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Abstract

Stressing the importance of 5th—6th-century copper-plate charters connected to the
Visnukundin dynasty for the history of Buddhism in Andhradesa, this article demon-
strates that, contrary to earlier scholarly assumptions, and despite the paucity of arche-
ological evidence for Buddhist activity at that time, Buddhist lineages still benefitted
from lavish donations by ruling families. This study consists of three parts: the first
explores the representation of two Visnukundin rulers as Buddhist kings, and shows
how their portraits and their aspirations are permeated by the ideology of the Bodhi-
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sattvayana. The second part examines one of the main recipients of royal donations,
the Sthavira/Theriya lineage of the Tamraparniyas, already known from inscriptions
issued under the previous Iksvaku dynasty. The analysis of these earlier records from
Nagarjunakonda in light of little-studied copper plates shows that the Tamraparniyas
had a strong institutional presence in Andhradesa from the mid-3rd to the late 6th
century. The lineage’s connections with Lanka and with other Theriya centres along the
Bay of Bengal are delineated through a close examination of the terminology used in
the inscriptions under scrutiny, in light of co-eval records, and especially of Pali Vinaya
literature and historical narratives. The last part of this article focuses on a poetic
allusion to the episode of the Buddha’s victory over Mara included in the opening
stanza of a grant issued by king Prthivisrimila. The evidence suggests that this record
connects for the first time the water poured by Sakyamuni in his previous lives as a
Bodhisattva with a flood that drove away Mara’s army from the seat of Awakening, a
motif that grew—Tlike a tidle—and spread across Southeast Asia.

Keywords

Buddhism in South India and Larnka - epigraphy of Andhrade$a — Iksvaku and Visnu-
kundin dynasties — Bodhisattva kings and the Bodhisattvayana — Sthavira/Theriya

lineages and the Tamraparniyas — Vinaya and varsa literature — Maravijaya

Introduction

I undertake here to scrutinise the religious landscape of Andhradesa (a domain
corresponding to the modern states of Andhra Pradesh and Telangana) in
the 5th-6th centuries CE. My aim is to shed light on the Buddhist lineages
established in this region, on the patronage they received from the politi-
cal elite, and on the ideals and self-perceptions of both these agents. This
study is grounded on the preliminary results of the project Early Inscriptions
of Andhradesa (hereafter E1AD) that has set out to document, edit, and trans-
late anew the whole epigraphic corpus of Andhradesa before the rise of the
Calukya dynasty in the 7th century CE.! In the process of studying this rich

1 Thislong-term project itself developed from the two-year collaborative project “From Vijaya-
purt to Sriksetra: the beginnings of Buddhist exchange across the Bay of Bengal,” funded by a
grant from the R.N. Ho Family Foundation programme in Buddhist Studies, administered by
the American Council of Learned Societies, and concluded in August 2017. Its Indian wing,
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material, my attention was drawn, in particular, to the inscriptions in Sanskrit
connected to the Visnukundin rulers (ca. 422—612) and to one vassal—and,
for some time, rival—of theirs, Prthivisrimala (r. ca. 510-570).2 Eleven royal
grants (ten copper plates, and one stone inscription) issued by Visnukundin

including project coordinator Arlo Griffiths, Stefan Baums, Ingo Strauch, and myself, initially
focused on the epigraphic record dating from the period dominated by the Tksvaku dynasty
(ca. 225—325 CE), before we were led to broaden its scope and to aim at a comprehensive cor-
pus. Our inventory includes at present 625 items, excluding the ca. 200 inscribed potsherds
recovered so far from Buddhist sites. The output of this project is being published gradu-
ally at http://epigraphia.efeo.fr/andhra, where all inscriptions quoted in the present article
are already available under their respective EIAD number. Other results of this project were
published in Baums et al. 2016, while the bulk of these will appear in the proceedings of a
conference held, from 31 ]July to 4 August 2017, at the EFEO centre of Pondicherry. The translit-
eration system used throughout this article is the one adopted for this corpus. It is compliant
with 1so standard 15919, except for the consistent use of the raised circle ° to indicate indepen-
dent vowel signs. Our editorial conventions are as follows: physical line numbers are given in
parentheses and bold face; square brackets [ ] surround readings of damaged aksaras; paren-
theses () editorial restorations of lost text; angle brackets ( ) editorial additions of omitted
text; question marks represent entirely illegible aksaras; the sign + aksaras that are entirely
lost; the diamond symbol ¢ horizontal space left blank in the text layout (for punctuation or
other purposes); triple slash /// the left or right edge of the support if it is fragmentary.

2 I tentatively follow the chronology of the Visnukundin kings argued at length in Sankara-
narayanan 1977, although I am aware that it is far from having met with universal approval.
See, for instance, the references cited below (n. 16) and, on the methodological problems
raised by the use of royal genealogies for the reconstruction of dynastic history, Henige 1975.
With respect to Prthivi(sri)mala, on the basis of the first set of Godavari plates (E1AD 185)
Sankaranarayanan situates the beginning of his reign in 510, before he rebelled against his
overlord, the Visnukundin Indrabhattarakavarman (r. ca. 527-555) around 535 CE. A Srimiila
of the Prthivimala family is also known as the executor (@jiapana) of the grant recorded
in EIAD 175, in Saka samvat 488 (i.e. 566 CE), being the 11th year of Vikramendravarman 11
(r. 555—ca. 572). From the way Srimila is described as having played a critical role in the
restoration of the fortune of his overlord, it is quite clear that this figure was then an ally
of the Visnukundin ruler. Given the gap of fifty-six years between the assumed beginning of
Prthivisrimala’s reign and E1AD 175—which is the only Visnukundin inscription to bear an
absolute date—Sankaranarayanan (1977: 94—98) preferred to distinguish this figure from the
one featuring in the Godavari grants, although he did not entirely discard the possibility that
they were the same person. Two of the three Kondavidu plates (E1AD 188-189), discovered
in 1987, are dated in the 43rd regnal year of Prthivisrimala. This evidence supports the possi-
bility that the political career of this individual was very long. It might have been marked by
his emancipation from and eventually his reintegration into the Visnukundin fold. I therefore
privilege here the hypothesis of a single individual.
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rulers have been recovered so far (EIAD 174-184),3 mostly from the dynasty’s
heartland in the Krishna-Godavari doab or immediately on the south bank of
the Krishna, but extending in the Northeast to the Vizianagaram district.* Five
copper-plate grants issued by Prthivisrimula are known to us (EIAD 185-189),
all recovered from the Godavari and Guntur districts of Andhra Pradesh. While
these records have attracted the attention of some historians, they have been
strikingly neglected by scholars of Buddhism, who have focused almost exclu-
sively on the Sada-Satavahana and Iksvaku periods.® Those scholars interested
in religious developments connected to early medieval Andhradesa, or in reli-
gious figures likely to have been associated with this region, such as Bhaviveka
(ca. 490/500—-570) and Candrakirti (ca. 600—650), have generally privileged
Buddhist scriptures and sastras, or the travelogues of Chinese pilgrims, when
attempting contextualization. Only rarely—and, if at all, cursorily—have they
referred to inscriptions.®

S. Sankaranarayananasn, to whom we owe the most important study of the
period of regional history dominated by the Visnukundins, made a remark-
able effort to familiarise himself with the Buddhist notions he encountered
in the epigraphic record. Still, he did not escape the more general tendency

3 Note that an additional inscription, engraved on a boulder found in Caitanyapuri, in the out-
skirts of Hyderabad, is likely to stem from the period of Visnukundin rule, since it refers to a
Govindarajavihara, bearing the name of the first important figure in this dynasty. Cf. E1aAD 173,
1. 5. It is however not a royal inscription, for it records the gift of a monk named Sanghadeva.
It is also the only inscription of this corpus to be in Middle Indo-Aryan.

4 One inscription (EIAD 179), from the reign of the powerful Madhavavarman (r. ca. 462
502), was moreover recovered from Khanapur, in the Satara district of Maharashtra. See
Sankaranarayanan 1977: 46—48.

5 This may be measured, for instance, by reading the collection of essays recently edited by
Sree Padma and Barber, on Buddhism along the Krishna river (2008). This only marginally
addresses the Visnukundin evidence (see the following note). For a review of this book, see
von Hiniiber 2012. For a brief treatment of the patronage of Buddhism by the Visnukundins,
see also Sanderson 2009: 70—72.

6 Cristina Scherrer-Schaub, who first directed my attention to the Visnukundin corpus, has
informed me that she is currently working towards a study that would correct this situation.
So far, the only attempt known to me that includes the epigraphical data in a discussion of
Madhyamika masters may be found in an interesting contribution by Karen Lang, on Can-
drakirti’s stance towards kings and military culture (2008:128-132). In her study, she summa-
rizes the contents of two copper-plate grants from Tummalagudem (EIAD 174, 175), without
however analysing in great detail either of these inscriptions, and without studying first-hand
the inscriptions of Prthivisrimala. While her comments are perceptive, she makes no real
attempt at connecting the data of the Visnukundin records with Candrakirti’s background.
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to downplay the significance of Buddhism in post-lksvaku Andhra, and the
appeal the Sasana might have had on the Visnukundin rulers. In chapter 10 of
The Vishnukundis and Their Times, dedicated to religious, artistic and cultural
developments, he thus states:”

The triumph of the sanatana-dharma ... over Buddhism during the age
is clear from the records of the Visnukundis and their feudatories and
contemporaries. We have already seen that Govindavarman, a Buddhist
to begin with, embraced Hinduism, perhaps under the influence of the
Vakataka Pravarasena. [...] Yuang Chwang [i.e. Xuanzang 2 #%], who vis-
ited the country soon after the disappearance of the Visnukundis[,] in-
forms us of the existence of some twenty monasteries, with more than
3000 brethren in the area. But the records of the Visnukundi period speak
of only two monasteries—one at Indrapura and the other at Gunapasa-
pura. The reason for this phenomenon is not difficult to surmise. For, in
spite of the great pain taken by Yuan Chwang in drawing a bright picture
of Buddhism in India, his records do betray the fact that the progress of
the religion of the Buddha had already been arrested.

Such a narrative of decline might to some extent be supported—and the lack
of interest in previous scholarship, explained—by archaeological evidence:
indeed, the dense web of Buddhist sites in the Andhran landscape, that spread
especially in the first four centuries of the Common Era, appears to have
loosened after the fall of the Iksvakus, and few are the artistic productions that
can unambiguously be tied to this particular period.® Still, even if the lack of
evidence for the continuous occupation of many Buddhist sites that flourished
until the 4th century suggests that they had already turned into ruins under
the Visnukundins,® the situation was far from being as dire as assumed by

7 Sankaranarayanan 1977: 141-142.

8 This also holds true, incidentally, for non-Buddhist art. See Sankaranarayanan 1977: 146-150;
Bakker 1997: 9o—92.

9 This feature of the landscape is observed by Xuanzang a few decades after the fall of the
Visnukundins, in the following description of Dhanyakataka (SkHF&EE, modern Dha-
ranikota) or “Greater Andhra” (j(%}%}é@)

MEEEAR, i &, 8 —T8RFT - MIETER A M H R RREE -

“The Buddhist monasteries are numerous, but they are for the most part deserted, and there
remain [only] twenty monasteries. There are more than a thousand monks, most of whom
follow the teachings of the Mahasanghika school.”

See T. 2087, L1, 930c13—14 (= Ji 1985: 839). The figure of three-thousand monks is taken by
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Sankaranarayanan. Four of the sixteen royal inscriptions of this corpus were
discovered and edited over the last four decades. Interestingly, all of these more
recent discoveries record donations to Buddhist monasteries, thereby placing
monks on a par with brahmins as recipients of royal generosity.l® Moreover,
records of the period know of six Buddhist monasteries, some of which very
richly endowed. It is therefore clear that Buddhism had a lasting appeal among
the political elite of Andhradesa, at least until the 7th century, when a more
radical shift in patronage seems to have occurred.!!

The period under consideration moreover bears witness to important devel-
opments for the history of Buddhism in the Deccan. Hence, as we shall see, sev-
eral kings and princes directly sponsored the Buddhist institution, establishing
in person monasteries, something that is unknown in Andhradesa under the
Sada-Satavahanas and the Iksvakus. In the corpus connected with the latter
dynasty, queens and ministers actively engaged in pious foundations, but kings
apparently kept their distance vis-a-vis the Buddhists. Their titles, like those of
the Satavahanas, insist on their performance of “Vedic” (Srauta) sacrifices, and
dedication to gods such as Mahasena, while evidence of their direct patron-
age of the Buddhism is sparse.l2 Some of the Visnukundins rulers, not content

Sankaranarayanan from the preceding chapter of the Datang xiyuji KREVGIRED, regard-
ing the country of Andaluo ZE#£5¢ (i.e. Andhra) located North of Dhanyakataka and
having Pinggiluo JF7& ¢ (i.e. Vengi[pu]ra) as capital. See T. 2087, L1, 330a29-b4. On the
Indian name underlying the transcription Jif & 4#, see Ji 1985: 835, n. 2. On the identifica-
tion of Vengipura with Peddavegi in the West Godavari district, see Mangalam 1979-1980;
Sarma 2002.

10  Among the grants stemming from the Visnukundin rulers, six favoured brahmins, three
the Buddhist institution, and two commemorated gifts to individual deities (one Saiva,
one Vaisnava). Four of the five grants stemming from Prthivisrimala endowed Buddhist
monasteries, while only one favoured brahmins.

11 Iam indeed unaware of epigraphic evidence for any donation to Buddhists made by the
Eastern Calukyas.

12 Under the Iksvakus, the only inscription attesting to the direct involvement of the king
in sponsoring Buddhism comes from the first set of copper plates recovered from Pata-
gandigudem (EIAD 55). This is the only grant of that type preserved in the Iksvaku cor-
pus. In this inscription, Ehavala Cantamala (r. ca. 265/75-290/300), while stressing his
performance of Srauta sacrifices, endows various fields to the mahavihara of the Avara-
ddaraseliya renunciants (pavvayita). Under the Satavahanas and outside of Andhradesa,
similar endowments are attested in Nasik (see 1BH, Nasik no. 2, 3, 5). In all these cases,
the king acts as the provider of land to existing viharas, not the donor of monastic resi-
dence, even if in inscription no. 3, he associates himself with the earlier gift of his mother.
The rich amount of evidence pertaining to the Satavahanas recovered from Kanaganahalli
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only to act as patrons, considered themselves “Buddhists,” and in particular
Bodhisattva-kings. In this respect the scenario presented by Sankaranarayanan,
according to which Govindavarman I (r. ca. 422—462) started off as a Bud-
dhist before converting to “Hinduism,” will be shown to be unfounded.!® Not
only did Govindavarman leave the legacy of an enthusiastic Buddhist “con-
vert,” his grandson Vikramendravarman I (r. ca. 502—527) followed a similar
path and aimed at perfect Awakening. Much has been speculated, over the past
four decades, on the importance of the emergent Mahayana—and, in partic-
ular, tathagatagarbha literature—under the Satavahanas and the Iksvakus.1*
On this point again, no evidence with clear spatio-temporal coordinates, such
as an inscription or work of art uncontroversially connected with these two
dynasties, has been found to support this view. This naturally does not mean

and recently published does not substantially contradict the notion that the kings were
not directly involved in Buddhist foundations or devotion. To be sure, one relief from that
site represents a king of this dynasty holding a ewer and making a donation of flowers set
on a dish to two monks. It interestingly bears the following label inscription:
raya satakan[i] (mahace)[t](i)yasa r[u]pamayani payumani on[o]yeti
satakan([i]] satakan(i) Nakanishi & von Hiniiber.
“King Satakarni donates silver lotus flowers to the Great Caitya.”
See Nakanishi & von Hiniiber 2014: 30, no. 7 and pl. 1; Poonacha 2013: 366, pl. Lx.B. The
fact that this is a narrative label, and not the record of an actual donation should be
taken into consideration in the evaluation of this piece of evidence. In particular, even
if von Hintiber’s tentative identification of this king with Gotamiputra Satakarni were to
be accepted—and not his ancestor Satakarni tout court, whose historicity is disputed—
nothing proves that this relief dates from his reign and that it was not produced under
one of his successors. Cf. Ollett 2017: 33. In light of the fact that similar labels occur
on depictions of Asoka recovered from the site, the piece might be interpreted as a
monastic attempt to visually appeal to contemporary rulers, by promoting past models
of danapatis. See also Zin 2012: 155-161. Similar attempts at attracting the non-Buddhist
ruler’s attention may be found under the Iksvakus, for instance in the bilingual inscription
from Phanigiri (EIAD 104), attempting to promote—in Sanskrit stanzas—the superiority
of the Buddha over other gods. See von Hiniiber 2013a: 366—367; Baums et al. 2016: 369—
377. For a discussion of royal patronage under the Satavahanas, see Fynes 1995; Shimada
2013:160-163. For the suggestion that the pattern of donation highlighted here represents
a “mediation” or “deflection” of the king’s generosity, see Scherrer-Schaub 2007: 775. For
stimulating reflections on this pattern, see ead. 2014: 128-129, 156-158.

13 See below, especially pp. 36-37.

14  This line of interpretation, promoted by Alex Wayman, has been influential. See, for
instance, Wayman & Wayman 1974:1-8; Wayman 1978; Rosen Stone 1980; Wayman & Rosen
Stone 1990; Barber 2008; Mitrikeski 2009. For further discussion, see Tournier 2017: 284—

286 and nn. 117, 1g9.
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that what we call Mahayana was not present in the region: there is good evi-
dence that important scriptures related to that movement circulated there,
although exactly when is difficult to determine and requires closer consider-
ation.!> The absence of echoes of these scriptures in the rich archeological
record available—by contrast, for instance, with that of Mathura or Greater
Gandhara—at least suggests that its relevance in the public sphere was, as far
as we can ascertain, limited at least until the 4th century. By contrast, we find
in the Visnukundin record a clear expression of a Bodhisattva ideology con-
sistent with that articulated in Mahayana scriptures. The exploration of the
representation of royal donors in these inscriptions will lead me to discuss the
recipients of royal generosity. Focusing on the Tamraparniyas, one of the two
nikayas attested in the 5th—6th-century epigraphic record, I will resort to a vari-
ety of sources to clarify their relationship to Sthavira/Theriya lineages in Lanka
and to the broader Buddhist world, before considering one particularly signif-
icant aspect of their Buddhology.

Royal Donors and the Bodhisattva Ideal

In the present section, I focus on the way Govindavarman 1 and his grandson
Vikramendravarman 1 are presented as Buddhist donors in their inscriptions
and those of their successors. Three inscriptions in particular require close
scrutiny: the two sets of copper plates found in Tummalagudem (EIAD 174
and 175, see Figs. 1-2), in the Nalgonda district of Telangana, and the second
set of copper plates found in Patagandigudem, in the West Godavari district
of Andhra Pradesh (E1AD 180, see Fig. 3). While the first two inscriptions are
available in good editions by Sankaranarayanan and Mirashi, and have been
much debated by historians to settle the chronology of the Visnukundins,'6

15  For a recent synthesis on the literary motifs transmitted in a closely related group of
tathc}garbha sitras, which point to Andhradeéa, see Radich 2015: 61-83, 199—205.

16 The relative chronology of these two charters and the identity of Govindavarman featur-
ing as the main donor in EIAD 174 have not been definitively settled. I tentatively follow
here the interpretation of Sankaranarayanan, according to which the issuer of the grant
was Govindavarman 1, grandfather of Vikramendravarman 1, who was himself the grand-
father of Vikramendravarman 11 (r. ca. 555-572), the issuer of the second Tummalagu-
dem grant (EIAD 175). Formally, however, EIAD 174 differs from all other Visnukundin
grants, in that it does not include, in its central part or dispositio, the royal injunction
addressed in direct speech to a variety of officers to respect and enforce the king’s deci-
sion, but contains instead a narrative account of the gift of land made by Govindavarman.
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the latter is little known and has been available so far only in two very prob-
lematic editions.

The first set of Tummalagudem plates (EIAD 174) is an exceptionally rich
document showing how the ideology of the gift promoted by Buddhist scrip-
tures to royal donors was transposed into the genre of charters. In this overtly
Mahayanist tract, the donor is described as follows:”

ksetra(7)hi[ra]nyadviradaturagagobalivarddasayanasanayanapanabho-
janabhajanabhavanavasanabharanakanya(8)dasidasasahasranarh datra
°anekadevayatanaviharasabhaprapatadakodupana(g)ram[a]pratisarh-
skarapurvvakaranenalarkrtasakaladigantarena bhiksudvija[n]atha-
[yaca]kavya(1o)dhitadinakrpanajanopabhujyamananyayadhigatavibha-
vadhanasamudayenasa[kr]dasakrtsa[r]vva(11)svatyagina sakalasastra-
rtthasravanaparijiianad iha paratra cananyaca[ks|u[s]a vi[d]vacchara-
maha(12)kulinajanasamasrayena sakalasatvadhatutranayotpaditamaha-
bodhicittena maharajasri(13)govindavarmmana ...

8. -tadakodupana-| -tadakodupana- Sankaranarayanan, Mirashi.!® g. -kara-

19

purvva-] so Mirashi; -karapuryva- Sankaranarayanan.’®  10.-sa[r]vva-] so Mira-

It is moreover so heavily laden with Buddhist terminology that there is little doubt that
monks of the vihara endowed by this grant assumed an unusually large role in its com-
position. Considering that the very same vihara, established by Govindavarman’s chief
queen, is endowed by the two charters recovered from the same site, and in light of the
fact that they are palaeographically very similar, it is therefore possible that E1AD 174
was produced as a (likely modified) copy of a lost or damaged original grant by Govin-
davarman 1, to accompany the charter issued by Vikramendravarman 11. See Sankara-
narayanan 1974; 1977: 37—38. On the existence of such copies, see Salomon 2009: 11-112,
123-126. For different views on the subject, see Rama Rao 1965; 1966-1967; Mirashi 1982.
Mirashi, writing without knowledge of Sankaranarayanan’s monograph, points to sev-
eral weaknesses in that scholar’s reconstruction but it contains serious deficiencies of
its own. It also does not account for the fact that the depiction of Govindavarman in
EIAD 174 is fully consistent with that of the Buddhist king of that name known from other
grants. If Mirashi’s reconstruction were to be accepted, then one would have to imagine
a Govindavarman (11) modelling himself after his ancestor’s legacy as an ideal Buddhist
donor.

17  EIAD174, 1L 3-13.

18  Sankaranarayananam, followed by Mirashi, erroneously suggests to emend -odapana-. On
udupana, already found in Asokan inscriptions, see BHSD, s.v.

19 It seems necessary to understand here -apirvakaranena, following the silent emenda-
tion of Sankaranarayan, who translated “by constructing afresh” (1974: 12). If we take into
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20

shi; -[sva]sarvva- Sankaranarayanan. 11. iha paratra] ihaparatra Sankaranara-
yanan, Mirashi. 12.-mahabodhicittena] em. Sankaranarayanan, Mirashi; -ma-
habodhicigtena Is.

The great king Sri-Govindavarman, who is an ornament to the entire great
and spotless family of the Visnukundin kings [...] the giver of thousands
of villages, fields, pieces of gold, elephants, horses, cows, bulls, beddings
and seats, vehicles, drink and food, dishes, dwellings, garments, orna-
ments, brides, male and female slaves;?° who has adorned all directions by
repairing and building anew many temples, monasteries (vihara), halls,
cisterns, tanks, wells, and pleasure-groves (arama); whose array of wealth
and riches, which he has lawfully acquired, is being enjoyed by monks,
brahmins, those without a protector, beggars, the sick, the poor and the
wretched people; who has relinquished, time and again, everything that
he owns; who has an unequalled eye on this and the other world on

consideration the several orthographic irregularities in this inscription, including those
affecting vowel length (for instance, 1. 26: sth[a]pita in lieu of sth[a]pita), this emendation
is easy to justify. Alternatively, pratisarmskarapurvakaranena could perhaps be rendered
as “by carrying out repairs as the former work,” but in the present context it makes better
sense to assume that the directions were adorned by the combination of new construc-
tion and repair. The compound aparvakarana brings to mind the phrase aparvadattya
udakapurvam atisrstah, commonly occurring in Vakataka inscriptions, to stipulate that a
gift formally handed over through a ritual pouring of water was not previously given. See,
for instance, Mirashi1963: 8, Il. 1415 (Poona copper plates of Prabhavatigupta); 13, 1l. 23-24
(Jamb plates of Pravarasena 11); 19, Il. 17-18 (Belora Plate of Pravarasena 11, set A).

The following passage of the Bodhisattvabhumi’s Danapatala comprises a list having
several elements in common with this inscription:

yani punar imani vicitrani hastyasvarathayanavahanani vastralarhkarani pranitani ca pa-
nabhojanani nrttagitavaditasiksa nyttagitavaditabhajanani ca gandhamalyavilepanar vi-
citra$ ca bhandopaskara udyanani grhani striya$ ca paricaryayai vividhesu $ilpakarma-
sthanesu $iksa. ity evarirapar ratikridavastu bodhisattvas cittaprasadahetor arthibhyo
‘nuprayacchati.

“However, a Bodhisattva gives away objects [associated with] pleasure and amusement,
variegated things such as elephants, horses, chariots, vehicles and carriages, clothing
and ornaments, excellent food and drink, training for dancing, singing, and instrumental
music, equipment for dancing, singing, and instrumental music, perfume, flower garlands,
and ointment, various instruments and utensils, gardens, houses, women for sexual inter-
course, and training in assorted subjects of arts and craftwork, to those who ask so that
they would conceive prasada in their mind.”

See BoBhii (W) 18.13-20; (D) 83.4—9, translation after McCombs 2014: 280. An even more
detailed list may be found in Gv 144.22-145.10.
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FIGURE 1  Tummalagudem copper plates (set 1) of Govindavarman I (EIAD 174). Verso of the
five plates.
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FIGURE 2 Tummalagudem copper plates (set IT) of
Vikramendravarman 11 (EIAD 175). Verso of the four plates.
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FIGURE 3  Patagandigudem copper plates (set I1) of
Vikramendravarman 1 (EIAD 180). Verso of the seven plates.
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account of his learning and understanding (sravanaparijiiana) the mean-
ing of all treatises; who is a refuge for the learned, the brave, and those
of noble birth, who has conceived the thought of the superior Awaken-
ing (upaditamahabodhicitta) in order to save the whole realm of sentient
beings (sattvadhatu)...

This is a crystal clear idealised depiction of a royal Bodhisattva moved by com-
passion and particularly practicing the perfection of generosity (danapara-
mita), but also an inclusive and eclectic king heeding all relevant sources of
knowledge.?! The conception of the bodhicitta comes as the crowning element
in an array of qualities. Inscriptions of Govindavarman'’s successors that allude
to his Buddhist leanings are consistent with this picture of a generous and
learned king. In the Patagandigudem plates, set 11 (EIAD 180), issued by his
grandson Vikramendravarman 1, Govindavarman is presented like this:22

... sadabhijiiadarsanabhiprasadopapaditasu(6)gatasasanavetyaprasada-
syanekamahaviharapratisthapana(7)ratnatrayaparicarato samadhigata-
vipulapunyasarmmbharasya (8) maharajasrigovindavarmmanabh ...

... the great king Sri-Govindavarman, whose perfect faith in the Teach-
ing of the Sugata [or: the Sugata and the Teaching], was born from the
trust [caused by] a vision of Him who is endowed with the six super-
knowledges (i.e. the Buddha), who honoured the triple jewels through the
establishment of many mahaviharas, and acquired a broad accumulation
of merits ...

In the long first compound, we see together two terms based on the noun
prasada®® which, I would suggest, point to two stages in the acquisition of “pel-

21 On the five sciences (vidya), one “internal” (adhyatma-) and four “mundane” (laukika-),
that were considered essential by treatises such as the Bodhisattvabhiimi to the cultivation
of the path to Buddhahood and so “faisaient partie intégrante de la panoplie culturelle du
Bodhisattva,” see Seyfort Ruegg 1995: 101-108.

22 EIAD 180, ll. 5-8. The variant readings of the editions by Ramachandra Murthy (first
published in Hanumantha Rao et al. 1998: 207—210, and republished in Ramachandra
Murthy 2004:166-177) and by Padmanabha Sastri (2004: 176-178) have not been recorded
here. The poor quality of both editions is obvious enough, and the inclusion of the
apparatus would have unnecessarily increased the length of this contribution. Variants
of both previous editions are, however, recorded in our online edition.

23  On the broad semantic field of prasada and the great difficulty of rendering this into
English, see Rotman 2009: 66 f.
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lucid” (prasanna) feelings akin to faith by Govindavarman. The second, avetya-
prasada, consists in a specific kind of prasada arising from a correct under-
standing (avaVi) of the Buddhist truths.2# This correct understanding echoes
the above-mentioned characterisation of Govindavarman as someone who
studied and understood the scriptures. This prasdda commonly takes the three
jewels as object, to which sila is sometimes added. The present passage focuses
on either one or two of these prasadas—whether -sugatasasana- is understood
as a tatpurusa or, less likely, as a dvandva compound. Interestingly, this per-
fect “faith” appears to have developed from another kind of confidence (here
called abhiprasada), which was itself born from the seeing of an individual pos-
sessed of the six super-knowledges (abhifjiia). The mastery of the six abhijiias
is not exclusive to the Buddha, and is shared by some of his disciples. How-
ever, the context of both the compound and of the overall passage, pervaded
with ideas characteristic of the Bodhisattvayana, invites us to see here a refer-
ence to the/a Buddha.?5 For such a “visual” experience of profound impact to
happen in a post-parinirvana context, it should be either mediated by a substi-
tute to the Buddha'’s presence (be it an image, a relic, or a human agent), or be
miraculous in nature. The very choice of the epithet Sadabhijiia points to the
superior faculties of the character thus designated, which allow him to work
wonders. The way the motif of Govindavarman’s arising of faith is inherited and
re-worked in the second set of Tummalagudem plates—issued under his great-
great-grandson Vikramendravarman 11—supports this interpretation. The first
member of the donor’s lineage is indeed described in similar terms:26

... sadabhijiiapratiharyyadarsa(4)nanugrahajanitasugatasasanabhipra-
sadasya vibudhabhavanapratisparddhisobha(s)sa[m]udayanekamaha-

24  Onthis concept, the emergence of the variant abhedyaprasada in texts mostly transmitted
in the Northwest, and the spread of lists of four “perfect” or “unwavering faiths,” see the
detailed discussion in Schlosser & Strauch 2016: 78—98.

25  The adjective sadabhijiia does not seem to occur very frequently to qualify the Buddha,
but its inclusion among the Teacher’s epithets in the Amarakosa is worthy of notice. See
Amk 1.2, str. 14. It also occurs, among epithets in -jiia, in the following stanza from the
Bhaisajyavastu (MsV 1.13.14-15/Ms. 144b10):
dharmajfia nayajia pudgalajia tvarh vande sadabhijiia sarvadaiva |
ksetrajila mune paraparajfia tvam vande $irasa nayanayajiia ||
“O knower of the Dharma, knower of the proper way, knower of individuals, I constantly
pay homage to you, who possess the six super-knowledges; O knower of the field, Muni,
knower of the higher or lower dispositions [among beings], I pay homage to you, knower
of the proper and improper ways.”

26  EIAD175, 1l 3-6.
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viharapratisthapanadhigatanantabrahmapunyasarmbharasya maha(6)-
rajasrigovindavarmmanaly ...
3. -pratiharyya-] so Mirashi; -pratiharya- Sankaranarayanan.

... the great king Sri-Govindavarman, whose trust in the Teaching of the
Sugata [or: in the Sugata and the Teaching] was born from the favour of a
miraculous vision of Him who is endowed with the six super-knowledges,
whose accumulation of boundless Brahma-merit has been obtained
through the foundation of many mahaviharas that produced a brilliance
rivalling with that of the residence of the gods ...

The first compound of this passage, inserting -pratiharya- between sadabhijiia-
and -darsana-, makes clear that Govindavarman’s vision was, according to the
tradition spread among his successors, of miraculous nature.2” This visionary
experience was understood as the turning point in the king’s “conversion” to
Buddhism. A close connection between pratiharyadarsana—in that context,
understood as the vision of a miracle caused by a living Buddha—the emer-
gence of prasada, and the entering onto the Bodhisattva path may be found
in the first story of the Avadanasataka.?® There are further echoes between
the motifs transmitted by these royal documents and what is narrativised in
avadana literature: in both passages alluding to Govindavarman’s transforma-
tive experience, the seeing of the Buddha and the arising of prasada form a

27  Myinterpretation of the compound differs from that of Sankaranarayanan. In his first edi-
tion of the inscription (Sankaranarayanan 1974:15,18), he mistakenly edited -pratiharyade-
Sana-, translating the whole compound “who had faith in Sugata’s (Buddha’s) instructions
born out of compassion of Shadabhijiia (the Buddha) in (delivering) sermons with the
miracle of mind-reading.” While he later corrected his edition of -desana- into -darsana-,
he still interpreted the whole passage as pointing to the miracle of mind-reading (Sankara-
narayanan 1977: 175, n. 3). For a possible allusion to king Sirhhavarman (11)’s vision of the
Buddha, in a curious early-12th-century inscription from Amaravati revisiting the Pallava
past, see Hultzsch 189o: 27, 1l. 38—39. For a recent (if speculative) reading of this inscrip-
tion, see also Walters 2008.

28  In this narrative, the brahmin Parna, having witnessed how Sakyamuni miraculously
passed on the food placed in his begging-bowl to those of his ten thousand bhiksus, is
described as follows (AvSat 1.3.16-4.1):
tatah pratiharyadaréanat parnah prasadajato malanikrtta iva drumo hystatustapramudita
udagrapritisaumanasyajato bhagavatah padayor nipatya pranidhir kartum arabdhah |
“Then, because of the witnessing of this miracle, Parna conceived prasada and, like a tree
cutat the roots, he fell at the feet of the Bhagavant, thrilled, pleased, and rejoiced, conceiv-
ing an intense joy and gladness, and he started to make an aspiration [to Buddhahood]””
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logical sequence with his making of gifts.29 Only gifts made by the faithful pro-
duce abundant merit, and the allusion to the generation of brahmapunya is
most interesting in this context. Indeed, besides the reliquary inscription of
the king of Apraca Indravarman (dating ca. 5/6 CE or15/16 CE), and the copper-
plate inscription of Helagupta (ca. 64 or 74 CE),3? EIAD 175 is to my knowledge
the only inscription alluding, in the context of donation, to this kind of merit.
The brahmapunya, appropriating the achievement of pre-existing meditative
practices (dhyana or brahmavihara), entails a rebirth among the Brahmakayika
gods for an entire kalpa.3! The mention of this kind of merit in EIAD 175 was
probably informed by discourses interpreting the foundation of a monastery
as generating brahmapunya. A sutra preserved in the Sanghabhedavastu, for
instance, lists four types of activities bringing about (pravsit) Brahma-merit,
the second of which reads as follows:32

punar aparari yah pudgalo pratisthitapurve prthivipradese caturdise bhi-
ksusanghe vihararh pratisthapayaty ayarh dvitiyah pudgalah brahmarn
punyarh prasavati kalparh svargesu modate |

punar aparam yah] em. Gnoli; punar ayamn Ms. pudgalo pratisthitaparve]
Ms.; pudgalah apratisthitapurve Gnoli (silent emendation). caturdi$e bhiksu-

sanghe] Ms.; caturdisasya bhiksusanghasya em. Gnoli.

Moreover, that individual who establishes a vikara for the community of
monks of the four directions in a place where there had been no previous
foundation, he is the second individual generating Brahma-merit. He
revels a kalpa in heaven.

The insistence of the canonical passage on the foundation of the vihara in a
place where no foundation existed before33 appears to be reflected in the phras-

29  See Rotman 2009: 65-87, developing on what he calls the “seeing-prasada-giving-predic-
tion” typology in the so-called Divyavadana.

30  See Salomon & Schopen 1984; Baums 2012: 207—208; Falk 2014: 14-15.

31 On this interesting category, which deserves closer scrutiny, see La Vallée Poussin 1924:
250—251, Martini 2o11: 157-158, n. 83 and especially Palumbo 2013: 288295, 300-302.

32 SBAV 11.206.19-21/Ms. fol. 499b3—4. Among the sources transmitting a fourfold list of
brahmapunya, (Mula-)Sarvastivadin versions of the pericope generally agree in including
the establishment of a vihara or arama, while the Chinese version of the Ekottarikagama
instead mentions the repair (Ch. ff)&) of a monastery (Ch. 3f). See Palumbo 2013: 301,
n. 36; T. 125, I1, 656bg—5.

33  Asimilaridea, developing on the first kind of activity producing brahmapunya, concerned
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ing of the first set of Tummalagudem plates, which—if we accept Sankara-
narayanan’s emendation—uses *apiurvakarana to refer to the same idea. This
again suggests a conceptual continuity between the two sets, and underlines
that both inscriptions found together in the same village offered a coherent por-
trait of the same ruler. It is therefore clear that Govindavarman left the legacy
of a pious Buddhist long after his death, and this was particularly remem-
bered in inscriptions recording donations to the Sangha. He is, however, not
portrayed as an exclusivist, and even in EIAD 174 his foundation of temples
of gods and his donations to brahmins are also stressed. I propose to under-
stand accordingly Govindavarman’s characterisation, in the first set of Ipur
plates of his son Madhavavarman (r. ca. 462—502), as being “blessed by the
feet of the Bhagavant Sriparvatasvamin” (bhagavacchriparvatasvamipadanud-
hyata).3* This god, unknown outside the Visnukundin corpus, is the tutelary
deity of that dynasty.3> The epithet in -padanudhyata was introduced into
the record by Govindavarman’s son, who was himself a devout supporter of
brahmins and performer of Srauta sacrifices. It hints only at the alignment of
the king with a familial cult, not at an individual preference. This evidence
can therefore not be used, as was done by Sankaranarayanan, to suggest that
Govindavarman would have started off as a Buddhist before converting to “Hin-
duism.”36 Therefore, if any movement at all can be traced in the king’s religious
affiliation, it is from his traditional gods to the Buddha and his Sasana, but this
“conversion” did not necessarily lead to the relinquishment of his kuladevata.3”

with the establishment of relics or stipas, is developed in the Pijasevapramanapatala
of the Bodhisattvabhumi, in a passage dealing with the case where neither a tathagata
nor a tathagata’s caitya is to be encountered (asammukhibhuta). He who, in such cir-
cumstances, would build stiapas, shrines (gaha) or chambers (kita, probably standing
for gandhakutt) would obtain many Brahma-merits (anekabrahmapunyaparigrhita). See
BoBhiui (W) 232.5-11; (D) 159.22-160.6.

34  EIAD 177, L. 1. This inscription, incidentally, is silent as to the Buddhist leanings of Govin-
davarman, calling him, inter alia, a paramadharmika. On the expression padanudhyata,
see Ferrier & Torsok 2008.

35  The epithet is commonly used in the corpus and it is unspecific. In the Tummalagudem
plates, set 11 (EIAD 175, . 2), it is used to qualify the Visnukundin family as a whole.

36  Besides the quotation cited above (p. 5), see Sankaranarayanan 1977: 36—4o. In his dis-
cussion, he identifies Sriparvatasvamin with the god Mallikarjuna of Sriaila. This iden-
tification is also accepted by Bakker (1997: 46) but it lacks positive evidence. The name
Sriparvata is shared by several mountains, starting with the hill located in the vicinity of
the Iksvaku capital Vijayapurl. See EIAD 20, I. 2; 48, 1l. 6-7.

37  This notwithstanding the fact that both Vinaya literature and sutras of the Bodhisattva-
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This interpretation is consistent with the portrait given of Madhavavarman’s
son Vikramendravarman I, in the second set of Patagandigudem plates:38

bhagavacchri(4)parvvatasvamipadanuddhyato [...] (15) nnayavi[k]rama-
svaguruprasadadhigatatrika(16)lingaverngivisayadhipatyah $rutaprajiia-
medhakavitvava(17)gmitvadibhir atisayagunair upeto mahabodhisatvah
$rivisnu(18)kundivakatakakuladvayalalamabhutah paramakarunika (19)
$riman vikkramendravarmma

paramakarunika] understand paramakarunikas.

... the illustrious Vikramendravarman, who is blessed by the feet of the
Bhagavant Sriparvatasvamin, who obtained governorship over the dis-
tricts of Trikalinga and Vengi as a favour from his own father [or: because
of his faith in his own teacher] and [thanks to his] discipline and valour,3° a
great Bodhisattva endowed with superior qualities such as learning, wis-
dom, intelligence, poetship,*° and eloquence, an ornament to both fami-
lies of the illustrious Visnukundins and Vakatakas,*! supremely compas-
sionate [or: devout worshiper of the Compassionate One (i.e. the Buddha)]

yana at times prescribed the committed Buddhist—whether a monk/nun or a Bodhi-
sattva—not to venerate the gods of the “allodoxes.” See Tournier 2012: 384.

38  EIAD180,ll. 3—4, 1519.

39  The combination of naya and vikrama is common in the description of kings. In the Tum-
malagudem plates, set 11 (E1AD 175, 1. 3), visnuvikramanayasampad- occurs as an epithet of
the whole Visnukundin family. One can detect here, as elsewhere, the influence of earlier
phraseology. Hence, both epithets are combined in the compound bhaktinayavikramato-
sita- in the Eran inscription of Samudragupta. See Sircar 1965: 269, st. 4. Both are similarly
paired in Aryadira’s Jatakamala (jm 138, chap. 22, st. 69).

40  The second set of Tummalagudem plates (EIAD 175), L. 10, issued by Vikramendravar-
man 11, who was his homonym’s grandson, similarly calls him a great poet (mahakavi).
There are again Gupta antecedents to such a characterisation. In his Allahabad prasasti,
Samudragupta is indeed referred to as having earned the title of “king among poets”
(kavirajan). See Sircar 1965: 267, 1. 27.

41 This epithet alludes to the fact that Vikramendravarman 1 was the son of a Vakataka
princess married to Madhavavarman. See EIAD 175, ll. 9—10; 182, L. 10. The identity of the
Vakataka ruler with whom a matrimonial alliance was struck is not agreed upon, and
conclusive evidence is missing. While Sankaranarayanan suggested it was Pravarasena I1
(r. ca. 422—457), Bakker argues that it was instead the latter’s son Narendrasena (r. ca. 457—
475). Mirashi, on the other hand, points to the most important king of the Vatsagulma
branch, Harisena (r. ca. 460—478). According to this hypothesis, Harisena made this alli-
ance after having conquered Andhradesa. While it is unsure that such a conquest
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Several epithets in this rich characterisation of Vikramendravarman need
to be elucidated. Among them, paramakarunika could, at first sight, be inter-
preted as simply pointing to the prominent compassion of the royal Bodhi-
sattva. The same term occurs as an epithet of the Buddha in the Prthivisrimula
corpus,*? and it is also well attested in literary sources.*® But besides alluding to
the fact that Vikramendravarman shares the key virtue of compassion with the
Buddha,** the syntactic position of the epithet suggests another interpretation.
Indeed, epithets in parama- are commonly used to mark the religious affinities
of rulers in inscriptions.*> In our corpus, the epithet is generally located imme-
diately before the king’s name (preceded by sriman or maharaja).*® Therefore,
it seems likely that paramakarunika functions as an indicator of Vikramendra-
varman'’s religious orientation, and is a variant of the more common parama-
saugata, an epithet attributed to him by his grandson in EIAD 175.47

ever happened, Varahadeva's inscription at Ajanta cave XVII suggests Harisena claimed
a superior status over kings of neighbouring regions, including Andhra. See Sankara-
narayanan 1977: 39—40; 1997: 34—35, 45 f.; Mirashi 1963: xxxi, 108, Il. 14-15. Whatever might
have been the branch with whom the Visnukundins were allied, it is clear that they
took great pride in being associated with such a glorious line of kings. They might also
have used this connection to legitimate the Visnukundin expansion into Vakataka terri-
tory.

42 The Kondavidu plates, set 11, open with the following stanza (E1aD 188, 1l. 1-2):
jayati $asanam apratimasriyah paramakarunikasya mahamuneh
niravasesajagaddhitakarini sthitam ananyasame $amavartmani
“Victorious is the Teaching of the Mahamuni, of incomparable lustre, supremely compas-
sionate, which was established in the unique and unequalled path towards pacification
(i.e. nirvana), benefitting the entire world.”

43  For example, the epithet occurs twice in stotra-like verses of the Rastrapalapariprccha.
See RP 51.8—9, 53.13—14.

44 A more explicit comparison of the compassionate activity of a king with that of the
Buddha may be found in a copper-plate grant of Harsavardhana, where the king’s brother,
Rajyavardhana 11, is said to be “entirely devoted to the good of others, like the Sugata”
(sugata iva parahitaikaratah). See Agrawal 2003: 224, 1. 6.

45  On these epithets, see Sircar 1966: 235—237; Schmiedchen 2010—2011; Sanderson 2015:
201

46  For instance, in the Ramatirtham plates of Vikramendravarman'’s successor Indrabhatta-
rakavarman (EIAD 181, 1. 6), the ruling king is introduced as paramamahesvarah sriman
indravarmmakhya [em. -khyo] raja; in the first set of Kondavidu plates (E1aD 187, Il. 6—
7), paramamahesvarah immediately precedes Sriman prthivisrimilaraja(h); in the second
set, the same indication of Saiva leanings is followed by paramabrahmanya (E1aD 188,
1. 11). In E1AD 186 (1. 14), both epithets are followed by dharmmavijayin.

47  See EIAD 175, L. 10. In Vikramendravarman 11’s Chikulla plates, recording a donation to
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A double entendre was likely intended in at least one other compound of this

passage, that including -svaguruprasadadhigata-. The context of acquisition of

the governorship invites us to interpret guru as pointing to Madhavavarman,

who was the Visnukundin overlord at the time. However, the use of prasada

here also echoes the earlier characterisation of Govindavarman. That there

appears to be a conscious play on the double referent of guru is supported by
the central part of the record, informing all future kings of Vikramendravar-
man’s endowment:*8

48

viditam astu bhavata(m) verhgivisaye savatakah klovela(2z)nama gra-
mah kloytiranama ca kondaramanivelapra(23)tyasannah °aryyatamra-
parnniyarh mahaviharavasinarh (24) ksemacaryyavamsapradyotakaram
asmakar tathagatasasa(zs)navataraparamagurum asadharanasrutapra-
jhasila(26)samadhisarnpannam acaryyasarmghadasam uddisya tacchi-
syana(27)vakarmmalarhkrtaya caturddigabhyagataryyasarnghaparibho-
ga(28)ya ®asanapure smatpratisthapitatrilokasrayarajamahavi(2g)hara-
yasmatparamaguror mmaddhyamasthaniyasya maharajasrimadhava-
va(30)rmmano nujfiaya svavarh$yapramukhanarh sarvvasatvanam anut-
tarajiianava(si)ptaye [...] (32) maya dattav

Be it known to you that I have given, in the region of Veng], the village
named Klovela—together with its fields—and that named Kloytra, in the
vicinity of Kondara and Manivela [...] having assigned (uddisya) them to
master Sanghadasa, my supreme teacher, who is [like] an embodiment
of the Tathagata's Teaching [or: who has introduced (me) to the Tatha-
gata’s Teaching ], who is endowed with unparalleled learning, knowledge,
virtue, and concentration, who is a noble Tamraparniya, a resident of
the mahavihara, who makes radiant the [spiritual] lineage of master
Ksema. [These gifts, made] with the permission of the great king Sri-
Madhavavarman as a representative (madhyamasthaniya) of my supreme
teacher, are for the royal mahavihara named Trilokasraya established
by me, at Asanapura—which is adorned by new constructions and by

the three-eyed Somagiresvaranatha (i.e. Siva), the donor is called a paramamahesvara
(E1AD 182, 1. 18) like his father. Interestingly, the Buddhist leanings of his grandfather
Vikramendravarman I are not mentioned, while Govindavarman is altogether ignored.
This selectiveness, reflecting a hegemonic attempt at reconstructing a lineage that is
religiously homogeneous, has parallels in the Maitraka records. See Schmiedchen 2010
2011: 158.

EIAD 180, IL. 21-32.
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[Sanghadasa]’s disciples—for the enjoyment of the noble community
coming from the four directions; [the merit produced by this gift] is for
the attainment of the supreme knowledge by all beings, priority being
given to the members of my own lineage.

We notice in this passage two instances of the epithet paramaguru: one is a
clear reference to the acarya Sanghadasa, the second is more difficult to inter-
pret. Indeed, in that second case, asmatparamaguroh is governed by the fol-
lowing genitive madhyamasthaniyasya, which itself qualifies the ruling king.
The word madhyamasthaniya is rare—in fact, I did not find any occurrence
of the compound in the literature—but it appears to point to Madhavavar-
man as the representative, and possibly the conceptual equivalent, of the
teacher Sanghadasa. This brings to mind the concept of gurusthaniya com-
monly encountered in Buddhist literature, as a generic category pointing to
someone having the status of (or substituting) a venerable person, whether
that person be a religious figure or a respected family member.#° The present
paragraph therefore appears to play on the equivalence between father and
teacher. The teacher himself stands for the Buddha’s Dharma-embodiment,5°
provided I am justified in interpreting tathagatasasanavatara- as the appro-
priation of the non-Buddhist notion of embodiment, to refer to what would be
more commonly termed nirmana.>' Alternatively, and perhaps concurrently,

49  The term occurs, for instance, with a specific spiritual referent, in the famous phrase of
the Vajracchedika equating the spot of earth where the text is recited to a true shrine:
tasmims ca prthivipradese $asta viharaty anyataranyataro va gurusthaniyah. See Vaj 108;
Schopen1975:148-149,174. It commonly occurs with a broad meaning in the neighborhood
of especially parents, acarya and upadhyaya, in AvSat 11135.5-6, 162.4-5, 163.3-5; SBAV
1185.25-27. These four figures are commonly given priority over other beings in the formal
assignments of merits of donative inscriptions. See below, n. 63. Finally, the following
passage of the Bodhisattvabhumi restricts the epithet paramagurusthaniya to parents:
na ca bodhisattvah matapitararh sarvena sarvam arthibhyo 'nuprayacchati. tatha hi bodhi-
sattvasya matapitararn paramagurusthaniyam apayakarh posakarn sarhvardhakari.
paramagurusthaniyam| b; paramaguhyasthaniyam w.

“A Bodhisattva does not, under any circumstances, give away his parents to those who ask,
in so far as parents, who nurtured, nourished and raised the Bodhisattva, stand as the most
venerable people.”

See BoBhui (W) 118.25-28; (D) 83.12—14; translation after McCombs 2014: 281.

50  On the related perception of the spiritual adviser as the Teacher, that is the Buddha
himself, in Mahayana literature, see the survey of the notion of sastrsamyjiia in Skilling
2009a.

51 This would not be the only use, within our corpus, of a term with a non-Buddhist ring
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avatara marks the “introduction” of the prince into the Dharma,5? and can
allude to his “conversion,” a motif already encountered in the description of
Govindavarman. The stanza of homage introducing the grant already alludes
to the Buddha'’s lasting presence in his Dharma, and implies the identification
between the Buddha and Vikramendravarman 1:53

jayati jagaddhitahetor apratihatasasanasthitis satatarn
saddharmmacakravartti munis trilokasrayah §riman- ||

Victorious is the illustrious refuge of the triple world, the Muni, who set(s)
in motion the wheel of the Saddharma, and who, for the sake of the world,
constantly remains in his unimpeded Teaching.

The royal imagery conveyed in this stanza goes beyond the common depic-
tions of the Buddha in kingly garb. The key notions are clearly polysemic. The
choice, for instance, of apratihatasasana- to refer to the Dharma has distinct
echoes in epithets borne by kings in earlier inscriptions.>* The genealogy of

to describe embodiment. Among the many epithets borne by the Buddha in the Tum-
malagudem plates, set 1 (EIAD 174, Il 14-15), it is said that his “embodiment (marti) is
well-adorned by the eighteen exclusive attributes of Buddhas [while he is] marked by
the thirty-two marks of a great man” (astadasavenikabuddhadharmasamalamkytamurter
dvatrim$atmahapurusalaksanavaropalaksitasya). I would argue that the use of marti sim-
ilarly represents the appropriation of a primarily non-Buddhist term. Admittedly, marti
occurs in the Sarighabhedavastu, within the cycle of the future Buddha'’s birth, to describe
the latter’s “embodiment adorned with the thirty-two marks of a great man” (dvatrimsata
mahapurusanaih samalankrtamurtih). See SBhV 1.43.15-17. This Vinaya text, however, and
particularly the description of the Buddha's origins and birth, is permeated by references
to the brahmanical Epics, so this does not disprove my suggestion.

52  See, for instance, BoBhui (W) 140.25-27; (D) 97.23—24.

53  EIAD180, Il 1-2 (Arya metre).

54  The earliest attestation of the epithet that [ know of comes from the Hirahadagalli copper-
plate (E1AD 140) of the early Pallava ruler Skandavarman (1), who ruled over part of South-
ern Andhradega in the early 4th century cE. See Biihler 1892a: 2-10. There (p. 6, 1L. 10-11),
the phrase appatihatasasanassa anekahirogakodigohalasatasahassappadayino qualifies
king Bappa, and echoes closely the phrase hiranakotigosatasahasahalasatasahasapada-
yisa savathesu °apatihatasamkapasa found in numerous instances as epithets of Can-
tamala, in the Iksvaku corpus. See e.g. EIAD 4, ll. 4-6; 5, 1. 4-6; 6, 1l. 3—5. It there-
fore seems likely that the Visnukundins borrowed this epithet from the Pallava kings,
who themselves had rephrased an earlier apatihatasamkapa (Skt. apratihatasarmkalpa).
The Iksvakus themselves were probably inspired by the common epithet apatihatacaka
(Skt. apratihatacakra) used by the Satavahana kings and, in Orissa, by Kharavela. For ref-
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the notion thus informs its use in EIAD 180. As is well-known, $asana tout court
can mean the Buddha’s Teaching, as well as a king’s rule and his edict or char-
ter.55 Moreover, the choice of the epithet trilokasraya, uncommon in literary
texts,56 is probably meant to reflect the name of the monastery founded by
Vikramendravarman, called Trilokasrayavihara. Given the well-attested tradi-
tion for temples and viharas to be named after their founder, one is tempted
to assume that Trilokasraya was an epithet taken by Vikramendravarman him-
self. Indeed, most of the later rulers from the Visnukundin dynasty assumed
birudas in -asraya. For example, in the opening verse of EIAD 175, Vikramen-
dravarman 11 is called Uttamasraya and the son of Satyasraya; in the first set of
Polamuru plates (EIAD 184), Govindavarman 1T and his son Madhavavarman 1v
are respectively called Vikramasraya and Janasraya.5? So far, this pattern had
not been observed in the inscriptions of the early Visnukundin rulers. Accord-
ing to Sankaranarayanan, the first king of the Visnukundin dynasty to assume
such a title was in fact Indrabhattarakavarman-Satyasraya.>8 If my interpreta-
tion is accepted, it is not only relevant for the formation of royal titles in the
Visnukundin dynasty. It is also fully coherent with the more general trend, at
work in the Patagandigudem inscription, to establish equivalences between the
crown, the Buddha, and princely Bodhisattvas.

The self-representation of Vikramendravarman 1 as a Buddha-to-be is fur-
ther confirmed by the formula of assignment of the merit produced by his
lavish endowment of his eponymous mahavihara. The rather clumsy insertion
of the phrase svavamsyapramukhanam sarvvasatvanam anuttarajiianavaptaye
between two syntagms that indicate respectively Madhavarman’s permission
to endow the monastery and the tax benefits accompanying the gift, betrays it

erences and useful discussion of this early evidence, see Ollett 2017: 32—35, 220, n. 22.
In Buddhist texts of the Middle Period, the use of apratihatasasana is rare, while we
encounter it very frequently in mantras transmitted in the Marjusriyamilakalpa. See, for
instance, Mmk 17—20.

55  Asmade clear in this inscription itself (EIAD 180, st. 5).

56  The stanza as a whole comes close to the homage to the Mahavira qua Trilokesa found in
two 5th-century Kadamba grants:
jayaty arharhs trilokesah sarvabhutahite ratah (var. -hitarhkarah)
ragadyariharo 'nanto 'nantajiianadrgi$varah ||
“Victorious is the Arhant, lord of the triple world, who delights in the welfare of all
beings, destroyer of lust and so on, the boundless one, the lord endowed with boundless
knowledge and vision.”
See Gai 1996: 71, 1l. 1-2; 130, L. 16.

57 See EIAD 175, l. 1; EIAD 184, 11. 6, 14.

58 See Sankaranarayanan 1977: 13, 60, 113.
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as a pericope. This obviously derives from a formula of assignment of merits so
common in short donative records that Liiders called it “the ordinary phrase of
post-Kusan Buddhist inscriptions.”>® To refresh the reader’s memory, the for-
mula, prominently studied by Gregory Schopen,®° conforms to the following
pattern:

(1) Presentation of the pious gift and of the sponsor:5!
deyadharmo yarn | + title]%2 + name.

(2z) Formal assignment of the merit produced:
yad atra punyam tad bhavatu [+ prioritisation of the beneficiaries of
the gift]53 + sarvasatvanam (in later examples, often sakalasatvaraser) +
anuttarajiianavaptaye [+ sometimes: ‘stu or iti].64

This outline allows us to understand how the composer of EIAD 175 consciously
extracted the last building block of the second module of this formula. To this
he added, as an optional specification of the recipient, an allusion to the whole
Visnukundin lineage. This therefore constitutes further evidence of the influ-
ence of Buddhist ideas—and Buddhist agents—on the chancery practices of
this dynasty.> The formula expresses a “universalist” and somewhat mission-
ary aspiration that all beings, starting with the Visnukundin kings—whatever
their religious leanings—may once realise the supreme knowledge (anuttara-

59  See Liiders 1961:189.

60  Schopen has repeatedly come back to the issue. See in particular Schopen 1979; 1985;
2000. Two of his students have also revisited the problem and have attempted to update
the inventory of inscriptions identified as representative of the Mahayana. See Morrissey
2009:183—219; McCombs 2014: 311-386. The latter’s inventory is the most comprehensive so
far, although it takes as a basis the corpus of inscriptions edited by Tsukamoto (see 1BH),
whose major lacunae—concerning Andhra—have been discussed in Baums et al. 2016:
357—358. In this digital age, the production of an online database of Mahayana-related
inscriptions is an achievable desideratum.

61 This simple formula occurs not infrequently in inscriptions without being followed by
anything else. Some of these are discussed in McCombs 2014: 328-334.

62 For monastic donors, their title is indicated as bhiksu or, more frequently, sakyabhiksu,
acarya, bhadanta;lay donors are sometimes called paramopasaka, paramopasika, but one
also finds other titles like viharasvamin.

63  Very commonly, this consists in the clause acaryopadhyayamatapitypurvangamam krtva,
hence alluding to four prominent kinds of venerable persons (guru).

64  Ontheinterpretation of the formulae involving the second imperative (a)stu, see Tournier
2014: 40—42.

65  On this topic in the context of Maitraka inscriptions, see von Hiniiber 2013a.
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Jfiana), that coexists with perfect Awakening.66 EIAD 180 also appears to bear
the first uncontroversial attestation of the anuttarajiiana formula in a donative
inscription mentioning a nikaya.

This tends to disprove a view forcefully put forward by Schopen, according
to whom this formula never coexisted with any named school. While Schopen
did not consider the Visnukundin evidence closely,6” the doubtful genuine-
ness of several other instances appeared not to challenge his view substantially.
For instance, reviewing the well-known Kura inscription of Toramana Sahi,
Schopen has tried to explain away the fact that this inscription, containing
the anuttarajfiana formula, records a gift to the Mahisasaka teachers. Noting
that the name of the recipients appears to have been altered,® Schopen has
argued that “since the formula nowhere else occurs in association with a named
mainstream monastic order but always with the Mahayana, it is likely that the
record originally read not Mahisasaka, but Mahayana.”6® This, however, reflects
a treatment of the nikayas and Mahayana as mutually exclusive categories, a
distinction that is slightly (dé)passée and arguably problematic.”? It is certainly
contradicted by an increasing body of evidence from the Pala period. In his lat-
est publication on the subject, Schopen indeed cites a gth/10th-century inscrip-

66  For arguments in favour of the equation of anuttarajiana and samyaksambodhi, see
Tournier 2014: 29—42; McCombs 2014: 319—326.

67  Schopen’s postscript to the reprint of his seminal 1979 article, however, makes it clear
that he had become aware of the evidence from post-lksvaku Andhra, and considered
it important material for the reconceptualisation of the issue he called for. See Schopen
2005: 246.

68  See the note in Biihler 1892b: 240, n. 7.

69  Schopen 2000:15.

70 Schopen’s view is in part influenced by his understanding of sakyabhiksu as a kind of
“code name” for mahayanikas, a view that has been shown to be untenable. See Tsai 1997:
109-111; Cohen 2000; Cousins 2003 (despite the obvious weaknesses of these three con-
tributions); Seyfort Ruegg 2004: 13-14. A balanced review of the problem may be found
in McCombs 2014: 326—345. To summarise my view on this issue, I would agree especially
with Cohen and McCombs that the title Sakyabhiksu is primarily a statement of symbolic
kinship. This draws on a rhetoric that was already current in the early period of Indian
Buddhism, but which is developed and refined during the Middle Period, as part of Bud-
dhist readjustment to the challenges caused by the rise of the brahmanical “orthodoxy,” for
which descent, genealogy, and purity played a prominent role. This readjustment is best
observed in Buddhist narratives about Sakyamuni’s royal lineage, on which see Tournier
forthcoming b. Although the followers of the Bodhisattva path did not have the monopoly
on such claims, the epithet might have been particularly favored by them, since they liked
to define themselves as the true sons of the Buddha. On jinaputra, one of the epithets by
which they stressed this filiation, see Skilling & Saerji 2012.
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tion of unknown provenance in Bengal, at present preserved in the private
collection of the Poddar family at Kolkata. In this inscription, a Mulasarvas-
tivadin and Mahayanist (pravaramahayayin) sakyabhiksu also dedicated an
image using the anuttarajfiana formula.” In addition, Arlo Griffiths and I have
recently identified two gth-century inscriptions on images connected with
Kurkihar (Bihar). In both inscriptions, following the very same pattern as the
one of the Poddar collection, the donor is characterised as a “Mahasanghika,
resident of the Purvasaila [monastery]” (mahasanghika-puarvasailavasin) and
interestingly stemming from the region of Vengi (srimadvengivisayavinirgata-)
in Andhradesa.” This suggests that part of the evidence considered with skep-
ticism by Schopen needs to be revisited.”® More importantly, these new occur-
rences point to the necessity of a more nuanced approach to the coexistence
of nikaya and so-called Mahayana identities in Buddhist inscriptions, as else-
where. The methodological point has already been repeatedly made, but has, in
my opinion, not yet frequently materialised in actual studies of the soteriolog-
ical orientations of individuals belonging to given lineages during the Middle
Period.™

71 Schopen 2005: 22, n. 35, referring to Mitra 1998, and observing that this precious evidence
will “help sort-out the complex, late interrelationship between the Mahayana and the
Mulasarvastivada that is embodied, for example, in a historical figure like Gunaprabha.”

72 This new evidence, and its importance for the history of Saila lineages will be discussed
in detail in Tournier forthcoming c.

73 I think in particular of the Kura inscription, whose direct examination from the stone
would be necessary. Since the first part of the name mahis[asakanam] appears not to have
been tampered with, it might for instance be conceivable that the record initially read
mahasanghikanam. For instances in which the name of a nikaya was altered into another
one, see Salomon 2009: 117-118. Schopen’s skepticism as to the occurrence, suggested by
Cohen (1995: 10-13; 2006: 331), of an Aparasaila monk within an anuttarajiiana formula
at Ajanta cave XXI1I is, however, fully justified. See Schopen 2000: 17; Morrissey 2009:
69—71; McCombs 2014: 342, n. 86. I return to this inscription in Tournier forthcoming a.
Finally, at the moment I remain agnostic with respect to the genuineness of the Mathura
inscription, dated from the year 20 of Kaniska, edited in Falk 2002—2003: 36—41, given
the terminological oddities and the art-historical arguments suggesting that it is a fake.
If the whole inscribed Kapardin were proven genuine, this would be by far the earliest
attestation of the coexistence of the anuttarajiiana formula with a named nikaya (here
again: Mahasanghika).

74  SeeTournier 2014, 2017 (especially chapter 3), and forthcoming a, all exploring the symbi-
otic relationship between given milieux (respectively Theriya, Mahasanghika, and possi-
bly Mulasarvastivadin) and the Bodhisattvayana.
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Once Again on the Tamraparniyas: Network, Self-Representation,
and Vinaya Terminology

Although master Sanghadasa, who inspired great devotion from Vikramen-
dravarman, is unknown from other historical records, internal evidence helps
us clarify his religious identity and lineage. His being a noble Tamraparniya
features prominently in the string of epithets that he bears. Tamraparniya
and Aparasaila? are the only two nikayas to be referred to by name in the
Visnukundin and Prthivisrimiala corpus. The Tamraparniyas themselves, be-
sides the inscription of Vikramendravarman discussed above, appear as the
recipients of one of the grants from the reign of Prthivisrimila, recovered from
an unknown place in the undivided Godavari district (EIAD 186, see Fig. 4).
This records the gift by Prthivisrimala to his son Harivarman of the village of
Kattuceruvul,’® and its transfer by the prince to the universal community, for
the use of the Tamraparniyas residing at the monastery he had himself founded
at Gunapasapura. While the order placed at the core of the record is issued
by the ruler, his son is closely associated to the grant, which concludes as fol-
lows:7?

[°u]ddi$ya tambraparnniyan- $asana(rh) harivarmmana
rajiia krtam iha stheyad idam acandratarakarn || © ||
a. tambraparnniyan-] em. Sankaranarayanan; tambraparnniyat- Is.

May this charter made by the king Harivarman in favor of the Tambra-
parniyas remain in force here as long as moon and stars will last.

75  An Aparasaila navakarmika is mentioned in two grants of Prthivisrimala, E1AD 188 and
189.

76 It is worth noting that this toponym is close to the name of the modern village—spelt
Kallacheruvu—near which the hamlet of Patagandigudem is located. See Ramachan-
dra Murthy 1999: 114. While it is tempting to identify these two places, the two Tamra-
parniya monasteries alluded to in both grants are clearly distinct. The modern village of
Kallacheruvu is moreover quite distant from the Nagaram island, in the East Godavari
district, where the city of Gunapasapura is believed to have been located. See Sankara-
narayanan 1977: 94-95; compare Ramesan 1962: 243. Finally, the very name of Kattuceru-
vul might have been fairly common, for another grant by Prthivisrimala endows the
monastery of Vardhamani (probably modern Vaddamanu), in the Guntur district, with
yet another village whose name is spelt Kalvaceruvula. See E1aD 187, 1. 8.

77  EIAD186, Il 34-35.
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FIGURE 4  Godavari copper plates (set IT) of Prthivisrimila (EIAD 186). Verso of the five plates.

The identity of these Tamraparniyas is elusive and has been much debated.”®
It might seem redundant or unoriginal to revisit the issue only a few years after
the publication of a detailed study by Lance Cousins. However, although the
erudition of the late scholaris not in question, I find myself unable to agree with

78  See, in particular, Bareau 1955: 204; Skilling 1993: 155-169; Cheng 2012; Cousins 2001, 2013.
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many of his arguments on early Buddhist nikayas, the Tamraparniyas included.
My point of method is plainly historical and concerns the hierarchy and cri-
tique of sources. I here place the epigraphic evidence from Andhradesa at the
core of my analysis, since these documents have the major advantage of stem-
ming from this milieu, and of not projecting onto it doctrines or narratives
from the outside. These inscriptions are all the more precious in that they con-
tain a wealth of information, not only about the Tamraparniyas’ institutional
presence, but also about their self-representation, their scriptural transmis-
sion, and even—as we shall see—their Buddhology. I will argue that the bet-
ter known Nagarjunakonda corpus needs to be considered in the light of the
little-studied Visnukundin inscriptions. While I do not wish to underestimate
the changes that affected this lineage between its appearance in the record in
the late 3rd century and the 6th century,”® it remains that the small corpus of
inscriptions mentioning this group displays a coherent rhetoric that may have
been inspired by a similar literary tradition. The scriptural, historiographical,
and doxographic sources I will here privilege either circulated in Andhradesa,
or stemmed from a milieu which we can reasonably consider as either con-
nected to or well informed of the religious landscape of that particular region.
For instance, I believe that, in the particular context of Sthivira/Theriya trans-
mission(s) in Andhradesa, there are good arguments to consider Pali sources.
Indeed, we have reasons to think that a literature close both linguistically and
conceptually to the tradition centred on the Mahavihara at Anuradhapura cir-
culated in Southeastern India. Thanks largely to the work of Petra Kieffer-Piilz,
we now know that a Theriya Vinaya tradition in Pali—distinct from that of the
Mahavihara—was well established in the region, at least between the 4th and
the 10th century.8°

79 I am, for instance, in full agreement with Collett Cox’s assessment (2009: 53-55) of the
scholarly reconstruction of the shifting contours of early Buddhist nikayas. In particular,
Cox warns against the widespread ahistorical reading of school labels, and the tendency
to understand them as pointing to discrete, stable entities, without paying due attention
to the conditions of emergence and to the evolving referents of such labels.

80  Kieffer-Piilz has demonstrated the South Indian origins of several works and authors
of Vinaya commentaries. The earliest of these works was the Andhakatthakatha, most
probably composed in Andhradesa (p. Andhakarattha) and whose composition predates
the ath/sth-century-ce Samantapasadika, where it is quoted—and criticized—as often
as nineteen times. This early commentary was well-known as an independent work
and considered authoritative by authors of later sub-commentaries, such as the 10th-
century Vajirabuddhitika. Kieffer-Piilz has moreover suggested that the Andhakatthakatha
was composed in Pali, and represented an exegetical tradition distinct from that of the
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FIGURE 5 Generalview of an inscribed buddhapada from Nagarjunakonda (EIAD 61).

In what follows, I set aside the early epigraphic occurrence of Middle Indo-
Aryan terms corresponding to Tambapanni(-dipa) or Tambapannaka/Tamba-
pannika that do not imply the presence of—or affiliation to—a Buddhist lin-
eage.8! Two inscriptions in which the term Tambapannidipa occur within the
characterisation of a Theriya lineage®? were recovered from Nagarjunakonda
(EIAD 20 and 61). The latter (Figs. 5-6), engraved on a finely executed buddha-
pada found at site no. 38, may be dated, on palaeographical grounds, to the
second half of the 3rd century CE. It reads as follows:83

Mabhavihara. This tradition was also perceived by later commentators as distinct from that
of the Abhayagirivihara. See Kieffer-Piilz 1993; 2010; 2013b.

81  This is the case in the inscription left by Bodhirakhita in a Bodhgaya railing dating from
the early centuries BCE. See Barua 1934: 68 = 1BH, Bodh-Gaya no. 10: bodhirakhitasa
tabapanakasa danam. Given the brevity of this inscription, we do not know whether
Bodhirakhita was a monk or a layman, and it is impossible to read in this early label
anything else than an indication of provenance.

82 At Amaravati, we find one inscription mentioning a “great Vinaya expert of the Theriyas”
(theriyana mahavinayadharasa) in a drum frieze inscription (EIAD 537), cited in Cousins
2001:143. No further characterisation of the lineage of this master, whose name is missing,
is however preserved in this record.

83  The site numbers used here correspond to those featuring on the map published in
Soundara Rajan 2006: 6, fig. 2. An improved site map is available on http://epigraphia.efeo
fr/andhra.
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FIGURE 6 Inscribed part of the buddhapada.

84

85

86

sidharh ¢ Cacariyana[m] theriyanar vibhajavadanarh kasmiraga[m]-
dharayavanavanavasatarhbapamnidipapasadakanari (2) mahaviharava-
sinar navarhgarhsathusasana®athavyarhjanavinichayavisaradanarh ©ari-
yavarhsapavenidharanar (3) vihare bhagavato padasarhghadani patitha-
pita savasatanarh hitasukhathanaya ti

1. °acariyana[1h] theriyana[t]] °acariyana[m) theriyana[m] Sircar & Lahiri.84
2. mahaviharavasinar | mahaviharavasinam Sircar & Lahiri. Understand -vi-.
-navarhgarisathu-] -navamgasathu- Sircar & Lahiri. Understand navarmga-.
-°athavyamjanavinichayavisaradanam)| -°athavyajanavinichayavisaradanam
Sircar & Lahiri. 3. padasa[rh]ghadani patithapita] padasa[m]ghada nipati-
thapito Sircar & Lahiri.85

Success! In the vihara of the Theriya teachers, proponents of analytical
distinctions, who brought the faith86 to Kashmir, Gandhara, the [country

One expects here °dcariyanari theriyanar, similarly to EIAD 44, 1. 8, reading °acariya-
nam bahusutiyanam. The vowel length of the genitive plural ending is not consistently
marked in this inscription. More generally, this inscription like others in the corpus does
not always mark long vowels when we expect them.

The expected orthography is here padasamghadani, but note that in one of the inscribed
buddhapadas from Phanigiri (EIAD 109), the orthography is also padasa[m]ghada (read
by von Hiniiber 2013b:11, n.16 as padasaghada). Note furthermore the syntactic agreement
between the substantive, in nominative plural neuter (in function of dual), and the past
participle patithapita, in an uninflected nominative singular.

On similar uses of pravsad in the context of conversion of countries, see Skilling 1993:168,
n.13; Cousins 2001: 141, n. 23.
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of the] Yavanas, Vanavasa, and the island of Tambapanni, residents of the
mahavihara, who are experts at determining the meaning and letter of
the ninefold division of scriptures,” who hold the line of transmission of
the lineage of the noble ones, this pair of footprints has been established,
for the good and well-being of all beings.

This well-known inscription, written in a form of Middle Indo-Aryan that is
particularly close to Pali, contains a set of descriptive terms that has rightly
attracted the attention of scholars. Here, the Theriya lineage in question is
not presenting itself as based in Lanka, but merely includes Tambapannidipa
as one of the four regions that it converted. That Lanka was considered as
the current centre of this lineage could be implied by its characterisation as
mahaviharavasin, provided the term is taken to refer to the Mahavihara of
Anuradhapura. The epithet is however ambiguous, since it could also well
point to a local monastery in Vijayapuri (i.e. Nagarjunakonda).88 This is fur-
ther complicated by the fact that the only mahavihara otherwise attested in the
Nagarjunakonda corpus was in the possession of the Aparamahavinaseliyas.89
Also, a chapter colophon inserted within the Cullavagga of the Pali Vinaya
displays a phraseology very close to that of this inscription.®® Since the two

87  On the ninefold division of scriptures, specific to Pali textual transmission and that of
several Mahasanghika groups, see Tournier 2017: 45, n. 186 and the references quoted
therein.

88  See Sircar & Lahiri 1959-1960: 249 for this interpretation and Cousins 2001:142-146 for the
view that it points to the Great Monastery of Anuradhapura. Both Skilling 1993: 168-169
and Gethin 2012: 38 are cautious and do not commit themselves to either view. On the
concept of mahavihara, see Durt & Forte 1983.

89 See EIAD 10, 21. In EIAD 20, l. 3, a mahavihara is also alluded to, among the places
where the upasika Bodhisiri made a gift. It is unsure whether this mahavihara is to be
identified with the Aparamahavinaseliya establishment at Vijayapuri, or with another
great monastery, either in the Iksvaku capital or elsewhere. Inscriptions dating from the
Tksvaku period or earlier know of at least two other mahaviharas along the Krishna river,
in Dhanrfiakada (Skt. Dhanyakataka) and Pithunda respectively. See EIAD 407, Il. 6-7; 55,
1l. 5,13.

90 See Vin 11.72.27—29:
acariyanarh vibhajjavadanar tambapannidipapasadakanarh mahaviharavasinarh vacana
saddhammattthitiya ti.
vibhajjavadanar] em., following Horner 1963: 94, n. 7; vibhajjavadinam c¢; vibhajjapada-
nam E®.

Cousins cites this passage as possibly the earliest occurrence of the term vibhajjavada
as the name of a school. He notes that, since this passage is not commented upon in
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formulae follow a closely related model, one may think that both characterisa-
tions of the teachers as mahaviharavasins pointed to the—in these Theriyas’
view—Great Monastery par excellence, at Anuradhapura. Cousins goes as far
as to state that “all references to the Mahaviharavasins in isolation seem to
designate the school of the Great Monastery in Anuradhapura and I do not
believe that the case can be different here—in a sentence referring specifi-
cally to nikaya allegiance.”®! However, when the two Visnukundin allusions to
mahavihara(ni)vasins in the context of donations to Tamraparniyas are taken
into consideration, it is clear that the label pointed to local monasteries. Other-
wise one would have to assume that the two occurrences of the term mahavi-
hara found within a single sentence,%2 both in the Patagandigudem plates,
set II (EIAD 180), and in the Godavari plates, set 11 (EIAD 186), had different
referents: one local, one translocal. In both inscriptions, however, the inter-
pretation according to which the mahaviharavasins—respectively Sanghadasa
and unnamed monks—were called so because they resided within the “great
monastery” founded by the royal sponsor should be preferred.?® While the
gap of a couple of centuries existing between the Nagarjunakonda and the
Visnukundin evidence prevents us from forcing this interpretation onto the
earlier material, the evidence presented here at least calls for some caution
when assuming that the Theriya monks established at Vijayapuri had a strong
sense of belonging to the mahavihara at Anuradhapura. It is not, after all,
impossible, that two mahaviharas—one Seliya, one Theriya—coexisted
around the major centre of Vijayapurl, since we know that, under Prthivisri-
mula, the Aparasailas and the Tamraparniyas had each a “great monastery” at
Gunapasapura.

A clearer link with Lanka is found in yet another record from Nagarju-
nakonda (EIAD 20, see Fig. 7). This is a long inscription engraved on floor
slabs of an apsidal shrine at site no. 43, called Culadharhmagiri by the inscrip-
tion itself. Its raison d’étre is to dedicate the foundation of the fully equipped
caityagrha, and its dedication to a lineage of Theriya masters sharing close

the Samantapasadika, it is difficult to date it. See Cousins 2001: 135. We now know of
an earlier instance of the Gandhari equivalent of this expression (G. vivarjavada), as an
antonym of mahasarvastivada, in a 1st-century-CE Gandharl polemical treatise. On the
two designations and their possible referents, see Cox 2009.

91 Cousins 2013: 29. See also id. 2001: 141-142.

92 On both these passages, see above, pp. 40—41 and below p. 66.

93  Skilling’s presentation of EIAD 186 as pointing to “Mahavih[a]ra of Tamraparn[i]” (2009:
71) uncritically reproduces a wrong statement made in Indian Archaeology 1997-1998—A
Review: 206—207.
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FIGURE 8  Detail of the right estampage sheet of EIAD 20.

affinity with the Theriya-Vibhajjavadins featuring in EIAD 61.9% Both inscrip-
tions share a similar rhetoric, boasting about the countries converted by the

lineage. EIAD 20 expands considerably upon the list of countries found in
EIAD 61.%5 The recipients of the caityagrha founded by the upasika Bodhisiri
are described in these terms:%6

94

95

96
97

... (°a)[ca]rtarajacarlyanarh ¢ kasmiragarhdharacinacilatadtosali®ava-
raritadverngavanavasidya[vanada](m)i[lapa]luratarhbaparinidipapa-
s[a]dakanarh ¢ theriyanarh ¢ tarhbapa[rh|nakanarh ¢ suparigahe ...
(°a)[ca]mtarajacariyanam] ... ta[ra] jacariyanam Vogel. kasmira-] kasmira-
Vogel. -tosali-] -tosali- Vogel. -vemgavanavasi-] -vamgavanavasi- Vogel; em.
vamgavanavasi-.  -ya[vanada](m)i[lapa]lura-] -ya[vana]da[mila]palura- Vo-

gel.

... in the possession of those who are supreme teachers of kings, who
brought the faith to Kasmira-Gandhara, Cina-Cilata; to Tosali and Avaran-
ta; to Varhga, Vanavasi, [the country of the] the Yavanas, the Damilas,% the
Paluras and to the island of Tambapanni; the Theriyas, Tambapannakas ...

Sircar and Lahiri (1959-1960: 249) as well as Skilling (1993: 169) proposed to identify both
groups. Sarkar (1960: 69) thinks that both monastery sites 38 and 43 were inhabited by
different lineages from Lanka. What informs his distinction is however a difference in
monastery plan between these two sites. I would not consider this difference in itself to
be necessarily representative of a distinction between nikayas, especially since the self-
representation of both Theriya lineages present at both sites is so closely related.

The materiality of both inscribed objects should be taken into consideration in the
evaluation of the respective lengths of their formulas. While EIAD 61 is a small donative
inscription, whose written surface is only 43 cm wide, EIAD 20 is a most impressive record
written across large floor slabs (today broken into three pieces): the written surface of that
record extends over no less than 6 m.

EIAD 20, L. 1. See Fig. 8.

Despite Schalk’s statement to the contrary, the allusion to Damilas is reasonably secure.
The estampage preserves fairly clearly the first and third aksaras, while the second one
could only have been mi or, less likely, vi. The inspection of the stone did not help to
settle the issue, since it has incurred further damage since the 1930s. Compare Schalk &
Veluppillai 2002: 314-316.
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In this long and fascinating epigraph, the recipients of the primary gift it
records are characterised not only as Theriyas but as Tambapannakas. Since
the inscription is dated from the 14th regnal year of the second Iksvaku ruler
Mathariputa Siri-Virapurisadata (r. ca. 240/50-265/75), this is the earliest dat-
able occurrence of this label to point to a specific branch of the Theriyas. The
fact that Tambapannaka appears shortly after the mention of Tambapannidipa,
being the last country among those converted by the Theriyas, led Vogel to
equate both places and to translate “(monks) of Tambapanna (Ceylon).”98 It
seems indeed reasonable to assume that, since the two terms occur in close
vicinity, they point to the same place, although there is not enough ground
for certainty.%° What is important for the present purposes is that all the early
epigraphical attestations of the name of this lineage demonstrate that it was
strongly established in Andhradesa. The two other epigraphic occurrences
of the name known to me are indeed both from Andhradesa and from the
Visnukundin period. It is therefore possible that the name of the lineage arose
from a referent that was exterior to the region in which it was actually current:
this foreign land might have been considered as a source of authentic transmis-
sion.1%0 In any case, it is striking that the Theriya lineages established in Lanka
did not assume the title Tambapanniya in the period under consideration. The
term indeed never characterises a specific Theriya figure or group in early Pali
sources.!® When it does, in 5th—6th-century sources, those thus qualified tend

98  Vogel1929-1930: 23.

99  There are two reasons that require us to be cautious here. First, while the toponym unam-
biguously points to Lanka when augmented by the suffix -dipa, the referent of Tamba-
panni/Tamraparni itself is far from stable, and the latter expression commonly points to
a region in Southern India, particularly in Tamil Nadu, where a river of that name flows.
See, for instance, Barua 1946: 112—115; Sircar 1971: 315—317; Cousins 2013: 21-29. Furthermore,
EIAD 20 itself could imply there being a distinction between the Tambapannakas and
monks from Lanka. Within an elaborate list of the places, located across the Iksvaku realm,
in which the lay donor Bodhisiri sponsored pious foundations, one finds the mention of “a
temple of the Bodhi-tree at the vihara of the Sinhalese” (sthalavihare bodhirukhapasado).
See EIAD 20, . 3. This label might suggest that a distinction was intended between Sihala
and Tambapannaka.

100 One might perhaps compare here this situation to that of the Haimavatas, whose early
stronghold was—judging from extant epigraphic evidence—in Vidisa. This is far from
the Himalayas from which they appear to derive their name. On this evidence, see Willis
2001

101 Here, I fail to agree with Cousins (2013: 30 and n. 58) who takes the occurrences of
tambapanniya within two stanzas occurring numerous times in the Parivara—on which
see n. 123—as “certainly nominative plural,” being “a name for the monks of the island.”
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to have a close connection with South India.!%2 In Sanskrit sastras and their
Chinese and Tibetan translations, a label corresponding to Tamraparniya or

Tamravarniya for a school credited with a given doctrinal stance emerges in the

4th century, before spreading in later sources.'®3 In sources composed in India

102

103

While his interpretation is not grammatically impossible, it is syntactically much more
likely that tambapanniya, the final word of both stanzas, agrees with idha and dipe
respectively. This is also the interpretation of the tikas, as Cousins admits himself, and
it is moreover supported by the Chinese version of a closely related text, the Shanjian
lii piposha 3= R EL LD, in T. 1462, XX1V, 684b25-26. See also Jayawickrama 1962: 55—
56. In the ca. 4th-century Dipavarmsa, tambapannika occurs only once, as an epithet that
designates inhabitants of Lanka to be converted by Mahinda (Dip 63, chap. 12, st. 23).
The case of Buddhadatta, who lived around the 5th/6th century, is here particularly clear.
The scholar, thought by later chronicles to have been a contemporary of Buddhaghosa,
assumes the title Tambapanniya in the colophon of his Vinayavinicchaya and Uttaravini-
cchaya. This title occurs along with the mention of Uragapura, a city generally identified
with modern Uraiyur, near Thanjavur. See Sircar 1939: 147-149; Lamotte 1958: 384; Schalk
& Veluppillai 2002: 388. The long explicit (nigamana) in fairly elegant verses immediately
preceding this final statement in the first of these works preserves very rich informa-
tion about its context of composition. Hence, Buddhadatta is said to have resided on
the banks of the river Kaveri at the monastery of Venhudasa in a place called Bhata-
mangala. He further states to have completed his work “when he who is the immoveable
Accutavikkanta, the joy of the Kalamba (or Kalabbha) family, ruled the earth” (accu-
tavikkante kalambakulanandane [var. kalabbha®] mahim samanusasante). See Vin-vn 229,
st. 3170—3171, 3179. Finally, in the nigamana of his Abhidhammavatara, Buddhadatta is
said to have resided at a monastery of Kaveripattana (modern Poompuhar) which had
been founded by Kanhadasa. See Abhidh-av 138, st. 1409-1412. While the identity of the
dynasty (whether Kadamba or Kalabhra) and the kings alluded to in these verses has
been disputed, it remains that the rich “peritexts” to Buddhadatta’s oeuvre locate him
unequivocally in Tamil Nadu, that is, in a region that might have been called Tamraparni.
See Sircar 1939: 236—237, n. 2; Norman 1983: 131—-132; von Hiniiber 1996: 155-156; Schalk &
Veluppillai 2002: 388—390, 409—411. That the ca. 13th-century tika on the Vinayavinicchaya
attempts, under completely different historical circumstances, to interpret this title as
pointing to Buddhadatta’s coming to (or fame in) Tambapanni, here possibly understood
as Lanka, is of little bearing on its original meaning. See Vin-vn-pt (CscD) 11.398. We have
much less information with respect to Dhammasiri, the ca. 5th—6th-century author of the
Khuddasikkha. The explicit of the latter text simply mentions him as tambapanniyaketu.
It is unclear whether this author, who is generally thought to have been from Lanka (e.g.
Kieffer-Piilz 2015: 435), was thus defined as the banner of the Tampanniyas, or of Tam-
bapanni, as the sub-commentary of this text has it. See Khuddas 121.26—27; Khuddas-nt
(cscp) 479.

A thorough survey of these sources is presented in Skilling 1993: 154-169. The earliest
occurrence of the word as a school label may be that found in Vasubandhu’s Karmasid-
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we find no explicit mention of the geographic spread of the Tamraparniyas.
It might however be significant that Bhaviveka (ca. 490/500-570), the author
who mentions them most frequently, has strong association with South India
in general and with Andhradesa in particular.’®* His familiarity with the scrip-
tures and doctrines of the Tamraparniyas may thus be better explained by his
exposure to this lineage in South India, rather than by an awareness of the reli-

gious landscape of Lanka.1%5 All the evidence combined leads us to see in the

104

105

dhiprakarana, whose earlier translation was prepared by Pimu-zhixian g, H %5l (fl. 516-
541). See T. 1608, XXXI, 780a27, tr. Cheng 2012: 106; T. 1609, XXXI, 785a14, tr. Lamotte 1935—
1936: 250. Cheng (2012) and Cousins (2013: 32—-35) add little to Skilling’s survey, besides
convincingly suggesting that the term *Tamrasatiya (Tib. Gos dmar sde), not attested in
Indian sources outside the Mahavyutpatti, derives from the interpretation in Tibet of Tam-
ravarniya as “copper-clothed,” and its likely back-translation into Sanskrit. See Mvy § gozo.
All known Chinese renderings of the name of the school (§il &, $iE /5, FREFHE, 5L
ZEFR) suppose underlying words corresponding to Skt. Tamraparniya or Tamravarniya.
There is further evidence that -varniya could have been interpreted as robe by transla-
tors from Indic languages. In the Sardulakarnavadana textual tradition, the phrase 4~
B J77RAX in the Modejia jing EES 14X (1. 1300)—doubtfully attributed to Zhu Liiyan
“E{E % (var. Zhu Jiangyan "= 3% ) and Zhi Qian 37— corresponds to abhijit sarvesam
daksinapathikanam tamraparnikandm ca in the late Sanskrit recension. See Sard 35-36.
Xuanzang’s lengthy account of the master’s life is found, within the Xiyuji, in the chapter
on Dhanyakataka, since his body—not unlike that of Mahakasyapa—was believed to be
preserved inside a mountain located to the south of that city until the descent of Maitreya.
See T. 2087, LI, 930c25-931b3. On this legendary account, see Eckel 1992: 11-21. On more
general associations of Bhaviveka with the South see, for instance, Chattopadhyaya 1970:
186; He & van der Kuijp 2014: 305. I know so far of seven mentions of the Tamraparniyas
in works attributed to this Madhyamika master:

(1)—(2) A similar statement on the shared view of Tamraparniyas and Sautrantikas about
the nature of nirvana is found in chapter 3 of the *Turkajvala and in the *Prajriapradipa,
see lida 1980:196; T. 1566, XXX, 128c10-12 (the latter is misattributed in Cheng 2012: 110). A
similar discussion mentioning both schools occurs also in the *Madhyamakaratnapradipa
(see Lindtner 1986: 188-189), whose attribution to Bhaviveka is however highly problem-
atic.

(3)—(5) Chapter 4 of the *Tarkajvala mentions them twice, and in a third instance quotes
from their scriptures. See Eckel 2008: 115, 120, 171; 311, 314, 353.

(6) A mention of the Tamraparniyas, identified as “outsiders” (Ch. #[#) occurs within a
discussion of the doctrine of anatman, in the *Prajiiapradipa, see T. 1566, XXX, 118bq—5.
(7) The *Hastaratna mentions their view according to which space (akasa) is a condi-
tioned entity (sarmskrta). See T. 1578, XXX, 274b24—25; La Vallée Poussin 1933: 111.

Hence, Cheng’s argument to suggest that “the school referred to by Vasubandhu and
Bhavya was located in Sri Lanka” (2012: 114-115) is weak, and relies exclusively on later
sources composed in China.
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Tamraparniyas mainly an Indian branch of the Sthaviras/Theriyas, although
they possessed strong links with their brethren in Lanka, as what follows will
further clarify.

The first epithet assumed by the monastic lineage in EIAD 20 is character-
istic of these Theriyas’ self-representation. I have reconstructed this epithet
as (°a)[ca]mtarajacariya, on the basis of the occurrence of the compound in
EIAD 69.19¢ This inscribed pillar, recovered from site no. 12, stems from the same
monastery as EIAD 20. In both records, the compound acantarajacariya intro-
duces a series of titles characterizing the lineage of the recipients, who in both
instances should be Theriya (Vibhajjavadin) monks.197 Sircar remained puz-
zled by the meaning of the compound, and tentatively suggested it pointed

106  Sircar (1961-1962: 212) already remarked that the two inscriptions share the same expres-
sion. In his editio princeps of EIAD 20, Vogel (1929-1930: 22, 1. 3) suggested a reconstruction
bhadamtarajacariyanam.

107 EIAD 69 must have originally run over several pillars, only the first of which has been
recovered. After the dating formula, and before the text breaks off at the bottom of the
preserved pillar, we read (EIAD 69, I1. 3-6):

[s](i)ripavate vijayapuriya puvadisabhage vihare cu[la]dharhmagiriyarh °acarntarajacari-
yanarh sakasamayaparasamaya[su]-

[s](i)ripavate] [si]ripavate Sircar. -parasamaya(su]-] -parasamayasa- Sircar.

“In Siripavata (Sriparvata), in the monastery on the Culadhamma hill in the eastern part
of Vijayapuri, to the supreme teachers of kings, (who distinguish?) well (between?) their
own standpoint (samaya) and the standpoint of others ...”

The pair sakasamaya (Skt. svasamaya) | parasamaya, as far as I know rarely occurs
outside of Pali commentarial literature. Interestingly, both qualities feature in a passage
of Buddhaghosa’s Visuddhimagga (also found in the Vibharigha-atthakatha attributed to
the same author), discussing the way to explain dependent arising among Vibhajjavadins:
... tassa atthasamvannanarh karontena vibhajjavadimandalarh otaritva acariye anabbha-
cikkhantena sakasamayarn avokkamantena parasamayarh anayahantena suttarn appati-
bahantena vinayarn anulomentena mahapadese olokentena dhammarh dipentena at-
tharh sangahentena tam ev’ attharh punaravattetva aparehi pi pariyayehi niddisantena
ca..

“... one who is making a commentary on this [Paticcasamuppada] should make it, [only]
after having entered the circle (i.e. the community) of the Vibhajjavadin(s). [He should
do so] without misrepresenting the teachers, without departing from his own standpoint,
without giving rise to another standpoint, without setting aside the Sutta, while conform-
ing to the Vinaya, paying attention to the [four] great authorities, revealing the letter,
grasping the meaning and explaining that meaning in other ways after rephrasing (avat-
tetva) it

Text and translation after Cousins 2001: 170-171 (with modifications). Cf. Vism 444.28-33;
Vibh-a 130.2—8. Considering that EIAD 69 belongs to the same vihara as EIAD 20, and in
light of the strong claims featuring in E1AD 61, which mentions explicitly the Vibhajjavada,
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to the name of a king or of a place.!°8 The context of occurrence of this epi-
thet in EIAD 20 allows to clarify its meaning and role within the elaborate title
assumed by the Tamraparniyas. Towards the end of the record, BodhisirT's foun-
dation is indeed said to have been established for the “supreme well-being and
happiness” (acantahitasukhaya, standing here for nirvana) of the group of rela-
tives associated to the gift, as well as the whole world.199 It is therefore tempting
to understand a(c)canta- similarly as a synonym of parama- also in the epithet
acantardjacariya and meaning “supreme teachers of kings.” The later qualifica-
tion, in EIAD 180, of Sanghadasa as Vikramendravarman'’s paramaguru, aligns
very well with this epithet thus understood. There is, however, an important dif-
ference between the two records: while in EIAD 180, the prince himself stresses
his privileged relationship with the master who had introduced him to the Bud-
dha’s Teaching, in EIAD 20 the epithet reflects a claim that is not confirmed by
any record emanating from Iksvaku kings or princes. In other words, only the
Visnukundin inscription could be read as pointing to a symbiotic relationship
between princely donor and spiritual adviser (danapati / kalyanamitra).'©
The use of the epithet in E1AD 20 and 69 may in fact point to a status claimed
to have been acquired by the Theriya teachers outside of Andhradesa, in which
case it might constitute one of the rhetorical devices used to attract king Vira-
purisadata’s attention.!!! This interpretation is supported by the pairing of the

itislikely that the heavily charged terms sakasamaya and parasamaya pointed to a similar
expression of Theriya self-representation as the one articulated in the Visuddhimagga.

108  Sircar notes (1961-1962: 212): “The expression acharmtaraj-achariya would mean ‘teachers
of (or from) Acharntaraja’ or better ‘teachers of the Acharntaraja school or community’
Unfortunately we do not know of any king or locality called Acharntaraja or a community
of Buddhist teachers characterised by that name.”

109 See EIAD 20,1.3.

110 On the way this complementarity was conceptualised, primarily in Tibet, see Seyfort
Ruegg1995. In the Indian, pre-Tantric context, very little is known—at least, to me—about
the kind of ritual duties royal preceptors such as Sanghadasa could have played at court,
and how this could have encroached on the prerogatives of the purohita. For a fascinating
exploration of this dynamic, in a Saiva, Tantric, and Kashmirian context, see Sanderson
2004.

111 Further evidence of such as strategy may be found in E1AD 20. This record indeed starts by
paying homage to the “Bhagavant, born in the lineage that descended from the hundreds
of excellent sages [stemming from] king Iksvaku” (bhagavato °ikhakurajapavararisisata-
pabhavavamsasambhavasa). This homage draws on a trope attested in the first place, in
a polemical context, in the Ambatthasutta (DN 1.92.6—93.16), the motif being extracted
and woven into elaborate narratives about Sakyamuni’s royal pedigree in the literature
of the 3rd to 5th centuries. EIAD 20 preserves the only occurrence, in the whole corpus
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epithet with the long compound that immediately follows in EIAD 20, namely
a long list of countries claimed to have been “converted” by Theriya teachers.
These realms form two concentric circles, including not only some of the dis-
tant lands in the North and Northwest, but also all the major neighbours of
Andhradesa."? That land has interestingly been left out, in order to keep it
at the centre of this system. The correspondence between the lists contained
in the Nagarjunakonda corpus and those transmitted in Pali historiography—
in particular in the Dipavamsa, the Mahavamsa, and in the Bahiranidana of
the Samantapasadika—has been noticed several decades ago by Etienne Lam-
otte.I3 Despite the differences of details between the lists, the fact that they
are always framed by the same countries, i.e. Kasmira-cum-Gandhara (in the
Dipavamsa: Gandhara only) and Tambapannidipa/Lankadipa, and that they
always allude to Vanavasi and the country of the Yonas, shows a conceptual
affinity between these two kinds of sources. In all versions of the Pali chroni-
cle, the spread of disciples of the Buddha, situated immediately after the third
council, is introduced by a reflection of Moggaliputta Tissa. He who is the
patron of the Vibhajjavada is said to foresee that, in the future, the Teach-
ing of the Buddha would flourish especially in the borderlands (paccantima-
Jjanapada).l* The latter concept therefore appears to constitute a key principle
around which lists of countries converted by the Theriya lineage took shape.

of Tksvaku inscriptions, making a direct link between the Buddha’s temporal lineage and
that of the rulers of Vijayapurl. The implication is that both the Buddha and the Iksvakus
stem from the very fountain-head of kingship, thereby establishing an affinity between
rulers and the Sasana. I shall return to the issue in Tournier forthcoming b. See meanwhile
the observations in Salomon & Baums 2007: 216—218; Tournier 2017: 233—239.

112 Besides the two first pairs of toponyms, pointing to the distant Northwest and the Hima-
layan borderlands, all following names point to more proximate neighbours. Besides
the obvious Vanga and Damila, Tosali and Palura are to be located in Orissa, Avaranta
(Skt. Aparanta) in coastal Maharasthra, and Vanavasi in Karnataka. The only exception to
division between distant countries (in the first part of the list) and less distant ones (in
the second part) is the mention of the Yavanas. It might be the case that Yavana points
here to the Romans, who had outposts along the coast of Andhradesa and left a mark on
its material culture. For an earlier discussion of these toponyms and ethnonyms, see Vogel
1929-1930: 7-8.

113 See Lamotte 1958: 320—339; Cousins 2001: 160-168, with the useful table p. 162.

114 The Samantapasadika version of Moggaliputta Tissa’s reflection reads as follows:
kattha nu kho anagate sasanarh suppatitthitam bhaveyyati. ath’ assa upaparikkhato etad
ahosi: paccantimesu kho janapadesu sasanam suppatitthitarh bhavissatiti.

“‘Where will the Teaching be firmly established in the future? Then, as he examined [this
problem], this occurred to him: ‘The Teaching will be firmly established in the border

I

countries.
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In this light, one may speculate that the prominent use of the epithet acan-
tarajacariya by the Theriyas of the Culadhammagiri monastery at Vijayapuri
involved a semantic echo between acanta- (Skt. atyanta)—whose primary
meaning in this context must be supreme, but which literally means “beyond
the boundaries”—and pacanta- (Skt. pratyanta)—meaning “bordering.” The
latter concept indeed occurs in epigraphical discourses in relation to circles of
countries perceived as peripheral to the main centre of power. Hence,
(praty)anta already introduces, in the second rock edict of Asoka, a list of dis-
tant countries (including Tambapanni)."> The Allahabad stone pillar inscrip-
tion of Samudragupta similarly susbsumes under the category of pratyan-
tanrpatis the rulers of regions located outside of Aryavarta.'® The compound
paccantargja is also found in Pali commentaries, where it similarly refers to
the rulers of countries other than and peripheral to Majjhimadesa (Skt. Mad-
hyadesa), in other words the “borderlands” (paccantajanapada).’'” These par-
allels therefore might suggest that a similar idea was at play in the carefully
crafted formula of EIAD 20.

Whether this allusion to the rulers of border regions was present or not,
what is clear is that both the Theriyas who composed the varmsa narratives
transmitted to us and the Tambapannakas present at Nagarjunakonda shared
a similar view of their centrality in the historical spread of the Dharma.l’® The

See Sp 1.63.21-24 = Jayawickrama 1962: 182.12-15. A similar reflection may be found in the
Chinese parallel, in T.1462, XX1V, 684c12-15, tr. Bapat & Hirakawa 1970: 43. See also Dip 53,
chap. 8, st. 1; Mhv 94, chap. 12, st. 1—2.

115 See Bloch 1950: 93, ll. 16—20, where Girnar reads praccamtesu against the more simple
a(m)td of the other versions.

116  Sircar1965: 267, 1. 22.

117 See Sv 11L721.4-6; Pj II 1.74.20—24. Discussions attempting to promote Pali, understood
as Magadhi—the “natural language” and the language of the noble ones (ariya)—dis-
tinguish it from the vernaculars, if not the “barbarian” (p. milakkha) dialects of several
regions. Several of these regions are interestingly included in the Nagarjunakonda list.
Hence, for instance, the Sammohavinodani, doubtfully attributed by tradition to Bud-
dhaghosa, lists the languages of the Ottas (probably for Odda ~ Tosali and, possibly,
Palura), Kiratas (= Cilata), Yonakas, Damilas, as well as the Andhakas (i.e. Telugus), who
are interestingly missing in our inscription. See Vibh-a 388.4-8. See also Collins 1998: 49
and, on Buddhaghosa’s ideology of language, Skilling 2010: 10-15.

118 Recently, Becker (2016) has attempted to demonstrate the existence of echoes between
visual narratives of Andhradesa and the late Mahd@vamsa. While the new interpretation
she offers of an Amaravati relief from the British Museum raises interesting questions on
the shared rhetorics about the establishment of Buddhism in both Andhra and Lanka,

her argument remains inconclusive. The article is moreover weakened by its second part
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rhetoric developed in both the historiographical and in the epigraphic records
possesses formal affinities with, and is the spiritual equivalent of, a digvijaya.
Like royal claims to have conquered the limits of the world, the Theriya self-
glorification should not be taken at face value.'® Rather than reflecting an
actual historical memory of a missionary campaign initiated, under the aegis of
Asoka, by awell-defined lineage,'2° the convergence of the epigraphic evidence
and the Pali varsas testifies to the blooming of a self-glorifying rhetoric in
closely related Theriya milieux, from the late 3rd century onwards.

A further element of continuity between the Iksvaku and the Visnukundin
inscriptions mentioning the Theriya(-Tambapannaka)s or Tamraparniyas may
be found in their insistence on lineage. While EIAD 61 defines the inhabitants
of monastery site 38 as those “who hold the line of transmission of the lineage
of the noble ones” (ariyavamsa-pavenidhara),'?! Vikramendravarman’s record

(pp- 75-77), where the author suggests an identification of a monk represented on a
beautiful torana relief from Phanigiri with the ascetic Sonuttara, featuring in chapter 31
of the same vamsa. This is plainly wrong. As was apparently pointed out to the scholar
at the very conference where she first presented her study, this identification relies on an
obvious misreading: on the relief, a finely executed peacock stands by the monk as he faces
frightening nagas (one of them multi-headed). Whatever be the identification of the relief
as awhole, this scene plays on the well-known opposition between the two animals, which
lies for instance at the background of the Mahamayuri cycle of narratives. Becker refuses
to see the peacock and wishes to interpret it instead as a magically elongated arm, which
is a distinctive motif in the Sonuttara narrative. In sum, more work is needed along the
lines explored by Becker to determine whether visual narratives could hint, like E1AD 20
and 61, at the circulation of vamsa-type narratives in Andhradesa.

119 Compare the—in my view sane—skepticism of Lamotte (1958: 326—327), when he asserts
that “[i]l fallait toute la naiveté d’une pieuse femme pour les [i.e. the Theriya monks of
Nagarjunakonda] croire sur parole” with Cousins’ assessment (2001: 164) that “it seems
much more likely that the story of the spread of Buddhism by Vibhajjavadin missionaries
is correct in substance.”

120  On the quasi-absence of school labels in inscriptions preceding the turn of the Common
Era, and what this suggests of the lack of clear-cut nikaya boundaries in that period, see
Tournier 2017: 15-19; forthcoming c.

121 My interpretation of this compound differs from that of Sircar & Lahiri 1959-1960: 249,
and Cousins 2001: 145. Both see here an allusion to the four “noble traditions” set forth in
the eponymous sutta of the Ariguttaranikaya, the recitation of which played an important
ritual role in Lanka (see Rahula 1956: 268—273). I do not wish to underestimate the impor-
tance of the notion of four ariyavamsas among Theriya circles. However, the fact that the
epithet is syntactically valorized by its position as the last qualifier of these masters in
my opinion gives it a recapitualitive force. Semantically, I hold the term pavenidhara to
have the same meaning as P. pavenipalaka, which occurs in the Visuddhimagga within
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(E1AD 180) presents Sanighadasa as someone “who makes radiant the lineage of
master Ksema.” It is significant that this statement again finds a close parallel
in historical narratives transmitted within the Mahavihara. The Parivara and
the Samantapasadika share a description in verse form of a lineage that, from
Upali onwards, transmitted the Vinaya.1?2 From the time of Mahinda and his
companions, the precious traditum reached the island of Tambapanni.'?3 After

enumerating seventeen names, from Mahinda to Culanaga, there is a stanza

that reads as follows:124

122

123

124

the discussion of the appropriate teacher after the disappearance of the Buddha and his
key disciples:

evartpo hi tantidharo vamhsanurakkhako pavenipalako acariyo acariyamatiko va hoti, na
attano matiko hoti.

“Such a person indeed holds the tradition, guards the lineage, and protects the line of
transmission, he is a master following the opinion of [past] masters, not his own opinion.”
See Vism 80.19—21. The concluding epithet of E1AD 61 therefore appears to make a broader
statement about the tradition held by the line of masters just described. While I am unable
to disprove entirely the interpretation of the above-mentioned scholars, the curious
reasoning leading Walters (1992: 304, n. 98) to suggest that the Ariyavarisa was in fact
the chronicle of the Abhayagiri monks, with whom he wants to identify—again on thin
evidence—the Tambapannakas of Nagarjunakonda, is certainly unacceptable. On the
little we know of the chronicle transmitted by the Abhayagirivihara, see Cousins 2012: go.
See Vinv.2.36—30; Sp 1.62.3-63.18 = Jayawickrama 1962:181.3-182.9. The Parivara introduces
the account by stating that the rule under discussion—in the first instance, the first
Parajika—has been “transmitted by the succession [of teachers]” (paramparabhata). This
lineage is cited as many as nine times throughout the text. The Pali Text Society edition
has systematically avoided the repetition of these verses, while the Chatthasangayana
(Burmese) edition reproduces the passage in full four times. See Vin v (cscp) 6-7, 12—
13, 84, 85, 97-98, 100, 145-146, 147. The Samantapasadika introduces a gloss between the
first two stanzas, focused on Upali and his successors, which it terms acariyaparampara,
and the group of verses starting with Mahinda, labelled porana.

The portion of the lineage dealing with Lanka is framed by the following two stanzas, of
similar construction:

ete naga mahapafiia jambudipa idhagata

vinayarh te vacayirisu pitakarh tambapanniya |...]

ete naga mahapafiia vinayafnfia maggakovida

vinayarh dipe pakasesurh pitakarh tambapanniya

“These elephants, of great wisdom, came here from Jambudipa, and these taught the
Vinayapitaka in Tambapann. [...]

These elephants, of great wisdom, knowers of the Vinaya, experts in the Path, made the
Vinayapitaka shine forth in the island of Tambapanni.”

Vin v.3.12-13; Sp 1.63.1—2 = Jayawickrama 1962: 181.23—24. The parallel passage in the Shan-
Jjtan lii piposha is in prose and reads (T. 1462, XX1V, 684c6-7):
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dhammapalitanamo ca rohane sadhuptjito

tassa sisso mahapafifio khemanamo tipetaki.

b. rohane] Vin, Sp; rohano Jayawickrama. d. tipetaki] Vin; tipetako Sp, Jayaw-
ickrama.

And Dhammapalita, revered by good people in Rohana;
His disciple, of great wisdom, named Khema, holder of the Tipitaka.

My analysis of the Iksvaku corpus has suggested that the Tamraparniya monks
established in Andhradesa were familiar with sources depicting the spiritual
conquest of the known world in terms similar to those of the known Pali
vamsas. It is striking that, in the Samantapasadika, the lineage featuring Khema
occurs immediately before the textual module depicting the conversion of the
borderlands by the envoys of Moggaliputta Tissa. Although I am aware that
Khema is a fairly common name,'?5  find it tempting to identify the tipetakin of
the parampara with the acarya of the Visnukundin record. This must remain
at this stage a mere suggestion, an invitation to look for further echoes between
epigraphic and literary discourses about lineage across the bay of Bengal, and
across language boundaries.!26

Further affinities between the Tamraparniyas established in Southern India
and their brethren in Lanka may, moreover, be inferred from the examination
of the technical vocabulary employed in the Godavari plates, set 11 (EIAD 186).
Indeed, even if it is written in Sanskrit as was the rule for royal grants from
the 5th century onwards and before the rise of Telugu as an epigraphic lan-
guage, the record of the endowment by Prthivisrimila of the mahavihara
founded by his son bears distinct echoes with Pali Vinaya literature. In the for-
mal announcement of the endowment, Prthivisrimiila describes how he has

BT e - R R

“Calanaga handed down [the Vinayapitaka] to Dhammapalita; Dhammapalita handed it
down to Khema.”

The silence of this version about Rohana supports the interpretation of rohane as a
toponym and not a personal name.

125 On the various homonyms, see Malalasekera 1960, vol. 1: 723-725. On the author of the
Namarapasamasa/Khemappakarana, of uncertain date (but likely much later than the
6th century), see Norman 1983: 152.

126 Inan earlier issue of this journal, T have noticed a similar echo between the representation
of Mahanaman’s lineage at Bodhgaya, as consisting of Sariiyuktagamins descending from
Mahakasyapa, and a tradition recorded in Buddhaghosa’s Sumargalavilasint, according to
which the great disciple was put in charge of transmitting the Samyuttanikaya at the first
council. See Tournier 2014: 26.
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given the village of Kattuceruvul to his son Harivarman, who had gained great
fame in battles, before describing the “deflection” of the gift to the Noble Com-
munity:'27

°anena ca madanumatena hari(21)varmmarajena mahaviharanivasinar
navakarmmavyaparadhikrtam anumatya (22) gunapasapuragiritatasva-
pratisthapitamahaviharanivasyagatana(23)gatacaturddisaryyavarabhi-
ksusanghacatuspratyayaparibhogarttha(24)n dattas sarvvapariharena

And by this Harivarmaraja, with my approval, [this village] has been
given, with all [fiscal] exemptions, for the enjoyment of the four requi-
sites by the community of noble and excellent monks of the four quar-
ters, current and future residents of the mahavihara that he has himself
established on the slope of the hill of Gunapasapura, entrusting it to the
resident of the mahavihara who has been appointed to the office of con-
struction.

The long compound describing the dedication of the gift to the universal
community (caturdisasangha) contains two interesting clues about the Vinaya
terminology that influenced the composition of this grant. First, the use of
catuspratyaya to refer to the four requisites is infrequent. In the corpus of
Andhradesa inscriptions—and, to my knowledge, in the whole epigraphic
corpus of South Asia—the expression is only found once elsewhere, in the
first set of Kondavidu plates (EIAD 187) also issued by Prthivimularaja, in
a context where the lineage of the recipients is not mentioned.!?8 Within
the pool of Buddhist Vinaya works preserved in Indian languages—hence
mostly belonging to Theriya, (Mula-)Sarvastivadin and Mahasanghika lines of
transmission—only Pali sources use paccaya (alongside the older parikkhara)
in this context, while the technical term used by other scriptural traditions is
consistently pariskara.’?® In conformity with this pattern, the two inscriptions
recording grants by Prthivisrimila to Aparasaila monasteries have pariskara
instead of pratyaya.13°

127 EIAD186, 1l. 20—24.

128  See EIAD 187, Il 12—13: caturvvidhapratyayaparibhogaya, in a context that does not men-
tion explicitly the caturdisasarigha, and does not bear the second terminological element
(i.e. agata-anagata) that I consider characteristic (see below).

129 As already remarked by Edgerton (BHSD, s.v.), ‘pratyaya in BHS is not used as equivalent
of pariskara in this sense, as Pali paccaya is alleged to be used by both Childers and pTsp.”

130 See E1IAD 188, 1l. 15-16; EIAD 180, 1. 16-17.

INDO-IRANIAN JOURNAL 61 (2018) 20-96



A TIDE OF MERIT 67

Similarly, the dvandva agata-anagata, distinguishing between those who
have arrived and will arrive in the future to reside at a given monastery, is
uncommon in Indian inscriptions,!®! and the term occurs almost exclusively
in Pali literature. Occurrences of the compound may thus be found in the
Pali Vinaya’s discussion of how residences should be dedicated to the Sangha,
the locus classicus being the gift of the Jetavana by Anathapindada.’3? The
adoption of a terminology that can be mapped onto prescriptive literature
in Pali supports the possibility that the Tamraparniyas were Sthavira/Theriya
monks whose Vinaya was at least close to that of the Mahavihara.

The two technical expressions I have commented upon, in EIAD 186, do not
occur in the earlier grant by Vikramendravarman (EIAD 180), which makes
no mention of the four requisites and prefers abhyagata to agatanagata.'®3

131 I know of one other occurrence in Nasik cave no. 10, dating from the rule of the Abhira
king Sivadatta. See 1BH, Nasik no. 16, 1. 9. This inscription does not mention the nikaya
in control of the Trirasmiparvatavihara endowed by this gift. The only nikaya mentioned,
in earlier Satavahana inscriptions, is that of the Bhadrayaniyas, in two records recovered
by the entrance of cave no. 3 (1BH, Nasik no. 4, 5). This earlier evidence from a different
cave does not allow us to determine with any certainty the nikaya that benefitted from the
Abhiras’ generosity.

132 See Vin 11147.13—29 (where the merchant of Rajagrha asks the Buddha how to dedicate
the sixty residences that he has built for the Sangha), 11.163.35-164.25 (similar enquiry,
by Anathapindada, for the Jetavana). See also Vin 1.305.4-14 (r.e. division of the property
of a deceased monk). The phrase agatanagatassa catuddisassa sanghassa occurring in
these three passages is commented upon in Sp V1.1215.11-13: dgatanagatassa catuddisassa
sanghassa ti agatassa ca anagatassa ca [B® inserts: catusu disasu appatihatacarassa]
catuddisassa. This gloss is absent from T. 1462. The occurrence of the compound in Pali
sources led Hirakawa 1964 (quoted in Silk 2008: 96, n. 100) to suggest that the expression
was exclusive to the Pali Vinaya. Silk observes, however, that “a similar expression is
attributed at least once to the Kadyaplyas,” namely in the Fo benxing ji jing F5A1TH4K
(T.190, 111, 861b20—21), where the Buddha recommends the bourgeois *Kalanda(ka) (Ch.
HTEPE) to “give [his] bamboo grove to the whole great community, whether present or
future, of the four directions” (FAEEFSAE AR —PJ A GR). But Silk further nuances this
finding: he remarks that “there are considerable complications with the expressions in this
text.” Whatever be the case, the evidence of T.190 does not weaken the present argument,
since the epigraphic attestations of the Kasyapiyas are all from Northwestern India and
they are unlikely to have been established in Andhradesa. Provided the Fo benxing ji
Jjing be trustworthy, and that the affinity assumed in some doxographic treatises between
the Kasyapiyas and the Vibhajyavadins were to be correct, then the evidence might be
interpreted as the indication that agata-anagata was common to the Vinaya terminology
of several schools of the Vibhajyavada group.

133 The expression nanadigabhyagata-, closely paralleling caturdigabhyagata- of E1IAD 180,
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It is, however, remarkable that both expressions occur in a roughly coeval
inscription recovered across the bay of Bengal, near Vesall in Arakan. The
relevant portion of this fragmentary copper-plate grant recording a gift by a
queen of the Candra dynasty, reads as follows:134

... viditam etad astu vo yatha parena ///
svakaritavihare ratnattrayopayogaya catuspratyayanimittarn bhagna-
sphuti///(ta)
kimmajuvdevya °agatanagatajetavanavasisthaviracaturddisaryyabhi-
ksusangha ///
sarhpradano dengiitanama ttrisahasriko gramo nisrsto ...

Let it be known to you that ... Kimmajuvdevi endowed the village called
Denguta yielding three thousand [pieces of standard currency as rev-
enue] as a gift to ... the community of noble monks of the four quarters,
current and future residents of the Jetavana, the Sthaviras, to be used for
the Three Jewels in the vihara she had herself commissioned to be built
[and, in particular] for the four requisites [and] (for the repair of ) broken
and shattered [parts] ...

Sircar reckoned that “it is difficult to say whether the original Jétavana [in
Sravasti] is referred to in our record or it was an establishment in the neigh-
bourhood of Arakan or elsewhere called by that ancient name.”'35 The overall
context of the grant and the analogy of construction with the dispositio of
EIAD 186 to my mind suggest that this was the name of the very monastery
founded by Kimmajuvdevi. I would also suggest that the shared terminology of
these two grants may best be explained by the common link of their recipients
with the Theriya lineage and Pali Vinaya literature.'36 We indeed know of exist-
ing links—although at a later period—between Arakan and Buddhist monks

repeatedly occurs in inscriptions of the Maitraka corpus. See Biihler 1875: 175, 1. 8; 1876:
207, 1. 7;1877:12, L. 4. The latter reference is also cited in Njammasch 2001: 231.

134 Sircar1967:65,11.10-13, cited in Silk 2008: 96, n. 100. Sircar dates the inscription to the early
6th century, but the issue of dating the corpus of Arakan inscriptions has been revisited
recently by Griffiths 2015: 319—-333. On the donations made to Buddhists under the Candra
dynasty, see also Sanderson 2009: 84-86.

135 Sircar1967: 63. See also Gutman 1976: 104-105.

136 Note that the term bhagnasphuti(ta) does not agree with the usual phraseology of Pali
texts, which show khandaphulla in similar contexts. The expression bhagnasphutita-
occurs, however, in Maitraka grants, see von Hiniiber 2013a: 368, 372, 374, n. 30.
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from Lanka. The Candra dynasty moreover appears to have had connections to
Andhradesa.’37 It is therefore tempting to see in the name Jetavana an allusion
to the monastery of that name in Anuradhapura, the main centre of the Jeta-
vaniyas. In the eyes of the 8th-century doxographer Vinitadeva, the Jetavaniyas
constituted one of the three main branches of the Sthaviras, themselves one of
the four “great schools” (mahanikaya).13® Since it is used in composition with
the epithet Jetavanavasin, it is even possible that sthavira served here as an indi-
cator of the nikaya of these monks.139

The foregoing discussion has shown that the Tamraparniyas, while mainly
established as an identifiable group in South India, had clear familiarity with
historiographical narratives and Vinaya literature in Pali. These Sthaviras were
part of a broader network operating across the “Buddhist Mediterranean”49
through which texts, masters, and ideas circulated. The Prthivisrimala corpus
preserves a last piece of evidence in this connection, to which I shall now
turn.

137 An 8th-(or gth-)century prasasti mentions the gift of Anandacandra to the bhiksus in the
realm of king Stlamegha, a title which was borne by several kings from Lanka. Interestingly,
the same Anandacandra is said to have sprung from the Saivandhra lineage, which could
point to the rulers of Andhradesa. See Johnston 1944: 372, 378-379, 382. Gutman (1976:
50) connects them to the Puranic Sailandhra, stemming from Srigaila. However, instead
of being the result of a textual corruption, the element Saiva- might point to the religious
leanings of this particular lineage, also called I$anvaya in st. 42 of the same inscription.
As noticed by Griffiths, in the Vesali copper plate, all the rulers are characterised as
paramamahesvara, which may point to such a lineage. Moreover, in the recently edited
inscription from Odein, written in the same script type as the Vesali inscription, and
marking a donation to a Buddhist monastery by king Dharmavijaya, a competing lineage
to his own “Bird-lineage” is called the “Rudra-lineage.” See Griffiths 2015: 291, 293, 317—
318.

138  See, for convenience, Bareau 1955: 24—25; Skilling 2009b: 66—69. On the scheme of four
mahanikayas emerging in sources dating from the 7th century onwards, see Tournier 2017:
262-263 and nn. 28—29.

139 I have previously argued (Tournier 2014: 43, n. 164) that sthavira was generally used in
donative inscriptions as a way to indicate the venerable status of a monk, and not his
school affiliation. In this particular context, however, it seems unlikely that sthavira is used
as a way to restrict the beneficiary of the gift only to those having been ordained for over
ten years. According to Skilling (2009: 66), the name of the school would be distinguished
by its vrddhi form in the few available Sanskrit occurrences. However, Sthavira occurs
without vrddhi in at least one other occurrence where it points to a nikaya, namely in the
uth-century inscription from Lopburi, where the loan-word Mahayana-Sthavira occurs.
See Ceedeés 1929: 22—23, no. 19.

140 On this notion see, for instance, Frasch 1998.
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Flooding Mara’s Army with the Water of Merits

The opening of the second set of the Godavari copper plates (EIAD 186), con-
tains a motif that accords particularly well with later “Pali imaginaire,"* and
in fact anticipates a Buddhological development that will become pervasive
throughout Southeast Asia. The two opening verses of this inscription are com-

posed in Malini meter and read as follows:142

141

142
143

jayati munir udagrakhyatacandrarsujala-

pracayarucirakirtti$rir ajeyasya yasya

jagad idam abhisiktan daksinambhobhir uccaih-
ksubhitasalilanathasparddhibhir mmarasainyaih || (1)

tadanu jayati bhimna malarajas samantad
vitatarucirabhasvallokavikhyatakirttih

bahusamarajayopattonnatasrir ajeyas
svakavaragunapasabaddhanihsesalokah || (2)

1c daksinambhobhir]| so Sankaranarayanan (silent emendation); daksinamm-
bhobhir Is.  2c bahusamarajayopattonnatasrir] em. Sankaranarayanan; bahu-
samarajayopattontatasrir Is.  2d svakavaragunapasabaddhanihsesalokah]
em.; °nissesalokah Is. Sankaranarayanan.

(1) Victorious is the Muni, whose fame and fortune are radiant by the
many webs of beams of the lofty and celebrated moon, the water of whose
gifts have anointed this world [and] who is invincible for Mara’s troops as
they vie with the lord of the highly agitated waters!!43

As the method deployed in this study should make clear, the use of a category famously
coined by Collins (1998: 72—89) does not imply my adhesion to the historiographical model
propounded by that author, which itself markedly differs from that of the Arnales school
from whose terminological pool the concept of imaginaire was borrowed. For a recent
attempt at reconceptualising the Pali imaginaire, see Skilling 2012: 336—347.

EIAD 186, Il. 1-6.

An alternative interpretation of this stanza would take the compound ending in -sparddhi-
bhih as an attribute of daksinambhobhih. The second part of the stanza could accord-
ingly be translated: “the water of whose gifts consecrated this world [and] rivalled the
ocean as they were stirred up by Mara’s army.” While this interpretation is syntactically
possible, its meaning is unsatisfactory, and I am at least unaware of any allusion to the
ocean being stirred up by Mara’s attack. I believe that the context (an evocation of the
influential scene of the Maravijaya) incites us to take marasainyaih as being governed
by ajeyasya. 1 thus explain the word order by the constraints of the metre as well as the
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(2) Victorious is, after him, the Mularaja, whose fame is wide-spread,
radiant, splendid and renowned on all sides, throughout the earth; who is
invincible, having gained the highest fortune by many victories in battle;
who has tied to himself the entire world by the noose of his own excellent
virtues (svaka-vara-guna) [or: by the noose of the ropes of his own braids
(sva-kavara-guna); or: to his own excellent (city of ) Gunapasa(pura)]!

This ad hoc composition alludes, via a well-crafted slesa, to the current place
of residence of the king, Gunapasapura, where the monastery being granted
is located.'** The second stanza plays on the various components of the king’s
name: besides milaraja, the immediately preceding bhiiman stands for prthivi,
while his royal splendour ($r7) is praised in the third pada.'*5 Each of these
components of the king’s name, in turn, echoes expressions in stanza 1. There
is indeed a clear parallelism between stanzas 1 and 2, with respect both to
the themes of invincibility (ajeya), fame (kirti) and fortune (sr7), through a
series of concatenations.'#6 This mirroring effect is further reinforced by the
structure of the two verses, introduced by the same verb.1*” On some level,
this suggests an identification between the Buddha and the ruling king, even
if the latter does not present himself, in the body of the inscription, as a
“Buddhist,” much less as a Bodhisattva-king. Beyond this apparent mismatch,
the mechanism at work here is representative of broader dynamics of royal

alliterative effect of the collocation ajeyasya yasya, and take these genitives to govern
padas d and c respectively.

144 After the second stanza, the body of the text indeed starts with svasti vijayagunapasa-
purat, and so on. The Kondavidu plates, set 111 (EIAD 189), are also issued from the same
place, possibly located in the Godavari delta (see above, n. 76).

145 There is thus no ground to consider, with Ramesan (1962: 242), that Malaraja tout court is
the name of a distinct king, ancestor of Prthivisrimala.

146  On the use of concatenation in classical kavya, see recently Salomon 2016.

147 In doing so, the poet follows a pattern—jayati + deity | tadanu jayati + king—probably
deriving from Gupta models. See, for instance, the Junagadh inscription of Skandagupta,
which, like our inscription, opens with two Malini stanzas. A similar pattern, with a
first stanza in Malini and a second stanza in Sragdhara, can be observed in the Tumain
inscription of the reign of Kumaragupta 1. See Sircar 1965: 308, st.1-2; 297, st. 1—2. A similar
construction using Arya metre may be observed in the Lohaner copper-plate inscription
of the Eastern Calukya king Pulakesin 11. See Khare 1956: 39, st. 1—2. Other inscriptions
present the pattern jayati + Buddha / tato jayati + Sangha. See, for instance, Sircar 1965:
373, st. 1-2 (Mallasarul copper plate; metre: Aryé and Upagiti); Melzer 2006: 267—268, st. 1
(Scheyen copper scroll; metre: Sikharini). I am grateful to Daniel Balogh for attracting my
attention to this pattern and for providing references.
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ideology, intent on defining the liminality of the king between the human and
the divine domains.!48

The identification of the “lord of the highly agitated waters” (ksubhitasalila-
natha) in stanza 1 is not entirely straightforward and must be postponed to
a later point in this discussion. What is already apparent at this stage is the
correlation between the flood or tsunami involved in the defeat of Mara’s
army and the water poured down in the past by Sakyamuni, to ritually pre-
pare his gifts. Water, besides belonging to the gift’s ritual framing, serves also
as its very metaphor. This is a means to allude to the countless gifts made by
the Bodhisattva in former lives. In biographies of the Buddha that are likely
to have been composed in South Asia, the past gifts of Sakyamuni are often
given an important place when he calls the earth to witness, at the apex of
his conflict with Mara.l#® [ was unable to locate, in the context of these reca-
pitulations of the Bodhisattva’s perfect giving as he stands on the threshold of
Awakening, a specific allusion to the water that he had formerly poured. Sev-
eral (human) lives of the Bodhisattva might, however, have been implied by
the reference. The Bodhisattva’s life as Visvantara/Vessantara naturally comes
to mind, as it is singled out in discussion between the future Buddha and
Mara in the Jatakatthakatha.'>® It is marked by seven hundred great gifts,

148 For a balanced synthesis on the overwhelming scholarship of the issue, and a discussion
on how royal ideology materialised in South Indian history, with a focus on the Pallavas,
see Francis 2013: 3—15. For considerations on Buddhist recasting of Dharmasastric royal
theory, taking place for instance in the influential Suvarnabhasottamasutra, see Scherrer-
Schaub 2014: 135-145.

149 See Ja 1.74.11-30; T. 184, 111, 471b2—7, translated in Ziircher 1978: 100; T. 185, 111, 477¢7—
12; T. 186, 111, 521b21-26; T. 190, 111, 791a26-b2; Lal (L) 340.13-341.2. Interestingly, in the
Xiuxing benqi jing {E1TAFLEK (1. 184) attributed to the Han translator Kang Mengxiang
st the Taizi ruiying benqijing & T FifEAFLEE (1. 185) translated by Zhi Qian 37
% (194/199-253/258), and the Puyao jing T5HELL (7. 186) translated by *Dharmaraksa in
308 CE, the two groups of verses within which the reference to the Bodhisattva’s past gifts
are preserved, are identical: T. 184, 111, 471a15—471b22 = T. 185, 111, 477b20—c26 = T. 186,
111, 521bs—c11. For a detailed study of the shared materials existing between these three
sources—which I cannot fully assess, given my ignorance of Japanese—see Kawano 2007:
18-143, who provides a synoptic edition of the three groups of stanzas under discussion
at pp. 126—128. See also Matsuda 1988. On the problems associated with the traditional
attribution of 7. 184 and the hypothesis that the received text represents a revised and
expanded version, see Nattier 2008: 104-109.

150 This text naturally reflects the Mahaviharavasins’ specific insistence on this birth as the
antepenultimate life of the Bodhisattva. This chronology was, however, not shared by
other Buddhist schools. See Tournier 2017: 237—238.
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sealed by the pouring of water, and is commonly represented in the art of
Andhradesa.’®! His life as the rich purohita Velama also deserves particular
attention, since his generosity was proverbial in Nagarjunakonda, and his gifts
were constantly compared to streams of water. In the Jatakatthakatha, he is
said to have given away the seven jewels “as if making into one stream the
five great rivers” (parica mahanadiyo ekoghapunnam katva viya), which obvi-
ously points to the ocean as the receptacle of all rivers.!52 Moreover, Velama’s
story generally gives an important role to the water-pouring gesture. As the
Bodhisattva is about to dispense lavish gifts to brahmins, the water contained
in the golden ewer he holds miraculously freezes. This leads him to realise
that no one in the world is fully worthy of his gifts/fees (daksiniya).15% In the
version of the episode told in Buddhaghosa's Manorathapurant, Velama then
performs an act of truth according to which “if, by the power of the giver, this
gift will be purified, let the water having come out [of its golden ewer] go into
the ground.”’>* The insistence of this passage on the purificatory force of the
water-pouring preceding a worthy donor’s gift is echoed, in Prthivisrimala’s
inscription, by the allusion to the anointment (abhiseka) of the entire world
by the Bodhisattva.155 In this particular context, the presentation of the Bud-
dha as sanctifier of the world and, in a way, the very source of royal power,
contributes to the fuller parallelism between him and the ruler in the opening
stanzas.

151 Two inscribed reliefs bearing the label vesatariya have been found in Kanaganahalli.
See Poonacha 2013: 369—370, pl. LX111, LX1V; Nakanishi & von Hiniiber 2014: 89—9o. For
representations of the Bodhisattva Vi$vantara holding a ewer or a flask of water at sites
along the Krishna river, see Rosen Stone 1994, fig. 30, 251, 254.

152 See Ja I 22818-24. For further references, both literary and epigraphic, see Baums et al.
2016: 83-84, n. 75, and the numerous references provided by Lamotte in the work cited in
the next note. On the two representations of this Jataka in Kanaganahalli, one of which
depicting Velama holding a ewer, see Poonacha 2013: 368, pl. LXI1L

153 The version of the episode retold in the Dazhidu lun K%5[E 5 (1. 1509) focuses on the
confirmation that the Bodhisattva stands as the most worthy recipient of gifts in a Buddha-
less world. The miracles surrounding the water-pouring ritual gesture are interpreted as a
confirmation that Velama will indeed reach Buddhahood. See Lamotte 1944-1980, vol. 2:
677—688; vol. 5: 2250—2251.

154 AN-a1vV.183.10-12: Sace dayakassa vasenayam dakkhind visujjhissati, udakam nikkhamitva
pathavim ganhatu’ ti cintesi. A retelling of this episode is found in the late Suttasanga-
hatthakatha, the latter text being commented upon by Heim 2004: 98-99.

155 Discussing the ritual use of water, as alluded to in late “Theravada” sources, Heim notices
(2004: 99) that “[w]ater functions not so much for cleansing or washing away of impure
qualities but rather as providing ‘sanctification’ by adding pure and good qualities.”
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What the Buddha is said to have done in his past lives moreover echoes what
the ruler, in his quality of prominent giver (danapati), is meant to be doing
here and now. While E1AD 186 says nothing of the ritual framing of the gift
of the village of Kattuceruvul, the more detailed and more narrative record of
Tummalagudem I (EIAD 174) describes how, “|Govindavarman| presented [to
the universal community] the two villages named Embudala and Pennapara,
having first given water."156 While the pouring of water is a ritual practice also
recommended by Dharmasastric literature,'5” and mentioned frequently in
inscriptions regardless of the religious denomination of the recipients, its early
inclusion within Buddhist practice is shown by its common figuration at stiipa
sites. In a well-known, ca. 1st-century-BCE, representation of Anathapindada’s
gift of the Jetavana on a Bharhut medallion,'8 the rich merchant is represented
holding a golden vessel, and pouring it in front of the “perfumed chamber”
(gandhakut?) standing for the Buddha. This gesture is included in the later nar-
rative of the episode in the prologue (nidanakatha) to the jatakatthakatha:>°

mahasetthi suvannabhimkararh adaya dasabalassa hatthe udakar pate-
tva ‘imarh jetavanavihararh agatanagatassa catuddisassa buddhappamu-
khassa bhikkhusanghassa dammf’ ti adasi.

The great merchant, taking a golden ewer, poured water on the hands of
Him who is endowed with the ten powers (i.e. the Buddha), and [saying]
“I give this Jetavana monastery to the community of monks headed by the
Buddha, of the four quarters, current and future,” he gave [it] away.

156 EIAD 174, ll. 23-24: dvav em[b]u[d]alapen|n]aparanamadheyau gramau °udakadanapir-
vvakamm atisystau. Although udakadana has a broad semantic spectrum and can just
mean a “gift of water” (cPD, s.v.), the particular act referred to here must be identical
to that alluded to in EIAD 186. In other epigraphic records, the same idea is commonly
expressed by udakapiirvam, frequently followed by ativsyj in the Vakataka inscriptions.
See the references cited above, n. 19.

157 See Kane 1941: 867 and n. 2035; Heim 2004: 89.

158  See for instance Huntington 2012: 48, fig. 11.

159 Ja1.9313-15 = Ap-a 97.33-98.2. The above-mentioned Vinaya account of the same event
(n.132) does not allude to the water-pouring gesture, but only to the formula of donation to
the universal community, without stipulating that the Sangha is “headed by the Buddha”
(buddhappamukha). Mention of both the water-pouring and of the recipients of the gift as
buddhappamukha, but without the characterisation of the Sangha as catuddisa, occurs in
the same Vinaya’s account of the offering of the Veluvana by king Bimbisara (Vin 1.39.14—
18). See also Bareau 1963: 336—339. On the ritual, legal, and economic implications of the
word buddhappamukha, see Schopen 1990: 189—193; Silk 2002: 149 f.
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In Pali commentaries, the pouring of water is commonly referred to with the
compound dakkhinodaka,'s° a term which is perfectly mirrored in daksinam-
bhas used by the poet in E1AD 186. Compounds similarly constructed, with
daksina as first element and a word for water in the second element, do not
occur outside of Pali texts to point to this specific ritual act. In light of the other
terminological affinities existing between this inscription and the literature of
the Mahavihara, it is likely that Skt. daksinambhas represents another calque
of a corresponding Pali word.

A further piece of evidence of this comes from the broader Buddhological
context in which the expression occurs in EIAD 186. It is striking that the
connection made there between the water-pouring ritual and the flood chasing
away Mara’s army is not attested anywhere in South Asian Buddhist literature
of the first millennium CE. As far as I am aware, the earliest literary source in
which the two motifs are paired is the Pathamasambodhi. This late cycle of
texts, centred on the Buddha’s last life, probably took shape in Thailand, and
in its oldest recoverable form is posterior to the mid-12th century.!6! Within the
description of the Awakening cycle, one finds the following passage:'62

160 See, for instance, Sv 1.133.17—23; Sp V.1135.13-29; 1143.5-10; V1.1221.28; 1257.2—8; 1284.6-8,
and the references cited in DP, s.v. For a discussion of procedures involving dakkhinodaka
in Vajirabuddhi's Anuganthipada, of likely South Indian origins, see Kieffer-Piilz 2013a,
vol. 2: 1049-1059. The Shanjian lii piposha does not seem to have any expression parallel
to dakkhinodaka in the Samantapasadika.

161 The Pathamasambodhi indeed cites Buddharakkhita’s Jinalarikara, which was composed
in 1156 CE. On the relationship between these two texts, see Balbir 2007. On the pre-
sumed Sanskrit sources for the Pathamasambodhi, see ead.: 337, n. 12; Guthrie 2004: 84—
85.

162 Ihere quote from the version of the text edited by Ceedés in Patham 134.17-135.4. This key
passage was already quoted in Coedés 1916: 118-120; 1968: 224. As noted by Balbir (2007:
342), this passage “is specific to the Pathamasambodhi, and appears to be deliberately so,
as the version of the Jinalarikara is in conformity with the classical depiction with the
earth shaking, the terrestrial noise, and the roaring noise in the sky caused by a thunder-
bolt” During the transmission of the Pathamasambodhi itself, this section was enriched
on several occasions. Indeed, immediately after this prose paragraph, the version of the
text printed by Ccedes quotes verses introduced by yathaha, which retell the episode and
contain this particular motif. While these verses do not belong to the Jinalarikara, this
appears to indicate that other sources shared this motif, and might have been quoted for
that reason. An early manuscript in tai khiin script of the Pathamasambodhi—copied in
1479 cE and thus preceding all witnesses collated by Ceedés—does not transmit these
verses. See Guthrie 2004: 86-87. Moreover, verses additional to the edited version have
been inserted in Ms. H of Ccedeés, dated 1786 (Patham 296, appendix KK).
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tada vasundhara vanita bodhisattasambharanubhavena attanar santha-
returh asakkonti pathavitalato utthahitva itthisamafiataya bodhisattassa
purato thatva: tata mahapurisa aharh tava sambharar janami tava dak-
khinodakena mama kesa alliyanti idani parivattayissami ti vadanti tavad
eva attano kese parivattitva vissajjesi. tassa kesato yatha gangodakarn
sotarh pavattati. atha te marasena patitthaturh asakkonta palayirhsu.
thatva] em.; thatva E¢.  vissajjesi] Coedés 1968; visajjesi Ee.

Then the lady Vasundhara, unable to withstand the force of the accumula-
tion (of merits) of the Bodhisatta, emerged from the surface of the earth in
the guise of a woman and stood before the Bodhisatta [saying:] “Oh great
being, I know your accumulation of (merits)! My hair is overflowed by the
water of your gifts (dakkhinodaka), and I will now wring it out.” Speaking
in this way, she wrung her hair and let [the water] free. The flow that came
out of her hair was like the Ganges River. Then the army of Mara, unable
to withstand the flood, was routed.

Although the narrative does not look foreign to the Indian imaginaire, its
details are at odds with the earlier descriptions as well as depictions of this
key event found or transmitted in the subcontinent. First, the motif of the
hair-wringing deity, reminiscent of the descent of the Ganges, has not been
found in any Indian representation of the Maravijaya. More importantly, the
flood chasing away Mara’s army is, before the composition of the Pathamasam-
bodhi, only found in iconographic representations from outside India pos-
terior to the 7th century, to which I shall return below. E1AD 186 therefore
provides not only the earliest evidence of this motif, but also the only attes-
tation found so far in South Asia. The fact that the inscription was found,
and perhaps composed, in an area corresponding to the present Godavari dis-
trict, in close proximity to the coast, suggests that the legend had already
been adjusted in Southern India so as to incorporate maritime imagery. In
other words, the south-eastern transmission of the story of Mara might have
led to a shift of focus, along the bay of Bengal, from earthquake to seaquake.
This evolution might have been facilitated by the awareness of the fact that
tsunamis could be the direct consequence of earthquakes: depictions of earth-
quakes before the Buddha’s Awakening and in other circumstances commonly
assert that the earth shook “together with the ocean.”'63 In one of the ver-

163 Besides the passage discussed in the following note see, for instance, Lal (L) 92.1-4;
(H) 458.1—4, and the reference discussed in Ciurtin 2009: 85. The latter article is more
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sions of the events preserved in the Mahavastu, Mara is moreover said to flee
immediately after this awe-inspiring earthquake, and to fall in the Nairafijana
river.164

In other versions of this narrative cycle, preserved in the Sanskrit Lalitavi-
stara, the Fangguang da zhuangyan jing 75 & R @4 (T.187)—Dbeing its clos-
est Chinese parallel—and in the Fo benxing ji jing (i A1TEEL (T 190), water
is differently involved in the episode directly following the earthquake. A first
earth deity (in the Sanskrit text: the great earth goddess called Sthavara)
emerges as the Buddha calls her to witness, fully adorned with jewels. In the
two Chinese texts, the goddess moreover carries an ornate jar filled with flowers
(and, according to T. 190, jewels).16 This episode is followed by an earthquake
knocking down Mara and his army, after which a second deity intervenes. In
the Fo benxing ji jing, the scene is described as follows:166

PRI, BRI, RS 2K, T b, T2 2 T
), AL, EFEE -

Then, in that place there was another earth deity which sprinkled the
cold water which was in a jar on king Mara, and said to him: “You, Mara
Papimant, should quickly arise and come back to your palace!”

In none of these texts is there any link being made between the water poured
on the defeated Mara and that associated to the Bodhisattva’s gifts. In visual
representations of the episode, a deity carrying a vase is frequently represented
from the Gupta period onwards (Fig. 9), sometimes associated to a second deity,
adopting a more forceful posture.'6” The jar-carrying deity is to be identified

generally informative on earthquakes and their relation to waters. It also discusses the
shift from earthquakes to seaquakes in Buddhist narratives—an evolution which the
author believed to have happened in Southeast Asia.

164 Mvu 11.412.18-413.10. Senart has heavily emended the passage, which deserves to be re-
edited; the task is, however, complicated here by the fact that the earliest manuscript—
and fountain-head of the manuscript tradition of Nepal—transmits the passage consid-
ered in a very altered form. See Yuyama 2001, vol. 1, fol. 239b3—4. Still, the presence of the
motif of Mara falling on the river with his army is secure.

165 See Lal (L) 319.3—7; T. 187, 111, 594¢24—26; T. 190, I11, 791a21—26.

166  T.190, 111, 791b25—27. The same event is further repeated in a verse section, in 792a1—2. See
also T. 187, 111, 595a5-7; Lal (L) 342.5-8. While both Chinese sources agree in qualifying
this second deity as an earth deity, the Lalitavistara terms it a tree-deity (vrksadevata).

167 On these “two witnesses” in India, see especially Leoshko 1988a; 1988b; 2001; Bautze-

INDO-IRANIAN JOURNAL 61 (2018) 20-96



78 TOURNIER

FIGURE 9  Vase-bearing earth deity, Maravijaya, Ajanta cave 26.

with the first deity in the above-mentioned sources, since the pot she carries
contains flowers or jewels, instead of water.'68 The bejewelled jar therefore
points to Vasudhara as the provider of all goods. Brought by the goddess in
an attitude of devotion, it might have been interpreted in some circles as a

Picron 1998. Xuanzang, while describing representations of the Maravijaya at Bodhgaya,
also relates a version of the story that knows of two earth deities. See T. 2087, L1, go7b1—
6.

168 Besides the Ajanta example given as Fig. 9, another clear example is provided by a pedestal
of a lost Maravijaya from Bodhgaya, dedicated in the late 6th—early 7th century by two
monks from Lanka. See Leoshko 1988b: 46 and fig. 8. The inscription has been discussed
in Tournier 2014: 23, 38.
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reminder of the riches relinquished by the Bodhisattva in his past lives.169
There however does not seem to be a direct connection with the water-pouring
rite.170 Around the 7th or 8th century we see surfacing, first in Arakan, the hair-
wringing earth-deity in representations of the Maravijaya. This motif, replacing
the jar of earlier and contemporary Indian depictions, is thereafter attested at
Bagan and in Cambodia, respectively from the late 11th and the 12th century
onwards, before spreading throughout Southeast Asia.1”!

The suspicion that the motif might have had Indian origins has been nur-
tured since the publication, a century ago, of a post-Angkorian stele by George
Coedes, along with the corresponding passage of the Pathamasambodhi.'’? The
fact that the earliest attestation of the hair-wringing earth deity occurs in
Arakan probably no more than a century after Prthivisrimala, that is to say in
a realm that, as we have seen, was connected to Andhradesa, is most signifi-
cant. This leads me to suggest that EIAD 186 might be the precious witness of
an emerging motif. This inscription is indeed the first to evidence a connection
between the water poured by the Bodhisattva in past lives, and the flood that
plays a key role in Mara’s defeat. Admittedly, by contrast to the Pathamasam-
bodhi, the earth-deity does not clearly appear as the instrument of this defeat.

169 This is suggested by the following passage of the Guoqu xianzai yinguo jing # LR
HL4X translated by Gunabhadra in the first half of the 5th century (7.189, 111, 640b13-19):
SULRET, THRFASM SRS, PR, R Efom ST, (e, meamE
& EEE A R DU A, B Z MR B T R B, T
AR AR, RoRkig EIEH 238 © URZEL SR IBISRELEE - |
“Once [the Bodhisattva] had said this, at that time the great earth quaked in six ways,
and from it, an earth deity, having filled a jar made of the seven jewels with lotus flowers,
sprung out of the earth and said to Mara: ‘The Bodhisattva has formerly given away to
others his head, eyes, marrow and brains, the blood that came out [of his self-sacrifice]
has permeated the great earth! He donated his kingdom, capital, wife and children,
elephants and horses, as well as his jewels, [the number of which] cannot be calculated
to seek the way to the supreme, perfect Awakening! Therefore, you should not harass the
Bodhisattva!”

170  This is how Gangoly (1943: 3) interpreted the pot held by the earth deity in her hands. On
this motif, see also Leoshko 1988b: 42—44, 50.

171 See the detailed discussion in Guthrie 2004: 30—-58. I would like to thank the author for
sharing with me a copy of her interesting dissertation.

172 See Ccedés 1916: 121; Gangoly 1943: 5. More recently, Guthrie commented (2004: 86):

The existence of hair-wringing earth deity iconography at Angkor, Bagan and Arakan
means that older versions of the Maravijaya episode, if not the Pathamasambodhi, must
have also existed in Sanskrit although they will probably never be found. It is safer to argue
that the Northern Thai authors were reworking a very old well-known story in the language
of their day.
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As said above, the referent of ksubhitasalilanatha is ambiguous, but the most
likely hypothesis is that it points to the ocean or to its personification as the god
Sagara. Hence, the possible intervention of the (or rather: an) earth deity in stir-
ring up the waters was either unknown to the poet who composed these verses,
or kept silent. Still, when the stanza is considered in light of the parallelism
existing with the following one, it is intriguing that the latter does allude to
the braids of the king. Could the latter motif have served to establish a parallel
between the means by which Prthivisrimula symbolically exerted his rulership
and the way by which the army of Mara was defeated? It would be speculative to
answer this question affirmatively, and I would rather leave it open until more
evidence emerges. We can nevertheless safely contend that EIAD 186 retains a
kernel of the mytheme that we see attested shortly afterwards across the Bay of
Bengal. This provides us with some evidence to think about early steps in the
formation and transmission of a most influential narrative across the Buddhist
world.

Conclusion

I hope that what precedes has at least succeeded in demonstrating the richness
of the epigraphical corpus associated to the Visnukundins and Prthivisrimila,
and its pertinence for the history of Buddhism in the middle centuries of the
first millennium. An attention to the way two members of the Visnukundin
dynasty were represented in a public display of their generosity towards the
Buddhist monks provides us with one of the rare cases in which the pro-
paganda of the Bodhisattvayana appears to have been taken on board by
Indian rulers. Much has been written, and on the basis of very thin evidence,
about the Vakataka Harisena’s Bodhisattva ethos and his active involvement in
the patronage of Ajanta. Meanwhile, slightly posterior evidence in the East-
ern Deccan has unjustly been neglected, despite its relevance for the history
of Buddhism. Two Buddhist rulers emerge from our data: in both the cases
of Govindavarman—as represented by his sucessors—and Vikramendravar-
man 1, a personal move towards the Sasana is presented as the result of an
encounter with a charismatic figure, either seen in a vision or as a “substitute”
of the Teacher made of flesh. While the donations of the grants often adopt
an universalist and apparently oecumenical stand, mentioning for instance
that the donations are intended for monks “treading the three vehicles,” or
belonging to the eighteen nikayas,'”® the monastic orders that appear to have

173 The characterisation of the universal community as triyanayayin may be found in
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had the royal ear and which directly benefitted from donations belong to two
distinct strands, one associated with the Mahasanghika nebula (the Apara-
$ailas) and one belonging to the Sthavira fold (the Tamraparniyas). Focusing
here on the latter, I have shown how the epigraphic record of Andhradesa
contains interesting clues with respect to the Tamraparniya monks’ self-rep-
resentation, the echoes existing between inscriptions composed under their
influence and the phraseology and terminology of Pali Vinaya and historical
writings. Finally, the examination of the opening stanza of the Godavari plates,
set I1 (EIAD 186), has led me to trace a version of the Maravijaya cycle that dif-
fers substantially from all early biographies of the Buddha. This constitutes
evidence of the domestication of narratives about this crucial event among
Tamraparniya communities established in maritime Andhradesa. Since the re-
elaboration of the story of Mara’s defeat had a considerable legacy in later
textual and visual discourses, one is tempted to suppose that the little-known
lineage studied here played a significant role in its elaboration and diffusion
across the Bay of Bengal.

The Tamraparniyas therefore appear, in many respects, as germane to the
Theriya lineage of the Mahaviharavasins. At the same time, this lineage is
characterised by doctrinal singularities. Some of these were picked up by the
authors of doxographic treatises, others transpire from the epigraphic record.
Thus, the Bodhisattva ideology at work in the Patagandigudem plates of Vikra-
mendravarman displays a close affinity with conceptions promoted by Maha-
yana sutras and $astras, while the motif of the “tide of merit” chasing away
Mara’s army anticipates later developments in the Pali imaginaire. Although we
should keep in mind the plurality of agencies and the fluidity of Buddhist iden-
tities, I cannot refrain from tying the evidence of the Andhra Tamraparniyas to
the epigraphic record of Bodhgaya, showing a spike in Buddhist patronage from
Lanka in the late 6th and early 7th century, by monks that Xuanzang was to call
Mahayana-Sthaviras. This group, besides being dominant during the period of
Xuanzang’s writing at Bodhgaya and Lanka, was also established inter alia in
Kalinga, in the immediate vicinity of Andhradega.'?* Far from being a literary

EIAD 174, |. 19. The addition of °astadasanikaya in composition with the expression catur-
disasangha may be found in E1AD 189, 1. 15-16. Interestingly, a similar formulation may be
found in coeval records of the Maitraka king Guhasena (r. 555-570). See Biihler 1875: 175,
1. 8;1876: 207, 1. 7;1878: 67, 1. 21. I am grateful to Annette Schmiedchen for having attracted
my attention to two of these occurrences and for sharing with me her forthcoming edition
of these grants.

174 T.2087, L1, 928a2-5, cited in Deeg 2012: 151-152, whose interpretation of the evidence was
already discussed in Tournier 2014: 44, n. 166.
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creation of the Chinese pilgrim, these eclectic Sthavira monks were thus well
rooted in the religious landscape. Any history of the Theravada avant la lettre
should thus pay to these lineages lacking modern spokespersons the attention
they deserve.

Inscriptions of the E1AD Corpus Referred to in This Article

NB: Only the printed editions considered to be the best available so far of given
inscriptions feature in the following list. For new editions including complete
bibliographical data, please refer to the E1AD database: http://epigraphia.efeo
fr/andhra.

4 Ayaka pillar inscription, Nagarjunakonda, site no. 1.
See Vogel 1929-1930: 15-17 (no. C3).

5 Ayaka pillar inscription, Nagarjunakonda, site no. 1.
See Vogel 1929-1930: 19—20 (no. C2).

6 Ayaka pillar inscription, Nagarjunakonda, site no. 1.
Raghunath, K. 2001. The Iksvakus of Vijayapuri (A Study of the Nagarju-
nakonda Inscriptions). Delhi: Eastern Book Linkers, p. 76 (no. 6).

10 Ayaka pillar inscription, Nagarjunakonda, site no. 1.
See Vogel 1929-1930: 19 (no. B5).

20 Floor-slab inscription, Nagarjunakonda, site no. 43.
See Vogel 1929-1930: 22—23 (no. F).

21 Pillar inscription, Nagarjunakonda, site no. 1.
Vogel, ].Ph. 1931-1932. ‘Additional Prakrit Inscriptions from Nagarju-
nikonda. Epigraphia Indica 21: 61-71, p. 66 (no. M3).

44 Ayaka pillar inscription, Nagarjunakonda, site no. 1.
See Vogel 1929-1930: 23—24 (no. G).

48 Mandapa pillar inscription, Nagarjunakonda, site no. g.

Sircar, D.C. 1963-1964. ‘More Inscriptions from Nagarjunikonda.’ Epi-
graphia Indica 35:1-36, p. 9 (no. 2B).
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55

61

69

104

109

173

174

175

177

180

181

182

Patagandigudem copper plates (set 1) of Ehavala Cantamdla.
Falk, Harry. 1999—2000. ‘The Patagandigiidem Copper-Plate Grant of
the Iksvaku King Ehavala Cantamula.’ Silk Road Art and Archaeology 6:

275—283.

Buddhapada inscription, Nagarjunakonda, site no. 38.
See Sircar & Lahiri 1959-1960: 250.

Pillar inscription, Nagarjunakonda, site no. 43.
See Sircar 1961-1962: 211—212 (no. 1v).

Bilingual pillar inscription, Phanigiri.
See Baums et al. 2016: 69—77.

Buddhapada inscription, Phanigiri.
See von Hiniiber 2013b: 11, n. 16.

Chaityanyapuri boulder inscription.
Parabrahma Sastry, P.V. 1984. ‘Hyderabad Prakrit Inscription of Govin-
daraja Vihara. Journal of the Epigraphical Society of India 11: 95-100.

Tummalagudem copper plates (set 1) of Govindavarman 1.
See Sankaranarayanan 1977: 153-156 (no. 1); Mirashi 1982: 138-141.

Tummalagudem copper plates (set 11) of Vikramendravarman 11.
See Sankaranarayanan 1977: 172—174 (no. vI11); Mirashi 1982: 135-138.

Ippur copper plates (set 1) of Madhavavarman I1.
See Sankaranarayanan 1977: 159-160 (no. I11).

Patagandigudem copper plates (set 11) of Vikramendravarman I.
See the equally imperfect editions in Hanumantha Rao et al. 1998: 207—
210 and Padmanabha Sastri 2004: 176-178.

Ramatirtham copper plates of Indrabhattarakavarman.
See Sankaranarayananan 1977: 166-168 (no. vI).

Chikkula copper plates of Vikramendravarman 11.
See Sankaranarayananan 1977: 169171 (no. ViI).
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Polamuru copper plates (set 1) of Madhavavarman 1v.
See Sankaranarayananam 1977: 178-181 (no. X).

Godavari copper plates (set 1) of Prthivisrimula.
See Sankaranarayananam 1977: 182-184 (no. X1).

Godavari copper plates (set 11) of Prthivisrimula.
See Sankaranarayananamn 1977: 185-187 (no. XI1).

Kondavidu copper plates (set 1) of Prthivisrimila.

Krishna Sastry, V.V. 1990. ‘Three Copper-Plate Grants of Prithvi-Sri-
Mularaja from Kondavidu.' Journal of the Epigraphical Society of India
(Bharatiya Purabhilekha Patrika) 16: 71-83, pp. 76—77.

Kondavidu copper plates (set 11) of Prthivisrimula.
See Krishna Sastry 1990: 78-80.

Kondavidu copper plates (set 111) of Prthivisrimila.
See Krishna Sastry 1990: 80—82.

Dharmacakra pillar inscription, Dharanikota.
Seshadri Sastri, P. 1937-1938. ‘Dharanikota Dharmachakra Pillar In-
scription. Epigraphia Indica 24: 256—260.

Drum frieze inscription, Amaravati.

Sarkar, H. 1970-1971. ‘Some Early Inscriptions in the Amaravati Muse-
um.’ Journal of Ancient Indian History 4 (1-2):1-13, p. 9 (no. 63).

Abbreviations

NB: Unless otherwise stated, references to Pali texts are to the editions of the
Pali Text Society, following the abbreviation system adopted in von Hintiber

1996.

Amk

AvSat

Raghunathan, A.A. 1971-1983. Amarakosa: With the Unpublished
South Indian Commentaries Amarapadavivrti of Lingayastrin and
the Amarapadaparijata of Mallinatha. 3 vols. Madras: The Adyar
Library and Research Centre.

Speyer, J.S. 1906-1909. Avadanasataka. A century of edifying tales
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BHSD

BoBhi ()

BoBhii (w)
CPD
DP

Gy

IBH

JM

Lal (H)

Lal (L)

Mvu

My
Mmk
MSV
RP

Sard

belonging to the Hinayana. 2 vols. St.-Pétersbourg: Académie Im-
périale des Sciences.

Edgerton, Franklin. 1953. Buddhist Hybrid Sanskrit Grammar and
Dictionary. 2 vols. New Haven: Yale University Press.

Dutt, Nalinaksha. 1966. Bodhisattvabhumih: Being the xvth Section
of Asangapada’s Yogacarabhumih. Patna: K.P. Jayaswal Research
Institute.

Wogihara Unrai. 1930-1936. Bodhisattvabhumi. A Statement of
[the] Whole Course of the Bodhisattva. Tokyo.

Trenckner, V. et al. 1924—20n, A Critical Pali Dictionary, 3 vols.
Copenhagen: Royal Danish Academy; Bristol: Pali Text Society.
Cone, Margaret. 2001. A Dictionary of Pali. 2 vols. Oxford; Bristol:
Pali Text Society.

Suzuki Daisetz T., and Hokei Idzumi. 1949. The Gandavyuha Sutra.
New Revised Edition. Tokyo: The Society for the Publication of
Sacred Books of the World.

Tsukamoto Keisho $FHAEE. 1996—2003. Indo Bukkyo himei no
kenkya 1 > NLZHEEEDHGE (A comprehensive study of the
Indian Buddhist inscriptions). 3 vols. Kyoto: Heirakuji Shoten ¥
Kern, Hendrik. 1891. The Jataka-Mala or Bodhisattvavadana-Mala
by Arya-Cira. Boston: Ginn & Company.

Hokazono Koichi Y& 3E. 1995. Raritavisutara no kenkyi ( jokan)
)87 4 XY T DT (L&) [A Study of the Lalitavistara,
first part]. Tokyo: Daito Shuppansha K& H kit

Lefmann, Salomon. 1902-1908. Lalita Vistara: Leben und Lehre
des Cakya-Buddha. 2 vols. Halle: Verlag der Buchhandlung des
Waisenhauses.

Senart, Emile. 1882-1897. Le Mahavastu, texte sanscrit publié pour
la premiere fois et accompagné d’introductions et d’'un commen-
taire. 3 vols. Paris: Imprimerie nationale.

Ishihama Yumiko, and Yoichi Fukuda. 1989. A New Critical Edition
of the Mahavyutpatti. Tokyo: Toyo Bunko.

Sastri, Ganapati. 1920-1925. The Aryamarnjusrimillakalpa. 3 vols.
Trivendrum: Superintendent Government Press.

Dutt, Nalinaksha. 1947-1950. Gilgit Manuscripts, Vol. I11. 4 vols.
Shrinagar: Calcutta Oriental Press.

Finot, Louis. 1901. Rastrapalapariprcchad, sitra du Mahayana. St.-
Pétersbourg: Académie Impériale des Sciences.

Miyazaki Tensho, et al. 2015. ‘The Sardulakarnavadana from Cen-
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tral Asia.’ In The St. Petersburg Sanskrit Fragments, edited by Sei-
shi Karashima and M.I. Vorobyova-Desyatovskaya, vol. 1: 1-84.
Tokyo: Russian Academy of Sciences; International Research In-
stitute for Advanced Buddhology, Soka University.

SBhV Gnoli, Raniero. 1977-1978. The Gilgit Manuscript of the Sarngha-
bhedavastu. Being the 17th and Last Section of the Vinaya of the
Mulasarvastivadin. 2 vols. Roma: Istituto italiano per il Medio ed
Estremo Oriente.

Vaj Harrison, Paul, and Shogo Watanabe. 2006. ‘Vajracchedika Pra-
jhaparamita.’ In Buddhist Manuscripts, edited by Jens Braarvig,
vol. 3: 89—132. Oslo: Hermes Publishing.

Vism Warren, Henry C., and Dharmananda Kosambi. 1950. Visuddhi-
magga of Buddhaghosdcariya. Cambridge, Mass.: Harvard Uni-
versity Press.
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