwest, the region
since more recently called Greater Gandhara, which is the most likely
place from which the Manichaeans may have picked up the Buddha-
biography and integrated it into their pool of narratives. The only
extant version which comes close enough to the Barlaam and Josaphat
narrative is the FBJJ. With the deity ‘potter’ it even may deliver the clue
to solve the crux of the name of Josaphat’s/the bodhisattva’s spiritual
guide Bilawhar/Barlaam.

CONCLUSION

While a final assessment can only be given after a complete and detailed
analysis of the linguistic and narrative material of the text, there is, in
my view, already enough evidence to claim that the £B]/is a text which
has emerged from a north-west Indian biographical tradition which
probably was linked to the Dharmaguptaka®' and still reflects some
traces of the local vernacular of Gandhari. While following the general
blueprint of the Buddha biography, this tradition incorporated
some idiosyncratic narratives which point to its north-western
region of origin at the periphery of the Indian subcontinent. These
narratives could serve not only as nodal point for a transmission to
Central Asia and eventually China, but also as a provider of stories
from the Buddhist and Indian tradition into the adjacent Iranian
cultural sphere. The text, fully studied, may also provide new ways
of interpreting Buddhist narrative art in Gandhira and Central Asia.
I think that the observations made in this article are justification
enough to dedicate more research to an understudied Buddha
biography such as the FB]/. Such research may provide more insights
in the role of the post-Kusana Northwest of the Indian subcontinent

81 For a detailed discussion see Deeg, ‘An Unromantic Approach’.
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in the later period of the transmission process of Buddhism to Central
Asia and East Asia.

Bibliography
Abbreviations

FB]]  Fobenxing ji jing HEARTTEEAL. See Primary Sources.
T Taisho shinshi daizokyo KIEHTE KEEE. See Bibliography,

Secondary Sources, Takakusu and Watanabe, eds.
Primary Sources

Da fangdeng daji jing KITHFRERE [Ske. Mabavaipulyamabasamnipata
-suitra), Baozhuang-fen By [Ske. *Ratnadhvaja). 19-21 juan.
Trans. Dharmaksema (Tanwuchen 2 j#:#; fl. 412-433). 7T'no.
397, vol. 13.

Da zhidu lun KE V& [Ske. Mabaprajidaparamitopadesa]. 100
Juan. Trans. Kumarajiva (344-413). T no. 1509, vol. 25.

Gaoseng Faxian zhuan S8 [Account by the Eminent Monk
Faxian]. 1 juan. Comp. Faxian {58 (c. 360-345) around 415.

T no. 2085, vol. 51.

Fangguang banruo jing WA 2E [Skt. Pasicavimsatisabasrika-
prajiaparamita-sitra). 20 juan. Trans. Wuluocha % X
(*Maulaksa?) or Wuchaluo # X Z (*Moksala?) (fl. 291). T'no.
221, vol. 8.

Fanyi mingy: ji Wi 785 [Collection of the Meaning of Translated
Names]. 7 juan. Comp. Fayun %% (1088-1158). T'no. 2131,
vol. 54.

Fo benxing ji jing AT [Ske. *Buddbacarita-samcaya-sitra,
Satra of the Collection of the Acts of the Buddha]. 60 juan.
Trans. She’najueduo BEHRIEZ (*Dhyinagupta, fl. 560-581).

T no. 190, vol. 3.

Mobe banruoboluomsi jing FEFIRAE A #AL [Ske.
Mahaprajiiaparamita-sitra). 10 juan. Trans. Kumarajiva (344-
413). T'no. 227, vol. 8.



EXPANDING THE MASTER(’S) HAGIOGRAPHY 25

Sifen lii VU538 [Skt. Dharmaguptaka-vinaya). 60 juan. Trans.
Buddhayasas (fl. 408-412) and Zhu Fonian i3 (fl. 365-2).

T no. 1428, vol. 22.

Taizi ruiying bengi jing K ¥ HiEAREAL [Satra of the Auspicious
Biographical Narrative of the Prince]. 2 juan. Trans. Zhi Qian
5 (. 220-252). T'no. 185, vol. 3.

Waufen li 7oyt [Ske. Mabisisaka-vinaya). 30 juan. Trans.
Buddhajiva (fl. 423-424) and Zhu Daosheng "2 %84: (fl. 397-
434). T'no. 1421, vol. 22.

Yigiejing yinyi — V& E 7 [Sounds and Meanings from the Canon].
100 juan. Comp. Huilin &3k (737-820). T'no. 2128, vol. 56.

Za aban jing REWIEEE [Ske. Samyuktiagamal. SO juan. Trans.
Gunabhadra (fl. 435-443). T'no. 99, vol. 2.

Zengyi aban jing WS &4E [Skt. Ekottarikdgamal. 51 juan. Trans.
Gautama Sanghadeva (fl. 383-398). T"no. 125, vol. 2.

Zhong bengi jing HAEEL [Satra of the Middle Biographical
Narrative]. 2 juan. Trans. Tanguo 25 (*Dharmaphala, fl. 207) and
Kang Mengxiang ffEdiit (fl. 197-207) in 207. T'no. 196, vol. 4.

Secondary Sources

Allon, Mark. ‘A Gandhari Version of the Story of the Merchants
Tapussa and Bhallika’. In Evo suyads. Essays in Honor of Richard
Salomon’s 65th Birthday, edited by Carol Altman Bromberg,
Timothy Lenz, and Jason Neelis, 9-19. Bloomfield: The Asia
Institute, 2013.

Baums, Stefan, and Andrew Glass. 4 Dictionary of Gandhbari. N.d.
Accessed September 6, 2022. https://gandhari.org/dictionary.

Bareau, André. Recherches sur la biographie du Buddhba dans les
Sttrapitaka et les Vinayapitaka anciens: de la quéte de ['éveil
4 la conversion de Sariputra et Mandgalyiyana [Research on
the Biography of the Buddha in the Ancient Sitrapitaka and
Vinayapitaka: From the Quest for Awakening to the Conversion
of Sariputra and Maudgalyayana]. Paris: Ecole Frangaise
d’Extréme-Orient, 1963.

Beal, Samuel. The Romantic Legend of Sdkya Buddba from the
Chinese-Sanscrit. London: Triibner, 1875.



26 DEEG

Cordoni, Constanza. Barlaam und Josaphat in der europdischen
Literatur des Mittelalters: Darstellungen der Stofftradition -
Bibliographie - Studien [Barlaam and Joshaphat in Medieval
European Literature: Representations of the Material Tradition,
Bibliography, Studies] Berlin: Walter de Gruyter, 2014.

De Blois, Frangois. ‘On the Sources of the Barlaam Romance, or:
How the Buddha Became a Christian Saint’. In Literarische
Stoffe und ihre Gestaltung in mitteliranischer Zeit. Kolloguinm
anléfslich des 70. Geburtstages von Werner Sundermann [Literary
Materials and their Formation in the Middle Iranian Period.
Colloquium on the Occasion of Werner Sundermann’s 70th
Birthday], edited by Desmond Durkin-Meisterernst, Christiane
Reck, and Dieter Weber, 7-25. Wiesbaden: Dr. Ludwig Reichert
Verlag, 2009.

Deeg, Max. ‘Legend and Cult — Contributions to the History of
Indian Buddhist Stapas — Part 1: The “Stapa of Kaniska™.
Buddbist Studies Review 21.1 (2004): 1-34.

. Das Gaoseng-Faxian-zhuan als religionsgeschichtliche Quelle.

Der dlteste Bericht eines chinesischen buddbistischen Pilgermonches

iiber seine Reise nach Indien mit Ubersetzung des Textes [The

Gaoseng Faxian ghuan as a Source for the History of Religion:

The Oldest Account of a Chinese Buddhist Pilgrim Monk on

his Journey to India with a Translation of the Text]. Wiesbaden:

Otto Harrassowitz, 2005.

. ‘Chips from a Biographical Workshop — Early Chinese

Biographies of the Buddha: The Late Birth of Rihula and

Yasodhara’s Extended Pregnancy’. In Lives Lived, Lives Imagined:

Biography in the Buddhist Traditions, edited by Linda Covill,

Ulrike R sler, and Sarah Shaw, 49-88. Boston: Wisdom

Publications, 2010.

. ‘Creating Religious Terminology: A Comparative Approach

to the Early Chinese Translations’. Journal of the International

Association of Buddbist Studies 31.1/2 (2008 [2010]): 83-118.

. Miscellanae Nepalicae: Early Chinese Reports on Nepal. The

Foundation Legend of Nepal in its Trans-Himalayan Context.

Lumbini: Lumbini International Research Institute, 2016.

. ‘Looking for the Roots of Barlaam and Josaphat — The




EXPANDING THE MASTER(’S) HAGIOGRAPHY 27

Problem of the Indian “Vorlage” (and Its Possible Solution)’. In

The Pervading Power of a Narrative: The Story and History of the

Barlaam and Josaphat Legend, edited by Max Deeg, Basil Lourié,

and Andrea Piras. Leiden: Brill, forthcoming.

. ‘An Unromantic Approach: Dhyanagupta’s (aka Jianagupta)

Fo benxing ji jing’. In Connecting the Art, Literature, and Religion

of South and Central Asia: Studies in Honour of Monika Zin,

edited by Ines Konczak-Nagel, Satomi Hiyama, and Astrid Klein,

61-71. New Delhi: Dev Publishers & Distributor, 2022.

. “The Buddha in the “Wild West”: The Localization of Jatakas
in Gandhara and the Ramdyana’. Religions of South Asia 16.2-3
(2022): 220-48.

Fussman, Gérard. ‘Gandhari écrite, Gandhari parlée’ [Written
Gandhari, Spoken Gandhari]. In Dialectes dans les littératures
Indo-Aryennes [Dialects in Indo-Aryan Literature], edited by
Collette Caillat, 433-501. Paris: College de France, Institut de
Civilisation Indienne, 1989.

Gimaret, Daniel. Le livre de Bilawhar et Biddsp selon la version arabe
Ismaélienne [The Book of Bilawhar and Badasp According to the
Ismaili Arabic version]. Geneve: Libraire Droz, 1971.

Jones, J. J. The Mahavastu (Translated from Buddbist Sanskrit), vol
1. London: Luzac & Company, Ltd., 1949.

. The Mahavastu (Translated from Buddbist Sanskrit), vol 3.
London: Luzac & Company, Ltd., 1956.

Karashima Seishi, and Katarzyna Marciniak. “The Question
of Nalaka/Nalada in the Mahavastu, Suttanipita and the
Fobenxingyi jing . Annual Report of the International Research
Institute for Advanced Buddhology at Soka University for the
Academic Year 2017 (2018): 147-66.

. ‘Sabhika-vastu’. Annual Report of the International Research

Institute for Advanced Buddhology at Soka University for the

Academic Year 2018 (2019): 71-102.

. “The Story of Hastini in the Mahavastu, Suttanipita and the
Fobenxingyi jing’. Annual Report of the International Research
Institute for Advanced Buddhology at Soka University for the
Academic Year 2018 (2019): 103-24.

Lamotte, Etienne. Le Traité de la Grande Vertu de Sa gesse de




28 DEEG

Nagarjuna (Mahaprajiaparamitasastra) [Nagarjuna’s Treatise
on the Great Virtue of Wisdom], vol 2. Louvain: Institut
Orientaliste, 1949.

. History of Indian Buddhism: From the Origins to the
Saka Era. Translated by Sara Webb-Boin. Louvain: Institut
Orientaliste, 1988.

Lenz, Timothy. Gandharan Avadanas. British Library Kbharosthi
Fragments 1-3 and 21 and Supplementary Fragments A-C.
Seattle: University of Washington Press, 2010.

Lopez, Donald S., Jr., and Peggy McCracken. In Search of the
Christian Buddba: How an Asian Sage Became a Christian
Monk. New York: W. W. Norton, 2014.

Malalasekara, G. P. Dictionary of Pali Proper Names. 2 vols. London:
The Pali Text Society, 1974 (First edition 1937).

Marciniak, Katarzina. The Mahavastu: A New Edition, Volume
3. Tokyo: The International Research Institute of Advanced
Buddhology, Soka University, 2019.

Matsumura Hisashi #A#1H. ‘A propos de notes phonétiques dans le
FO PEN HING TSI KING’[On phonetic notes in the Fobenxing

Ji jing). Indogakn-bukkyogaku-kenkyi EVEEHHEERFE [Journal
of Indian and Buddhist Studies] 25.1 (1976-1977): 493-491.

Matsumura Junko #AFRVET-. “The Sumedbakatha in Pili Literature
and Its Relation to the Northern Buddhist Textual Tradition’.
Kokusai-bukkyogakn-daigakuin-daigaku-kenkyi-kiyo BIREHH
REBEREM 402 [International Buddhism College Research
Bulletin] 14 (2010): 101-33.

. “The Story of the Dipamkara Buddha Prophecy in Northern

Buddhist Texts: An Attempt at Classification’. Indogaku-

bukkyogaku-kenkyi ENFEZHEEERWTFE [Journal of Indian and

Buddhist Studies] 59.3 (2011): 113746 (63-72).

. “The Formation and Development of the Dipamkara
Prophecy Story: The Arya-Dipamkaravyikarana-nama-
mahdydnasutra and its Relation to Other Versions’. Indogaku-
bukkyogaku-kenkyi ENEEEHEERIE [Journal of Indian and
Buddhist Studies] 60.3 (2012): 1204-13 (80-89).

Neelis, Jason. ‘Historical and Geographical Contexts for Avadanas
in Kharosthi Manuscripts’. In Buddbist Studies (Papers of the




EXPANDING THE MASTER(’S) HAGIOGRAPHY 29

12th World Sanskrit Conference, vol. 8), edited by Richard

Gombrich and Cristina Scherrer-Schaub, 151-67. Delhi: Motilal

Banarsidass, 2008.

. Early Buddbist Transmission and Trade Networks: Mobility

and Exchange within and beyond the Northwestern Borderlands of

South Asia. Leiden: Brill, 2011.

. ‘Making Places for Buddhism in Gandhara: Stories of Previous
Births in Image and Text’. In The Geography of Gandhbdran Art
(Proceedings of the Second International Workshop of the Gandbara
Connections Project, University of Oxford, 22nd-23rd March,
2018), edited by Wannaporn Rienjang and Peter Stewart, 175-85.
Oxford: Archaeopress, 2019.

Nishimura Minori Piff32HI. ‘Gandara-go-bukkyoken to kanyaku-
butten’ # > & — ZEEANBIE L iR IAL [The Buddhist Sphere
of Gandhiri and Buddhist Literature in Chinese Translation].
Sanko-bunka-kenkynjo-nenpo —RESALWFFEFTAFEH [Sanko
Culture Research Institute Annual Report] 20 (1987): 49-125.

Okano Kiyoshi FJ¥F{. ‘Butsu-hongyo-jikkyo no hensan to
Lalitavistara’ AINRATEREDIRE L Lalitavistara [The
Compilation of the Fo benxing ji jing and the Lalitavistara].
Indogaku-Bukkyogaku-kenkydi ENEEZERWTFE [Journal of
Indian and Buddhist Studies] 37.1 (1988): 83-86 (430-27).

Overbey, Ryan Richard. ‘Memory, Rhetoric and Education in
the Great Lamp of the Dharma Dharani Scripture’. Ph.D.
dissertation, Harvard University, 2010.

Przyluski, Jean. ‘Le Nord-Ouest de I'Inde dans le Vinaya des Mila-
Sarvastivadin et les textes apparentés’ [Northwestern India in
the Vinaya of Mala-Sarvastivadin and Related Texts]. Journal
Asiatigue (November/December 1914): 493-568.

Pulleyblank, Edwin G. Lexicon of Reconstructed Pronunciation
in Early Middle Chinese, Late Middle Chinese, and Early
Mandarin. Vancouver: UBC Press, 1991.

Sadakata Akira %7 &%. ‘Ni shonin hoshoku no densetsu ni tsuite’
TRIANZERBDRFIUZOWT [Two Merchants’ Offer of Food to
the Buddha]. Tokai-daigaku-kiyo B#FRZE4CE [Bulletin of
Tokai University] 76 (2001): 120-77 (75-118).

Salomon, Richard. ““Gandhari Hybrid Sanskrit”: New Sources for




30 DEEG

the Study of the Sanskritization of Buddhist Literature’. /ndo-

Iranian Journal 44/3 (2001): 241-52.

. ‘Gandhari Language’. In Encyclopedia Iranica, edited

by Encyclopaedia Iranica Foundation, Inc. Updated July 28,

2008. Accessed June 2021. https://iranicaonline.org/articles/

G%c4%80NDH%c4%80R %c4%aa-LANGUAGE.

. The Buddhist Literature of Gandhbara: An Introduction with
Selected Translations. Somerville: Wisdom Publications, 2018.

Senart, Emile. Le Mahavastu, vol. 1. Paris: Imprimerie Nationale,
1882.

. Le Mahavastu, vol. 3. Paris: Imprimerie Nationale, 1897.

Shinohara, K6ichi. “The Story of the Buddha’s Begging Bowl:
Imagining a Biography and Sacred Places’. In Pilgrims, Patrons,
and Place: Localizing Sanctitiy in Asian Religions, edited by
Phyllis Granoft and Koéichi Shinohara, 68-107. Vancouver: UBC
Press, 2003.

Takakusu Junjird @EiflEZER, and Watanabe Kaigyoku & 2##H,
eds. Taisho shinshi daizokyo RIEHHE KA [Buddhist Canon
compiled under the Taisho Era (1912-1926)]. 100 vols. Tokyo:
Taisho issaikyo kankokai KiE—VJEEFATE, 1924-1932.

Tournier, Vincent. ‘Protective Verses for Travellers: A Fragment
of the Didasauvastika-gathas Related to the Scriptures of the
Mahasamghika-Lokottaravadins’. In Buddhist Manuscripts,
Volume IV (Manuscripts in the Schoyen Collection), edited by Jens
Braarvig, 407-55. Oslo: Hermes Publishing, 2016.

. La formation du Mahavastu et la mise en place des

conceptions relatives a la carriere du bodbisattva [The Formation

of the Mahdvastu and the Establishment of Conceptions

Relating to the Career of the Bodhisattva]. Paris: Ecole Frangaise

d’Extréme-Orient, 2017.

. ‘Sakyamuni: South Asia — (Introduction &) Part II:

Sikyamuni and the Hagiographic Process’. In Brill’s Encyclopedia

of Buddbhism. Volume II: Lives, edited by Jonathan Silk, Oskar

von Hiniiber, and Vincent Eltschinger, 3—4, 18-38. Leiden: Brill,

2019.

. ‘Buddhas of the Past: South Asia’. In Brill’s Encyclopedia of

Buddbism. Volume II: Lives, edited by Jonathan Silk, Oskar von




EXPANDING THE MASTER(’S) HAGIOGRAPHY 31

Hintiber, and Vincent Eltschinger, 95-108. Leiden: Brill, 2019.

Vaidya, P. L., and Shridhar Tripathi. Lalita-Vistara. Second Edition.
Darbhanga: The Mithila Institute of Post-Graduate Studies and
Research, 1978.

Von Hintiber, Oskar. ‘Die Bedeutung der Handschriftenfunde bei
Gilgit’ [The Significance of the Manuscript Finds at Gilgit]. In
XXI Deutscher Orientalistentag vom 24. bis 20. Mirz 1980 in
Berlin. Vortrige [XXI German Orientalist Day from March 24th
to 20th, 1980 in Berlin. Lectures], edited by Fritz Steppat, 47-66.
Wiesbaden: Franz Steiner, 1983.



