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Editorial

Annali di Ca’ Foscari. Serie orientale, the journal of the Department of
Asian and North African Studies of the Ca’ Foscari University of Venice,
was started back in 1970 and is to date one of the oldest journals of its
kind in Italy. Its mission is to foster original and interdisciplinary research
in the fields of Asian and North African Studies and its manifold linguistic
areas, from Arabic to Japanese.

Each annual issue features articles and reviews written by leading schol-
ars whose contributions span across a vast array of topics. These can be
gathered under four main headings: 1. Linguistics, philology and litera-
ture; 2. Religions and philosophies; 3. Archaeology and cultural heritage,
visual and performing arts; 4. History, economy, politics and international
relations.

As always, each proposed article is evaluated by qualified scholars of
international renown through double-blind peer review. By utilizing a
web-based secure IT platform, the referee tools employed in the process
correspond to the ones current amongst the most authoritative scientific
journals.

After three years of forced interruption (2011-13) due to the fusion of
the two Departments of Euro-Asiatic Studies and Eastern Asia into our
present Department, the journal has evolved into electronic format, being
digitally edited by Edizioni Ca’ Foscari. Moreover, from 2014 Annali di Ca’
Foscari. Serie orientale has become an Open Access resource.

But in order to look forward towards a bright future it is mandatory to
cultivate the memory of the past and to appreciate what was achieved by
the prior generations of scholars who contributed to the journal. In this
spirit, several years ago the project of digitalization of the entire 1970-
2010 collection, comprising a total of more than 40 volumes and 600
articles, was patiently undertaken.

In 2015, thanks to the painstaking work of librarian Dr. Maria Loretta
Manzato and her staff of the Linguistic Library of Ca’ Foscari University,
the digitalization process was finally brought to completion.

An index of all articles, divided by subject areas with titles, keywords
and link to their full text, is now available at the following digital archive:
http://lear.unive.it/jspui/handle/11707/1302. All texts can be easily
searched for, retrieved and downloaded and we warmly invite scholars and
students alike to visit our archive of Annali di Ca’ Foscari. Serie orientale
and make the best use of it.



http://lear.unive.it/jspui/handle/11707/1302
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Silence and Speech Etiquette
A Contribution to the Study of Islamic Ethics

Ida Zilio-Grandi
(Universita Ca’ Foscari, Venezia)

Abstract When speaking of silence, the Koran employs three different verbal roots (s-m-t, s-k-t,
n-s-t); on the basis of this linguistic profusion, Arabic Islamic culture has elaborated a complex con-
ception of silence, which embraces an element of abstention, linking it to passivity and stillness,
and a cognitive element, linking it to listening and learning. The exegetical corpus and above all
the moral literature, represented here chiefly by the learned Sunnite Ibn Abt al-Dunya of Baghdad
(d. 281/894)’s Kitab al-samt wa adab al-lisan, equate silence with verbal discipline and award it the
status of an Islamic value, to the extent that it is posited as an optimal attitude in the believer’s
relation with God and with other members of the Islamic community.

Summary 1 Premise. -2 Silence in the Koran and the Exegetical Literature. - 3 Silence in the
Ethical-religious Literature of the Classical Period. - 4 Silence and Good Manners in Speech by lbn
AbT Al-dunya. - 5 The Government of the Tongue and the Excellence of Silence. - 6 Conclusions.

Keywords Koran. Ibn Abi al-Dunya. Silence.

1 Premise

In an earlier study (Zilio-Grandi 2015) I came across silence as a con-
stituent element of the virtue known as hilm or ‘judiciousness’, that is as
a virtuous trait in the believer, and an Islamic ethical value.! This was in
such aphorisms as «silence (sukut) is itself a reply», or «<He who shows
compassion is forgiven and he who remains silent (yasmutu, cf. samt) will
be safe and sound», and in such verses of poetry as «When the fool speaks
do not answer him | silence (again sukut) is better than a reply», found in
that most fertile of authors in the field of homiletic literature, Ibn Abi al-
Dunya of Baghdad (d. 281/894), traditionist, jurist and tutor to the Abbasid
caliphs al-Mu‘tadid and al-Muktafi, specifically in a pamphlet precisely on
the subject of judiciousness (‘Ata 1993).

But silence’s inclusion among the tenets of Islamic ethics is by no means
a given, granted that the culture in question is in general more inclined to

1 Onsilence as a hilm element, see also Pellat 2012.
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verbosity than silence,? all the way back to its own cornerstone, the Koran,
which in effect announces itself as the most eloquent of human speech,
able to convey with precision the divine Word. And the subsequent clas-
sical Arabic literary corpus continues to evince an unshakeable faith in
speech, attributing to it a solid operational, and even a degree of salvific
potency.® The same goes for juridical doctrine; we may remember for ex-
ample the harsh censure of silence when it is a question of ‘commanding
right and forbidding wrong’, and the ‘dumb devil’ (Saytan ahras), the per-
sonification of a servile code of silence, a familiar figure from traditional
imagery.*?

2 Silence in the Koran and the Exegetical Literature

Alongside its respect for the word, we find a corresponding low valua-
tion of silence in the Koran. One has only to remember the vicissitudes
of the prophet Zechariah, who was silent for three days, possibly as a
punishment, after having doubted divine manifestations (Koran, 3,41 and
19,10),° and from another angle one could cite Mary the future mother of
Jesus (19,26); or Abraham in the episode where silence is a symptom and
prerogative of false gods (21,63-65 and 37,92); or again, the silence of the
damned in the hereafter (23,109).¢ In these cases the Koran does not refer
to silence with a direct epithet, but by litotes, that is negating speech.

2 Apoint made by, among others, the contemporary Syrian intellectual Muhammad Ratib
al-Nabilusi (2003).

3 «Which the example best known in the West, that of Sahrazad, demonstrates with par-
ticular clarity», as Ghersetti (2010, p. 46) puts it.

4 From a late saying of the Prophet’s. The idea is picked up by for example Ibn Qayyim
al-Gawziyya (d. 751/1350; Ibrahim 1411/1991, vol. 2, p. 121), who writes: «How much faith
and how much good can reside in one who can see the precepts of God violated [...] with a
cold heart and a silent tongue? Such a one is a mute devil. Similarly one who utters falsity
is a talking devil (saytan natiq)».

5 Some exegetes read Zechariah's silence straight forwardly as a punishment. Cf. Ayoub
1992, pp. 115-122 and Marshall 2016. On the silence of Zechariah and of Mary see also
below.

6 More precisely a seal placed by God on their mouths (cf. nahtimu ‘ala afwami-him) in Ko-
ran, 36,65. Further examples of the negativity of silence might be added, which, even if not
wholly explicit in the Koran, are none the less relevant to our exegesis: the silence endured
by the Companions of the Cave (Koran 18,11), Moses’s inability to remain silent as demanded
by his instructor (Koran 18,67-82), the silence of the Revelation - and consequently that of
the Prophet - when he failed to add in s@ Allah to his declaration of his intentions for the
future (cf. Koran, 8,23-24). In so far as this paper is concerned with the moral dimension
of silence, it will omit some important but not strictly pertinent aspects such as the pause
(wagf) in Koranic readings, or the ‘silent’ or implicit (‘al-mafhim’) element in the Word, as
opposed to that explicitly pronounced (‘al-mantugq’).

8 Zilio-Grandi. Silence and Speech Etiquette
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Furthermore the borderline between silence from choice and muteness’
as an involuntary, perhaps pathological state, is often unclear and a mat-
ter of debate between the commentators. Thus, in order to conduct an
investigation into silence in the Koran and in Arabic and Islamic culture
more generally, it will be more convenient to argue from the lexicography
and concentrate our attention on the Arabic words used to describe the
act of remaining silent.

In this connection, the classical vocabulary employs mainly sukut e samt
(with the cognate sumut), which seem to be lexicographically synony-
mous.® While not present themselves in the Koran, we do find their verbal
roots: both recurring in the space of a couple of dozen verses in surat al-
A‘raf (The Heights).

The root s-m-t - ‘to be silent, to be speechless; to be rugged’ (DQU, s.v.) - ap-
pears in the context of the obstinacy of the unbelievers, deaf to the divine
word: «And if ye call them to the Guidance. They follow you not. Whether
ye call them or are silent (samitun) is all one to them» (Koran, 7,193).° The
sense is clear'® and the commentators have little or nothing to add.

As to the root s-k-t - ‘being silent, becoming silent, to stop talking, to
stop moving; to abate’ (DQU, s.v.) - this is used with reference to Moses, af-
ter the episode of the Golden Calf: «Then, when the anger of Moses abated
(sakata), he took up the tables, and in their inscription there was guidance
and mercy for all those who fear their Lord» (Koran, 7,154). In this case the
exegesis is more copious. Al-Tabari (d. 310/923) (1412/1992, vol. 9, p. 49),

7 Which the Book treats entirely negatively. The root chiefly employed to express it is
b-k-m, «dumbness, muteness; inability to express oneself; to be silent; to be born or to be-
come dumb or mute; to be ignorant». From which abkam, «dumb, mute, ignorant, incapable
of self-expression», which according to the Dictionary of Qur’anic Usage (henceforth DQU,
available online at http://brillonline.nl/browse/dictionary-of-quranic-usage [2016-
05-12]) appears on only one occasion (Koran, 16,76) and the plural bukm, which appears
five times. By contrast, the near synonymous root ahras (see Lane 1968, vol. 4, p. 722) does
not appear at all.

8 For Ibn Manzur (d. 711/1312-3) in his Lisan al-‘Arab (henceforth LA), the verbs samata
and sakata have the same meaning (2003, vol. 8, pp. 278-279, s.v. s-m-t and vol. 7, pp. 214-
215, s.v. s-k-t); for other lexicographers, the first refers only to one who does not speak
for pathological reasons, while sakata can also refer to someone who remains silent while
capable of speech (see al-Zabidi, d. 1205/1791, Tag al-‘Arts, 1407-1987, vol. 16, pp. 590-596,
s.v. s-m-t and vol. 16, pp. 558-563 s.v. s-k-t) and cf. Lane 1968, vol. 4, p. 1389 [s.v. s-k-t] and
p. 1725 [s.v. s-m-t]). Here and subsequently regarding lexicography cf. also http://www.
baheth.info/ (2016-05-12).

9 Here and hereafter all translations from the Koran are from Pickthall’s rendering (1930).

10 As confirmed by Noah’s words in Koran, 71,7: «Whenever I call unto them that Thou
mayest pardon them they thrust their fingers in their ears and cover themselves with their
garments». Cf. also Koran, 2,6. Here and subsequently regarding koranic exegesis cf. also
the site of the The Royal Aal al-Bayt Institute for Islamic Thought (Jordan), http://www.
altafsir.com (2016-05-12).

Zilio-Grandi. Silence and Speech Etiquette 9
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voicing the standard interpretation, explains that the primary meaning of
the term sakata is ‘hold back’, ‘abstain’ or ‘desist’ (kaffa), applicable to
anyone ceasing to do something, including those who keep silent, in so far
as they abstain from speech or have finished speaking. However - he goes
on - this last explanation will not serve for the passage in question, where
the Koran means to say that Moses’s anger abates. A similar reading is
proposed by, among others, Fahr al-Din al-Razi (d. 606/1209): it makes no
sense - he observes (1415/1995, vol. 5, pp. 374-375) - to think of silence
(samt) here, because this would entail keeping the mouth closed (cf. sadda
fa-hu ‘an al-kalam), presumed to be incompatible with anger; therefore
sakata here should be read as a synonym for sakana, ‘calmed down’, and
consequently we are not dealing with the prophet or his anger™ falling
silent (sukut), but with calmness, with equanimity regained on the dissolu-
tion (zawal) of the preceding psychological state.’

Clearly, in neither of these two cases, samata and sakata, does the Ko-
ran attribute any ethical import to silence, as a ‘character’ (huluq) of the
good believer; the commentators accept this and refrain from trying to go
beyond the apparent meaning.

There is however another verbal root pertinent to our argument, that
is n-s-t, which expresses particularly the silence required for listening to
another’s discourse.*® This too we find in the Koran,** with two instances
of the imperative plural ansitu.

In the first - which is curiously also to be found in surat al-A‘raf - the
appreciation of silence as an essential element in praiseworthy conduct is
incontestable, although strictly confined to listening to the Word of God:
«And when the Qur’an is recited, give ear to it (istami‘u la-hu) and pay
heed to it (ansitu) that ye may obtain mercy» (Koran, 7, 204). Here is al-
Tabarl’s paraphrase:

Lend your ears to it [the Koran] (isgu la-hu sam‘a-kum) so that you
thoroughly take in (li-tatafahhamu) each verse, and absorb (ta‘tabiru)
its lessons; remain silent (ansiti) before it so as to understand it and

11 Which being the case it is personalized by the recourse to metaphor or isti‘Gra; among
the authors treating of this, al-Zamahs$ari (d. 538/1144) and Fahr al-Din al-Razi; contempo-
rarily, Tantawi (d. 1431/2010), all on Koran, 7, 154. See http://www.altafsir.com/Tafasir.
asp (2016-05-12).

12 This _is also the view of al-Qurtubi (d. 671/1272), Ibn Katir (d. 774/1373) and, among others,
the ‘two Galal’, al-Mahalli (d. 864/1459) and al-Suyut1 (d. 911/1505), always on Koran, 7, 154.

13 Cf. Lane 1968, vol. 8, p. 2801 and, among others, LA (Ibn Manzur 2003, vol. 14, 278-279,
S.V. n-s-t ).

14 Cf. DQU, s.v.: «To listen, to lend an ear to, to accept advice; to be silent, to silence». I
note in passing that DQU also refers to silence in relation to the roots h-m-d and m-w-t, not
of strict relevance in the context of this essay.

10 Zilio-Grandi. Silence and Speech Etiquette
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ponder it (ta‘qilu-hu wa-tatadabbaru-hu), and do not chatter away over
the top of it (la talgu fi-hi) and fail to comprehend its meaning (fa-la
ta‘qili-hu). (1412/1992, vol. 9, p. 110)

An interesting recasting, which with its references to understanding
(tafahhum), absorbing (i‘tibar), pondering (tadabbur) and the intellect
(‘aql), makes the verse under analysis an appeal to cultural discernment as
much as to silence; and conversely frames speech as an intrusive element.
Al-Tabari explains that this silence/listening refers to the Koranic passages
recited by the Imam during the canonical prayer (al-salat al-maktuba,
al-mafruda) and backs up his case with various anecdotes on the sabab
al-nuzul of that verse, that is the circumstances that explain its revela-
tion: this passage was revealed because during prayers there were some
who talked about their own affairs, greeted acquaintances, got stirred up
and noisy at the mere mention of paradise or hell, or arriving late asked
others at what point they were and how far there was to go to the end.
Returning to the theme, al-Tabari (p. 111) offers an alternative explana-
tion: the obligation of silence refers to the sermon or hutba that accom-
panies Friday’s prayers and other mandatory feast days.? Our illustrious
commentator maintains in fact that both interpretations are correct, and
adopts them himself. By way of confirmation, he (p. 112) quotes a saying
of Muhammad'’s - «When the imam speaks, remain silent»*® - and various
other authorities, for example the following, attributed to the ‘Follower’
Mugahid ibn Gabr (d. 104/722 ca) and to the highly regarded Mecca jurist
‘Ata’ (d. 114/732 ca): «Silence (al-sumut) is obligatory on two occasions,
when a man recites the Koran while praying (wa huwa yusalli), and when
the imam does so while preaching (wa huwa yahtubu)».

A few centuries later, Fahr al-Din al-Razi (1415/1995, vol. 5, p. 439) reit-
erates the composite meaning of the root n-s-t - «insat means at the same
time listening (istima‘) and remaining silent (suktt)» - and thus in his turn
puts the emphasis on the divine will: he explains that the imperative ansitu
voices a clearly expressed duty (wugub), the exact extension of which
remains to be defined: has this prohibition of speech (tahrim al-kalam)
absolute application and does it cover every occasion when the Koran is

15 Diametrically opposite views - «whoever says “be quiet” on Fridays while the imam is
preaching, is talking nonsense (laga)» - are recorded by for example al-Tirmidi (d. 279/892)
and Ibn Hanbal (d. 241/855), cf. Wensinck, Mensing 1967, vol. 6, p. 457, s.v. n-s-t.

16 This saying in a more extended version - «the imam is there so that his example be fol-
lowed, and when he says “Allaht akbar”, you should repeat it, and when he recites the Koran,
be silent» (fa-ida kabbara fa-kabbiru wa ida qara’a fa-ansiti”) - is reported by, among others,
ibn Maga (d. 273/887), Sunan, kitab iqamat al-salat [...], no. 838 (from Abt Musa al-As‘ari);
and by al-Nasa’i (d. 303/915), Sunan, kitab al-masagid, no. 981 (from Abu Hurayra). Here
and hereafter, for references to the Tradition cf. http://library.islamweb.net/hadith/
hadithsearch.php (2016-05-12).

Zilio-Grandi. Silence and Speech Etiquette 11
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recited, always and regardless, as Hasan al-Basri (d. 110/728) and other
literalists maintain? If this be the case - al-Razi (p. 440) observes - then
it would be necessary to stay silent when anyone passing by happened to
be reciting the Koran, or when a teacher was instructing his pupils. But
there are some - he continues - who following Abu Hurayra (d. 58/678 ca)
believe that the prohibition only applies to the salat; and others again after
Sa‘id ibn Gubayr (d. 95/712 ca) and ‘Ata’, believe it to be limited to the
hutba. Al-Razi himself follows yet a third view, from ‘the father of Koranic
exegesis’ Ibn ‘Abbas (d. 68/687 ca): that God in this verse meant only to
discourage the habit of repeating aloud the words of whoever is conduct-
ing the prayers, overlapping with him and creating confusion, as in fact
the Prophet’s Companions wanted to do.

The second instance of the root n-s-t occurs in the surat al-Ahqaf (The
Sandhills):

And when We inclined toward thee [Muhammad] certain of the Jinn,
who wished to hear the Qur'an and, when they were in its presence,
said: - Give ear! (Koran, 46, 29)

Here on the whole the commentators indulge in digressions of a narra-
tive nature; they imagine their readers’ questions and respond according
to the Tradition, almost always leaning on the authority of Ibn ‘Abbas.
When they home in on the exhortation to remain silent/listen, some even
translate it with a prosaic «shhh!», some read it as quietness (sukun), that
is an abstention (sukut) from the jinns’ usual whispering and innuendo;*®
finally there are those who pick up on a note by the very early Qatada ibn
Di‘ama (d. 117/735 ca), who refers to the intellectual element implied by
the root n-s-t: the group of jinns were aware (‘alima) that they would not
have understood much (Ilan ya‘qilu) unless they kept quiet and listened.*®

To recap, thanks to its recourse to three different verbal roots, the Koran
is able to formulate a complex conception of silence; and this complexity

17 Asking for example: Where was the Prophet for this recital, and where exactly were
the jinns? By a palm tree. And how many of them were there? Fewer than ten (cf. the use of
nafar), possibly nine. Where did they come from? From the heavens, having been pelted by
falling stars (cf. Koran, 15,18). Were they invisible? And if so how was Muhammad aware of
their presence? Thanks to divine inspiration. What did the jinns do having left that place?
Perhaps, on the instructions of Muhammad, they became prophets to their own kind and
preached Islam, etc. (cf. in particular al-Tabari’s commentary).

18 As does the commentary attributed to ‘al-Sayh al-akbar’ Muhy1 al-Din Ibn al-‘Arabi
(d. 638/1240) (1422/2001, vol. 2, p. 223).

19 According to al-Tabari himself (1412/1992, vol. 26, pp. 19-20). And here is a para-

phrase proposed by the modern commentator al-Alisi (‘Atiyya 1415/1994, vol. 13, p. 187)
(d. 1270/1854): «Be quiet that we may listen to [the Koran], for there is education (ta’addub)
in it which will lead us to knowledge (‘ilm)».
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is taken up and emphasised by the main lines of exegesis: a distinction is
drawn between silence of the type samt (or sumiut), indicative of a generic
absence of communication; a silence of the sukut type, possibly abstract
or metaphorical, which has more the sense of abstention, interruption
or renunciation, and connects to quietness and tranquillity. And finally a
remaining silent-listening conveyed by the derivatives of the root n-s-t,
which has an epistemological compass, and connects with knowledge and
intelligence, particularly in matters of faith.

As we shall see, these different interpretive strands come together in
subsequent thought on silence; principally favoured will be, on the one
hand, the idea that staying silent is a renunciation of potential evil and
therefore a road to salvation, and on the other, the conviction that silence
coincides with listening and therefore with learning. On closer inspection,
both ideas function very well as approaches to the prophetic and more
generally ecstatic experience, on which after all Islamic culture rests. For
example we can review from such a point of view the Koranic representa-
tions of Zechariah and Mary, and their parallel muteness in anticipation
of the birth of the prophets John the Baptist and Jesus.?® Or, advancing
chronologically in the religious literature, the accounts of Muhammad at
the cave on Hira’, where, thanks to the intervention of the angel Gabriel,
he breaks silence in a unique illuminative and redeeming experience. Or
again, continuing onwards, we might think of the silence of the mystics
on their path to the divine Reality. Abu Talib al-Makki (d. 386/996) - to
cite a single representative example - maintains in his Qut al-qulub or
The Nourishment of Hearts, little short of a manual of Sufism, that silence
(samt) is one of the four buttresses (asas) of the postulant,? that it is an
ornament to the wise (zayn li-I-‘alim) but shameful in the ignorant (Sayn
li-I-gahil), and on its own suffices to make up half of ‘science’ (‘ilm), the
other half being to know when to employ it.??

20 On this point, and on the relationship between silence and fasting, see Zilio-Grandi
1997, especially pp. 63-66.

21 Theremaining three are fasting, keeping a vigil and seclusion. Cf. al-Makki (al-Kayyali
2005, vol. 1, pp. 169-177 and above all p. 169).

22 Al-Makki (al-Kayyali 2005, p. 172). On the importance of silence to the mystical ex-
perience in general, see Baldini’s thorough synthesis (Baldini 2005, chiefly pp. 86-87 and
164-173).
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3 Silencein the Ethical-religious Literature
of the Classical Period

As a sort of halfway house between ‘belles lettres’ or adab and the reli-
gious literature which Islamic thought is pleased to call ‘science’ or ilm,
there exists a genre of Arabic learned writing usually defined - this too
indicating its intermediate nature - as ‘religious adab’.% To this category
belong a number or works on silence that present the reader with cer-
tain exemplary models from history, beginning, needless to say, with the
Prophet himself and his Sunna. To be more precise, these works are not
dedicated exclusively to silence but more widely to ‘disciplined speaking’,
and indeed, relative to the recommended forms of speech, silence properly
understood occupies a relatively negligible area.

Although the theme treated comes well within the ambit of ‘advice lit-
erature’, which does not hesitate to recommend reticence and prudence®
to the courtier,”® the rigorously traditionistic internal structure and the
general tone inevitably tend to place these texts within a religious and
foundational framework. Their objective in fact is not optimum relations be-
tween subaltern and current ruler but that peaceful co-existence of equals?
which the believer owes by way of tribute to his Creator in anticipation of
the life hereafter; thus the many taciturn or silent ones evoked in the pages
of these texts are quiet as part and parcel of a religious adherence to the
right and the good, and only secondarily for motives of social harmony.

Throughout the classical period we find examples of such writings on si-
lence, by no means abundant but of particular theoretical and practical inter-
est, distributed through fat compendia of moralia, only rarely in monographic

23 Cf. Azarnoosh, Umar 2008. Among the more typical titles of the genre, apart from many
by Ibn Abi al-Dunya, we can cite: Al-adab al-mufrad by al-Buhari (d. 256/870), Adab al-nufiis
by al-Harith al-Muhasibi (d. 243/857), Al-amthal wa al-hikam by al-Mawardi (d. 450/1058),
al-Adab by al-Bayhaqi (d. 458/1066). Also on the same theme, as the title indicates, al-Adab f1
al-din by Abu Hamid al-Gazali (d. 505/1111). Interesting for its particular take, Adab al-nisa’
(also known as al-Ghaya wa al-nihaya) by ‘Abd al-Malik ibn Habib al-Andalusi (d. 238/853),
and ‘Ishrat al-nisa’ by Ahmad al-Nasa’i (d. 303/915).

24 Azarnoosh (2008) writes: «[Ibn Abi al-Dunya] dedicated a work, al-Samt wa adab al-
lisan, [...] to two fundamental issues of adab: reticence at the right times and refraining
from vain talk».

25 On the attribution of these works to a sub-genre ‘Wesierspiegel’ or ‘Mirror of the Vi-
ziers’, see Ghersetti 2010, p. 48 and Bauden, Ghersetti 2007, chiefly pp. 295-296.

26 Contrastingly, in the world of ‘belles lettres’, silence is a reflection of disharmony be-
tween factions, of an imbalance in power terms (Ghersetti 2010, p. 48); it emanates from the
courtier towards his prince, from the inferior party, that is, to the greater. For historical
examples in the opposite direction, from the greater to the lesser, and in particular on the
silence of the Ottomans towards their inferiors, including foreign ambassadors, see Ozkan,
Speelman 2010 and Pedani 2010.
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form. Among the more typical - in chronological order - we might note firstly
the Kitab al-samt or The Book of Silence by the Egyptian Koranic commentator
‘Abd Allah ibn Wahb al-Qurasi (d. 197/812), probably the text that pinpoints
the isolation of the theme of silence from the broad context of the prophetic
Tradition.?” The best known and most extensive work in the genre is Silence
and Good Manners in Speech (Kitab al-samt wa adab al-lisan)*® from the above-
quoted Ibn Abi al-Dunya, to which we will return. Another notable example
would be the chapter entitled Holding One’s Tongue and Banishing the Man
and the Utterance That Are Out of Place (Bab hifz al-lisan wa tark al-mar’
wa al-kalam fi-ma la ya‘ni-hi), in the Makarim al-ahlaq by the renowned Pal-
estinian religious-ethical writer al-Hara’iti (d. 327/939-40).%° Briefer but no
less interesting is the chapter Holding One’s Tongue and Paying Attention
to One’s Words (Fasl fi hifz al-lisan wa tawaqqi al-kalam) in the Hanbalite
jurist Ibn Muflih al-Dimasdqi (d. 763/1361)’s, Al-adab al-$ar‘iyya.*® Lastly, Galal
al-Din al-Suyuti (d. 911/1505)’s®* The Right Path in Silence (Husn al-samt fi
al-samt), one of the many instances where the Egyptian polymath reframes
for his contemporaries a theme previously explored by other writers; in his
opening lines al-Suyutl announces that he is summarising the work of Ibn Ab1
al-Dunya, but also refers to other authors, both ancient, like Ahmad ibn Hanbal
(d. 241/855), al-Darimi (d. 255/869) and al-Tirmidi (d. 279/892), or such later
ones as al-Bayhaqi (d. 458/1066) and Abu Nu‘aym al-Isbahani (d. 430/1038).

In closing, a general linguistic note: the derivatives of the root n-s-t are
almost entirely absent from this literature - an indication that the original
rich Koranic lexicon had been lost®? - but not its contents, which we find
absorbed into samt and sukut and derivatives of their roots, all apparently
deployed synonymously.

27 Cf. David-Weill (2012). This work is nevertheless included in Abu al-Hayr (1995, pp. 405-
521, nos. 294-413); it is followed by Bab f1 al-‘uzla, on an analogous theme (pp. 523-657, nos.
414-561). On Ibn Wahb see also the works of Muranyi, particularly ‘Abd Allah b. Wahb. Leben
und Werk. Al-Muwatta’ (1992).

28 Consulted in the critical edition prepared by Abu Ishaq al-Huwayni (1989), also to be
found at http://islamport.com/w/don/Web/3258/1.htm (2016-05-12).

29 The work has been edited by ‘Abd Allah ibn Baggas Tabit al-Himyari (2006, vol. 1,
pp. 773-858, nos. 480-527).

30 Edited by Su‘ayb al-Arna’iit and ‘Umar al-Qayyan (1977, vol. 1, pp. 34-43. Available
online at http://library.islamweb.net/newlibrary/display book.php?bk no=43&ID=8&i1
dfrom=16&idto=18&bookid=43&startno=0 [2016-05-12]).

31 Edited by Ahmad Muhammad Sulayman Distuq (2010, pp. 61-119, available online at
http://1ia600400.us.archive.org/0/items/hsfss/hsfss.pdf [2016-05-12]. This edition also
boasts a brief study of Ibn Abi al-Dunya and his principal works, pp. 36-43).

32 They also make few appearances in the Sunnite ‘canonical’ compilations; cf. also Wen-
sinck, Mensing (1967, vol. 6, pp. 457-458, s.v. n-s-t). In modern Arabic the root expresses for
the most part listening alone, cf. Wehr 1979, p. 1137.
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4

Silence and Good Manners in Speech by Ibn Abi Al-dunya

Ibn Abi al-Dunya’s work, which occupies pride of place in the genre, is
subdivided into 25 sections or abwab, with a miscellany to close; the sec-
tion titles are a sufficiently clear indication of their contents:

33
34
35
36
37
38
39
40
41
42
43
44
45
46

a7
pp

48
49

1) The government of the tongue and the excellence of silence;® 2) It is
forbidden to speak indiscreetly and plunge into falsity;** 3) It is forbid-
den to speak of what does not concern you;** 4) Censure of controversy;3¢
5) Censure of fastidious speech;?*” 6) Censure of quarrelling;* 7) Speak-
ing ill of the absent to be censured;* 8) What it means to ‘speak ill of
the absent’;*° 9) To whom it is permitted to speak ill of the absent;* 10)
The Muslim defends his brother’s honour;*> 11) Censure of calumny;*
12) Censure of duplicity;* 13) It is forbidden to believers to mock one
another;* 14) How to make amends when you have spoken ill of the
absent;* 15) What one must do to speak well with all men;* 16) Censure
of foul language and obscenity;*® 17) What may not be said;* 18) Those

Bab hifz al-lisan wa fadl al-samt, Kitab al-samt, pp. 41-73, nos. 1-68.
Al-nahy ‘an fudul al-kalam wa hawd al-batil, pp. 74-91, nos. 69-106.
Al-nahy ‘an al-kalam f-ma la ya‘ni-ka, pp. 92-98, nos. 107-122.

Damm al-mira’, pp. 99-108, nos. 123-146.

Damm al-taqa‘“ur f1 al-kalam, pp. 109-112, nos. 147-152.

Damm al-husumat, pp. 113-117, nos. 152-161.

Al-giba wa dammi-ha, pp. 117-134, nos. 162-203.

Tafsir al-giba, pp. 134-139, nos. 204-217.

Al-giba allati yahillu li-sahibi-ha al-kalam bi-ha, pp. 140-146, nos. 218-238.
Dabb al-muslim ‘an ‘ird ahi-hi, pp. 147-152, nos. 239-250.

Damm al-namima, pp. 153-161, nos. 251-273.

Damm di al-lisanayn, pp. 162-166, nos. 274-281.

Ma nuhiya ‘an-hu al-‘ibad an yashara ba‘du-hum min ba‘d, pp. 167-170, nos. 282-290.
Kaffarat al-igtiyab, pp. 171- 174, nos. 291-300.

Ma umira bi-hi al-nas an yasta‘milt fi-hi anfusa-hum min al-qawl al-hasan li-I-nas agma‘in,

. 175-180, nos. 301-316.

Damm al-fuhs wa al-bada’, pp. 181-191, nos. 317-340.
Ma nuhiya an yutakallama bi-hi, pp. 192-201, nos. 341-370.
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who curse should be censured;* 19) Censure of practical joking;5* 20)
Keeping a secret;® 21) Speak infrequently and with discretion;* 22)
The excellence of sincerity;* 23) Keeping one’s promises;* 24) Cen-
sure of lying;® 25) Censure of flatterers;*” 26) Miscellany of preceding
chapters.5®

Chapter by chapter, the work is entirely made up of traditionistic material
contemporary with that contained in the great Hadit collections, presented
similarly without introduction or commentary.*® It comprises more than 700
stories® centred on the Prophet, on other leading personalities of emergent
Islam - such as the Companions Ibn Mas‘ud and Ibn ‘Abbas, or the scholar
al-Hasan al-Basri - and a number of caliphs dear to didactic literature
- the ‘Rightly-Guided’ Abu Bakr (d. 13/634) and ‘Omar ibn al-Hattab (d.
23/644) or the Umayyad Mu‘awiya (d. 60/680) and ‘Omar ibn ‘Abd al-‘Aziz
(d.101/720).%* As elsewhere in his ceuvre, Ibn Abi al-Dunya makes reference
to a number of figures from wider sacred history, most notably Jesus who
appears frequently,® or the legendary Lugman. On other occasions we meet
Moses, Ishmael, Solomon, David, Adam and Du al-Qarnayn.
Notwithstanding the material’s arrangement into distinct sections, one’s
first impression on skimming the book is one of disorder, as if it had been
composed with a degree of carelessness, in so far as near identical stories
appear and reappear from one chapter to the next, or even within the same

50 Damm al-la“anayn, pp. 203-208, nos. 371-387: note here an error on the editor’s part
(plural rather than dual).

51 Damm al-muzah, pp. 209-212, nos. 388-401.

52 Hifz al-sirr, pp. 213-214, nos. 402-408.

53 Qillat al-kalam wa al-tahaffuz f1 al-mantiq, pp. 216-224, nos. 409-440.
54 Al-sidq wa fadli-hi, pp. 225-229, nos. 441-452.

55 Al-wafa bi-lI-wa‘d, pp. 230-233, nos. 453-465.

56 Damm al-kadb, pp. 234-270, nos. 466-591.

57 Damm al-maddahin, pp. 271-275, nos. 592-607.

58 Gami li-ma tagaddama min al-abwab, pp. 275-313, nos. 608-754.

59 As is the author’s habit, the one exception being his Makarim al-ahlaq, on which see
Bellamy (1963).

60 754 to be exact, over 313 manuscript pages.

61 «Omar was something of an enigma: a prince of the despised Umayyad house, and yet a
pious statesman worthy of nostalgia and imitation. As such, he is one of the few early histor-
ical personages who became the subject of discrete biographical works early on» Cobb 2012.

62 In more than twenty stories. On the presence of Jesus in Ibn Abi al-Dunya’s works, see
Khalidi 2003, pp. 108-124.
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chapter, with continual repetitions. The same is true of individuals: for
example every chapter opens with one or more references to the Prophet
Muhammad, who then gives way to other protagonists, only to reappear
from time to time in unpredictable fashion. Reading more carefully how-
ever, it becomes clear that Ibn Abi al-Dunya’s concern is to present his
material in the most varied manner possible, pre-empting any comfortable
expectations on the reader’s part and wrong-footing him every time; this
is his motive for switching personalities and settings, tones and registers,
for passing abruptly from a lapidary saying to an extended narrative, or a
poetic text, for touching on a certain theme to then return to it unexpect-
edly a few, or even many pages later. An approach that may well chime
with the modern reader. Behind the apparent unconcern for strict form, we
can in fact discern then an overall aesthetic intent in the order - or rather
disorder - in which the anecdotes and quotes tumble after one another.
A similar unpredictability can be found not so much in his style - calm
and sober throughout, as is the norm for traditionistic material - as in his
tone, which alternates serious, even solemn, passages with witty turns of
phrase or semi-comic sallies.

5 The Government of the Tongue and the Excellence of Silence

Of the various sections making up Silence and Good Manners in Speech,
the only one specifically dedicated to silence is the first, entitled The Gov-
ernment of the Tongue and the Excellence of Silence. We have thought
it worthwhile to dedicate a little time to this chapter, by way of example,
translating a few passages of note. As is entirely appropriate, it opens by
remembering the Prophet’s own silence. The narrator here is the notable
Meccan ‘Abd Allah Abu Sufyan (d. 32/653 ca), in his time an enemy of both
Islam and Muhammad.

I asked: «Messenger of God, tell me something about Islam so that I
never need ask again anyone else». «Say “I have believed in God”, and
keep to the right path (istagim)». And I asked again: «And of what should
I be beware?». He pointed with his hand at his tongue.®

In the work as a whole and this chapter in particular, the central theme
is the importance of silence in religious observance and to ensure good

63 Kitab al-samt, edited by al-Huwayn1i (1989, p. 41, no. 1; cf. p. 47, no. 7, and p. 56, no. 22).
This anecdote is also recorded by Ibn Hanbal (Musnad, musnad al-makkiyin no. 15112, edited
by Su'ayb al-Arna’iit, ‘Adil Mursid et al., 1421/2001, also available at http://shamela.ws/
browse.php/book-25794#page-1). Henceforth for references to the literature of Tradition,
cf. http://library.islamweb.net (2016-05-12).
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fortune in one’s life ahead. In this context a key example is Muhammad’s
saying «He who believes in God and the Last Day should speak good or
keep silent» which Ibn Abi al-Dunya quotes twice, one almost right af-
ter the other, in parallel versions reported by Abu Hurayra and by Abu
Surayh al-Huza‘1 (d. 68/687-8).% The author also attributes similar words
to Salman al-Farisi (d. 35/656 ca),® and, in substance at least, to Jesus:

«Show us how we may enter into paradise». He answered: «Refrain en-
tirely from speaking (la tantiqu abad®*)». «We are not capable of such a
thing», they protested. «Then speak only of the good», he said.®

And again on the role of silence in good religious practice:

From Mu‘ad ibn Gabal (d. 18/639). I asked: «Messenger of God, will we
be punished for what we say?». He exclaimed: «Your poor mother, Ibn
Gabal, that she has lost a son! Are men hurled head-first into hell for
anything else other than the harvest of their tongues (hasa’id alsinati-
him)?»57

Sometimes the anecdotes suggest a link between government of the tongue
and hospitality. For example,

An Arab from the desert went to the Prophet: «Tell me what I must do
to enter paradise», he asked him. «Feed the hungry, assuage the thirsty,
command right (ma‘ruf) and forbid wrong (munkar), and if you cannot
do these things, hold your tongue always except to speak of what is
good (hayr)».%®

64 In the first using the root s-k-t («fa-I-yaqul hayr®® aw li-yaskut», and in the second s-m-t
(«aw li-yasmut»), Kitab al-samt, p. 63 (respectively nos. 40 e 42). In an extended version
which includes the duty of hospitality, the saying is repeated by Muslim (d. 261/875), Sahih,
kitab al-iman, no. 71, still from Abu Hurayra, and by al-Buhari (d. 256/870), Sahih, kitab al-
rigaq, no. 6022, from Huwaylid ibn ‘Amr. It also appears in al-Darimi (d. 255/869), ibn Maga
(d. 273/887), al-Tirmidi (d. 279/892), and Ahmad ibn Hanbal (d. 241/855). Cf., again after the
Prophet, Kitab al-samt, p. 71, no. 64: «God has mercy on his servant who says good things
and gains (ganima) thereby, or who refrains from speaking ill (sakata ‘an st’) and remains
safe and sound (salima)», from Halid ibn Abi ‘Imran; similar is p. 63 (no. 41), again from the
Prophet, from al-Hasan al-Basri (d. 110/728).

65 Kitab al-samt, p. 64, no. 44.
66 Kitab al-samt, p. 66, no. 46, from Sufyan al-Tawri (d. 161/778).
67 Kitab al-samt, p. 46, no. 6; cf. Ibn Hanbal, musnad al-ansar, no. 21494.

68 Kitab al-samt, p. 72, no. 67, from al-Bara’. There is a more extended variant in al-Buhari,
Al-adab al-mufrad, no. 69. Cf. the following anecdote by al-Aswad ibn Asram al-Muharibi.
«I said: “Messenger of God, give me a commandment”. He asked: “Are you in command of
your hand?” I answered: “And what can I command if not my own hand!?” He asked again:
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From ‘Ugba ibn ‘Amir (d. 58/677-8). I asked: «Messenger of God, what
is salvation (nagah)?». He answered: «Control (amlik) your tongue,®
and may your house be ample for you (wa-I-yasa‘-ka),” and weep for
your sins».™

An analogous theme is the relationship between silence and charity:
«Blessed are those who give their excess money and hold back their ex-
cess words», the Prophet is reported as saying.” Again from the Prophet:
«Hold back the spiteful things (Sarr) [you might address] to others; this is
a benefaction (sadaqa) that you make to yourself».”™

Accounts of this type, pairing the religious with the social efficacy of
silence, make up the greater part of the material collected by Ibn Abi al-
Dunya. As often as not, this pairing is evenly balanced, as in the following
anecdote by al-Hasan al-Basri which involves the Caliph Mu‘awiya with
another icon of judiciousness, al-Ahnaf al-Tamimi (d. 67/686-7):

They were chattering at Mu‘awiya’s [...] and [Abu Bahr] al-Ahnaf was silent.
«What is it with you that you won'’t speak, Abu Bahr?», they asked him. He
answered: «If I speak falsely, I fear God; if I speak the truth I fear you».™

A similar aphorism from one Muhammad ibn ‘Abd al-Wahhab al-Sukkari,
which echoes the Koranic silence-listening above:

Silence (samt) guarantees a man two good things (haslatayn) at once:
the integrity of his religion (al-salama fi dini-hi) and the comprehension
of what his companion says (al-fahm ‘an sahibi-hi).™

“Are you in command of your tongue?” I answered: “And what can I command if not my own
tongue!?” He said: “Stretch out your hand then only towards the good, and speak only good
(ma‘ruf) with your tongue”» Kitab al-samt, 64 (no. 43).

69 Cf. Kitab al-samt, p. 48, no. 10: «He who is silent shall be saved» (man samata naga), a
saying of ‘Abd Allah ibn ‘Amr’s.

70 Meaning: «So that you will be able to accomodate others».

71 Kitab al-samt, again p. 41, no. 2; cf. Ibn Hanbal, Musnad, musnad al-ansar, no. 21649
and Ibn Wahb, Kitab al-samt, no. 299 (cf. no. 374). Further on the author attributes a similar
saying to Jesus, Kitab al-samt, p. 52, no. 15: «Blessed are those who mourn their sins, gov-
ern their tongues and keep a spacious house». Cf. too ‘Abd Allah ibn ‘Amr’s saying above
(note 72).

72 Kitab al-samt, p. 43, no. 64, from Rakb al-Misri.

73 Kitab al-samt, p. 68, no. 73, from Abu Darr. The saying occurs in an extended version
in Muslim, kitab al-iman, no. 122.

74 Kitab al-samt, p. 70, no. 62.
75 Kitab al-samt, p. 69, no. 55.
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In short, the government of the tongue furthers good relations with one’s
fellows and is equally pleasing to God. But on occasions the emphasis is
weighted more towards serene relations with other Muslims:

The Messenger of God said: «The believer (mu’min) is one whom people
trust (amina-hu); the Muslim (muslim) is one who spares other Muslims
(salima al-muslimin ‘an [...]) his tongue and his hand; the emigrant
(muhagir) is one who abandons (hagara) evil (st’);”” and in the name
of He who owns me, no-one will enter paradise who has not spared his
neighbour [the recital of] his misfortunes».™

The chapter we have chosen to look at as an example turns not only on
silence but also, as we have seen, on the ‘government’ - or ‘protection’ or
‘safeguarding’ (hifz) - of the tongue as if it were a precious asset. And of
course there is the well-known maxim that Ibn Abi al-Dunya attributes to
Solomon, comparing words to riches: «If speech is silver, silence (samt)
is golden»;™ famous now the world over, it seems that it is first recorded
here in the Arabic literature in two, very similar, versions, by Ibn Abi
al-Dunya and by the slightly older al-Gahiz (d. 255/868-9).% To the same
context belongs what Muhammad ibn Wasi‘ al-Azdi (d. 123/740-1) said to
the Basra preacher Malik ibn Dinar (d. 130/747 ca): «It is harder to keep
a grip on one’s tongue than on dinar and dirham».®

Clearly, in these writings, silence always has positive connotations
whereas speech may be a good or a bad thing at the same time; on the
ambiguity of speech we have another eloquent saying of the Prophet’s:
«The best (ayman) thing and the ugliest (as’am) that each one of you has
is between your jaws».®#? There are also a number of citations which, even

76 Up to here cf. p. 59, no. 29.
77 Up to here cf. p. 57, no. 25.

78 Kitab al-samt, p. 58, no. 28, from Anas. Cf. p. 48, no. 9: «<A man’s faith cannot be con-
sidered irreproachable until his heart is irreproachable, and his heart is not irreproachable
until his tongue is irreproachable. No one will enter into paradise who has not spared his fel-
lows [the recital of] his misfortunes»; cf. also the very similar p. 57, no. 26, and p. 58, no. 28.

79 In kana al-kalam min fidda fa-al-samt min dahab, Kitab al-samt, p. 66 (no. 47), from the
celebrated Syrian jurist al-Awza‘i (d. 157/774).

80 The only difference being that the second employs sukut rather than samt for ‘silence’.
Cfr. Wasserstein 1999, particularly pp. 247-249.

81 Kitab al-samt, p. 69, no. 57. On the parallel treatment of speech and money, cf. p. 56,
no. 24.

82 «[...]and thatis the tongue». Kitab al-samt, p. 70, no. 63, from ‘Adi ibn Hatim (d. 68/687-
8). The saying is sparsely attested, but does appear in Ibn Hibban (d. 354/965)’s Sahih, no.
5835, on the same authority.
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if negatively, commend silence, while at the same time awarding a certain
grandeur to the word. Examples would be the following anecdotes, con-
cerning Muhammad'’s earliest successors:

‘Omar ibn al-Hattab saw Abu Bakr about to exercise his tongue. «What
are you doing, Caliph of God’s Messenger?» he asked him. The other
replied: «This has procured me a deal of trouble (awrada-ni al-mawarid).
And the Messenger of God has said that there is nothing in the body that
does not complain to God about the sharp end (hidda) of the tongue».®

‘Al1 ibn Abi Talib (d. 40/661) said: «The tongue heads the body (cf. giwam
al-badan), and if it keeps to the right path the members of the body too
will follow the right path, but if the tongue bolts off (idtaraba), no other
part of the body can rein it in (Ilam yaqum la-hu)» .3

Which suggests that speech requires constant attention - «more even than
looking where to place our feet»® - but not so much on account of its being
a gift in need of tutelage but rather as a potential danger to be wary of. On
this subject Ibn Ab1 al-Dunya relays a witticism of the already cited Malik ibn
Dinar’s, based on the idea that human words, being over-represented among
reprehensible behaviours, cause a great deal of work for the angelic scribes:
«If it were men that had to keep the ledgers (suhuf), they would talk less».2¢

Thus, the only way of being sure to avoid sinning with the tongue is to
keep quiet, as the celebrated traditionist Anas ibn Malik (d. 93/712) used to
teach: «Those who are happy to remain safe and sound, keep their mouths
shut».®” But silence may not come so easily:

From Ramla bint Sahr (d. 46/666).8 «Every word a man utters can
harm him», said the Prophet, «except commanding right and forbidding

83 Kitab al-samt, p. 50, no. 13, from ‘Abd Allah ibn ‘Utman; cf. p. 55, no. 19, where the
passage appears in abbreviated form.

84 Kitab al-samt, p. 69, no. 58. Cf. a saying by Abu Sa‘id al-Hudri (d. 74/693-4): «When a
man wakes up, all his limbs wake and admonish (tukaffiru) his tongue, saying: “Be fearful of
God for our sakes, because when you follow the right path (istagamta) we will do the same,
but if you follow a crooked path (i‘wagagta), we will follow you there too”», Kitab al-samt,
p- 49, no. 12; cf. Al-Tirmidi, kitab al-zuhd, no. 2344.

85 Kitab al-samt, p. 60, no. 32, from Abu Hayyan al-Taym1 (d. 145/762-3).
86 Kitab al-samt, p. 66, no. 48.

87 Man sarra-hu an yaslama, fa-I-yalzam al-samt, Kitab al-samt, p. 49, no. 11. The saying
is taken up by later authors, for example al-Tabarani (d. 360/971), Al-mu‘gam al-awsat, no.
1976 in Tariq ibn ‘Awad Allah and Muhsin al-Husayn’s edition (1415-1995).

88 One of Muhammad’s wives, better known as Umm Habiba.

22 Zilio-Grandi. Silence and Speech Etiquette



ISSN 2385-3042 Annali di Ca’ Foscari. Serie orientale, 52,2016, pp. 7-30

wrong,® or the remembrance (dikr) of God». A man expostulated: «How
hard is [to obey] this saying».%®

One day, Dawud al-Ta’1 (d.165/781-2)** said to Muhammad ibn ‘Abd
al-‘Aziz: «Did you know that governing one’s tongue (hifz al-lisan)
is the hardest and most meritorious thing we can do?» «Certainly»,
Muhammad replied, «but how do we achieve it?»%

Given the word’s potential for wickedness, it’s government can easily be
interpreted as concealment or seclusion; and it is a short step from there
to find prohibitions on speech assimilated to those on sexuality and inap-
propriate talk compared to the sin of adultery (zina), sometimes in quite
crude terms. For example:

From Abu Hurayra. They asked the Messenger of God what of all things
most helped people to enter paradise. He replied: «The fear of God
(tagwa) and an upright character (husn al-huluq)».”® They asked him
what was most likely to send folk to hell, and he answered: «Those two
cavities, the vulva and the mouth».%*

From Sahl ibn Sa‘d. The Messenger of God has said: «Whoever can
vouch for what he has between his jaws and what he has between his
legs, I will guarantee him paradise».®

Similarly strong parallels are drawn between speech and wild beasts,

89 Up to here cf. Kitab al-samt, p. 59, no. 30.

90 This is followed by Abu Sufyan’s reprimand, citing various passages from the Koran.
Kitab al-samt, p. 52, no. 14. Cf. al-Tirmidi, kitab al-zuhd, no. 2349 and ibn Maga, kitab al-fit-
an, no. 3972.

91 Among the leading disciples of Abu Hanifa (d. 150/767).
92 Kitab al-samt, p. 69, no. 56.
93 Up to here cf. p. 58, no. 27.

94 Kitab al-samt, p. 44, no. 4. Repeated in very similar form by ibn Maga, kitab al-zuhd,
no. 4244, and by Ibn Hanbal, musnad al-‘asara al-mubassarin bi-l-ganna, 8890, on the same
authority. Cf. Kitab al-samt, p. 55, no. 21, from Ibn ‘Omar: «The Messenger of God said: “He
who holds (kaffa) his tongue, the excellent and most high God will cover his nudity (satara
‘awrata-hu), and he who masters his anger the excellent and most high God will keep him
from his sins, and he who is penitent before the excellent and most high God will find his
penitence accepted”». Cf. also the verses of ‘Abd al-Rahman, son of Hassan al-Tabit (the
latter d. around 670ce), a panegyrist of the Prophet, Kitab al-samt, p. 71, no. 66.

95 Kitab al-samt, p. 44, no. 3; cfr. p. 55, no. 20. Not widely recorded, this saying appears
in a lectio brevior by al-Har@'iti, Masawi’ al-ahlaq, no. 480 in Mustafa al-Sibli’s edition
(1412/1992), from ‘A’isa.
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going beyond government to preventive detention. An anonymous sage
once declared: «My tongue is a savage beast (sabu‘) and if I let it loose I
fear it will devour me».%® Along the same lines we have a declaration by
Ibn Mas‘ud: «I swear by Him who alone is God, nothing has need [...] of
lengthy imprisonment (tul sign™) more than the tongue».”’

A final point to note is the relationship between silence and intellectual
activity.

Ibn Abi al-Dunya attributes the following definition of the intelligent
person (‘aqil) to «the wisdom of the line of David»: he is the man who
can identify the right moment (‘arif*® bi-zamani-hi), can govern his tongue
(hafiz* li-lisani-hi) and minds his own business (mugbil® ‘ala Sa’ni-hi).*® And
with more direct reference to Islam, the author recalls the Caliph ‘Omar
ibn al-Hattab - «He who talks a lot, errs a lot»*® - and al-Hasan al-Basri
-«The man has not understand his religion (ma ‘aqala dina-hu) who cannot
govern his tongue».’® This ‘intelligent silence’ can have a sense of stand-
ing apart from certain groups of people if their talk is futile and confined
to worldly matters. Wuhayb ibn al-Ward (d. 153/770 ca) maintains that
«wisdom (hikma) has ten components, and nine of these consist of silence
(samt), while the tenth is isolating oneself (‘uzla) from others»;'** where
isolation however indicates «being with others and if they immerse them-
selves in the remembrance of God, then you should dive in with them, but
if they immerse themselves in other things, then remain silent (fa-askut)» .1

It is not for Ibn Abi al-Dunya then a question of fleeing the world but of
living better in the world, thanks to a learned understanding of its rules,
as ideally represented by the Prophet and the pious. On this theme the
author presents us with a story whose protagonist is the Khorasan Sufi
Ibrahim ibn Adham (d. 161/777-8), also celebrated elsewhere in Islamic
literature for his intelligence and moral stature:'?

96 Kitab al-samt, p. 63, no. 39, from Sufyan al-Tawri. Cf. p. 67, no. 51, a saying of Abu
‘Imran al-Gawf1’s: «The tongue of each one of you is a dog (kalb), if you give it power of you
it will devour you»; cf. also p. 70, no. 61.

97 Kitab al-samt, p. 53, no. 16, from Anas (cf. p. 56, no. 23). The missing passage is a ter-
minological clarification attributed to Abu Mu‘awiya.

98 Kitab al-samt, p. 60, no. 31, from the Yemenite scholar Wahb ibn Munabbih (d. 110/728
or 114/732).

99 Man katura kalamu-hu katura saqatu-hu, Kitab al-samt, 68 (no. 53); identical but «from
an Indian sage» Kitab al-samt, no. 54.

100 Kitab al-samt, p. 61, no. 34.
101 Kitab al-samt, p. 62, no. 36.

102 From ‘Abd Allah ibn al-Mubarak (d. 181/797), Kitab al-samt, p. 62, no. 37; cf. p. 63,
no. 38.

103 For his reputation in Persian, Hindi and Indonesian literature cf. Jones (2012).
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Abu Ishaq al-Fazari (d. 188/803 ca) says: Ibrahim ibn Adham would be
quiet for long periods and then when he talked would hardly stop. One
day he had been quiet for a good while and so I said to him: «Might
you decide to say something?» He answered: «There are four kinds of
conversation. One is where you hope for some advantage (manfa‘a) but
also fear some harm (‘aqiba) will come from it, when abstaining [from
speech] will spare you [the harm]. The second is speech from which you
fear no harm but in which you can see no advantage, therefore avoiding
it costs your tongue or body nothing. A third is where you hope for no
advantage but cannot be sure of escaping harm, which should be enough
for the man of intelligence. Finally, there are conversations where you
are sure to risk nothing and where advantage may accrue; well then,
[only] these should be engaged in».1%*

Finally, in the same vein as the preceding anecdote, a quotation that extends
the appreciation of silence to other cultures and recommends it as a value
to be universally shared, in ‘secular’ or at least religiously neutral terms:

Four kings met together and challenged one another to make one dec-
laration, each having just the one speech at his disposal. They were the
King of India, the King of China, Chosroes and Caesar. The first said: «I
regret (andamu) what I have said, but I do not regret what I have not
said». And the second: «When I speak, my words control me and not I
them; when I do not speak, I control them and not they me». The third:
«I am amazed by those who speak, and either their words backfire on
them, or, if they do not backfire, they do them no credit». And the fourth:
«I can stand by what I have not said, better than by what I have said».'%

6 Conclusions

The Koran refers to silence through the use of three different verbal
roots (s-m-t, s-k-t, n-s-t), and this lexical richness translates, in exegeti-
cal thought, into a complex semantics. The leading commentators (here
represented chiefly by the Sunnites al-Tabar1 and al-Razi) stress the si-
multaneous presence of a negative element, of closure or restriction, and
a positive one, of openness and availability: on the one side, then, silence
as abstention (kaff), calm (sukiin), avoidance of the complications of sin

104 Kitab al-samt, p. 76, no. 50. The chronicler of this saying, Abtu Ishaq al-Fazarli, is a tra-
ditionist from Kufa well known to the moral literature; on him, see Muranyi (1985, pp. 63-97).
The authority is the Prophet’s Companion, Halaf ibn Tamim who comments in closing: «You
have left out three quarters of the speech!», to which al-Fazari replied: «Yes», Kitab al-samt.

105 Kitab al-samt, p. 71, no. 65, from Abu Bakr ibn ‘Ayyas al-Muqri’ (d. 193/809).
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and wickedness; on the other, silence as a prerequisite of listening, and
particularly of listening to the words of the Koran, in prayer or preaching,
and consequently as a route to the study of religion, not least in the sense
of its rational comprehension (cf. tafahhum, i‘tibar, tadabbur, ‘aql).

Both elements, the positive and the negative, we find too in the moral
literature dedicated to silence, part and parcel of the wider ‘religious
adab’. With one or two peculiarities.

Firstly, as can be seen from an overview of the titles of works that have
come down to us, they by no means read silence (samt or sukut without ap-
parent distinction) as a prohibition to which the believer must subscribe, a
sort of ‘fast of silence’,* but as a more general ‘government of the tongue’
(hifz al-lisan); thus assimilating silence to disciplined speech. Exhortations
to this reading of silence stem from two quite different presuppositions.
Silence can be taken as a prophylactic against speech’s potential debase-
ment of itself; as the power of speech is a gift from God to man. On the
other hand, silence can be interpreted as a defence against the many ills
speech may bring about, some as serious as breaches of sexual mores and
dangerous as wild beasts on the loose.

Secondly, compared to the exegetical literature, the moral literature lays
a considerable emphasis on the sociological aspect alongside the strictly
religious; this is evident for example in Ibn Abi al-Dunya’s Kitab al-samt wa
adab al-lisan, and especially in its opening chapter. In this work as in others
belonging to the same genre, the disciplining of speech is specified as a
comportment pleasing to God - and therefore a help on the road to para-
dise - precisely because it is also welcome to one’s fellow men, like charity
and hospitality. In this sense silence signifies particularly abstinence from
scandalmongering and other verbal misdemeanours including unasked for
or inappropriate speech or the recital of one’s own misfortunes.

Lastly, Ibn Abi al-Dunya highlights silence as listening, that is as the
acknowledgement, respect for and understanding of others, but also as
the recognition of being one part of a group of interlocutors. And this
means no less than the whole of human society, given that - our author is
suggesting between the lines - such active, open and above all intelligent
listening cannot but overflow the boundaries of any one faith.

106 In any case forbidden on the basis of a saying of the Prophet’s («naha ‘an sawm al-
samt») passed down by the Musnad Abi Hanifa, no. 213, 214 e 264.
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In precolonial Morocco, dominated by a sultanate of religious origin (the
Alawite dynasty),* political fault lines referred to clans and guilds, in a
social and cultural context firmly based on Islam. To defend its borders
against both Ottomans and Europeans, Morocco chose a more closed policy
than that current in the Middle East, staying at the edge of the progressive
and secularizing reforms which were affecting nineteenth century culture
and institutions of other Muslim countries such as Turkey, Egypt and Tu-
nisia (Burke 1972). The treaty of Fes of March 30, 1912, which placed the
country under a protectorate (Rivet 1996), profoundly changed this situ-

1 The Alawite dynasty has been ruling Morocco since about 1666. Due to their descent
from the Prophet, the Alawite sultans/kings call themselves amir al-mu’minin, commanders
of the faithful, or imam, a title attributed to the legitimate successors of Muhammad. Though
not claiming the function of caliph, they do claim religious authority over their subjects
(Agnouche 1987; Laroui 1993; Levi-Provencal 1991).
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ation, plunging Morocco into modern dynamics.2 Though the process was
doubtless gradual, it’s possible to establish the moment when pre-colonial
political dialectics gave way to new forms which would lead the country
towards new expressions and contents, in the events which followed the
publication of the Berber dahir on May 16, 1930.

1 The Berber Dahir and the Birth of Moroccan Nationalism

The famous decree, intended to deislamicize and directly frenchify the Ber-
ber regions, through an administration juridically independent from Islam-
ic courts (Ageron 1972; Lafuente 1999; Marty 1925), unleashed the first
public anti-French reaction, giving voice to Moroccan proto-nationalism
(Rézette 1955, Halstead 1969, Damis 1973, Cagne 1988). In accordance
with local culture, response to the dahir was expressed in Islamic terms,
mainly mobilizing the religious sensitivity which had hitherto dominated
the reflections of the more anti-French intelligentsia (the attack on Islam
by the infidels). Especially, Muhammad al-Yazidi and ‘Abd al-Latif Sbihi
(Halstead 1969, p. 181; Lafuente 1999, p. 187) came up with the idea of
adapting the most immediate, popular and resounding manner of invok-
ing divine aid when Islam is threatened to the political contingency; they
thus turned latif, prayer against natural disasters (such as earthquakes
and locusts) into a collective prayer against the French. Starting in Rabat
and Salé, where some youth came together to recite it in the mosques,
latif had an immediate impact on the population, which took part in mass
demonstrations in the main cities until September. In August, in order
to support and organize protests, the ten young promoters of the Ilatif in
Fes founded the Jama‘a al-wataniyya (Patriotic Group) to defend ‘religion,
fatherland and throne’. Among these young men were ‘Allal al-Fasi, Hasan
al-Wazzani, Ahmad Makwar, Hasan Bu‘ayyad, ‘Abd al-Qadir al-Tazi and
Muhammad al-Dyuri (Halstead 1969, p. 182), some of the future leaders
of the Moroccan nationalist movement.

The protectorate reacted harshly against the anti-dahir campaign, carry-
ing out a wave of arrests which led the Patriotic Group to mobilize outside
Morocco’s borders, in Europe and the Middle East. The strategic turning
point in the nationalist movement came at this very beginning, thanks
to the meeting with the well-known Lebanese nationalist Sakib Arslan?

2 The sultanate survived French occupation, turning into a monarchy which at times
cooperated and at times was at odds with the nationalist movement, a relationship which it
managed to turn to its own advantage at the time of independence (De Poli 2013).

3 Sakib Arslan, born in a Druze village in the mountains of Lebanon in 1869, first sup-
ported Ottoman nationalism in an anti-imperialist perspective, then with the fall of the
Empire in 1922 became a key figure of the pan-Arab independence movement. Especially in
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(Cleveland 1985; Lafuente 1999; ‘Aztuz Hakim 1980). During the anti-dahir
campaign, Arslan went to Morocco passing through Tangier, and on August
14, 1930, reached Tétouan, where he met the leaders of the nationalist
groups of Rabat and Fes, including Ahmad Balafrij, ‘Umar ‘Abd al-Jalil and
Muhammad al-Fasi. It was then, it seems, that he advised the young Mo-
roccan nationalists to remove any reference or action which could bring
to mind the idea of jihad (war for faith) from the anti-colonial campaign,
and instead to stress the violation of civil rights stemming directly from the
Fes treaty (‘Aztuz Hakim 1980, p. 16). This was a decisive meeting, since
it allowed the young Moroccan activists to outgrow strategic archaism
already during the founding stage, taking on a modern and secular politi-
cal vision which would soon emerge in terms of propaganda and practical
demands* - without, however, abandoning religious language.

The relationship which the nationalist movement would have with the
two different political discourses (religious and secular) should also be
seen in the light of the cultural education of its militants.

Summer 1930 saw the birth of two clandestine groups: al-Zawiya, a
more elite organization, born to study problems caused by foreign occupa-
tion, and al-Ta’ifa, open to new sympathizers and designed to establish new
cells in the main towns. The goal of both was to denounce the abuses of
French colonial policy in Morocco tout court, and in summer 1933 a com-
mittee was established by al-Zawiya, called Kutla al-‘Amal al-Watani, better
known by its French name ‘Comité d’Action Marocain’ (CAM) to draw up
a reform plan. The internal composition of the three groups - CAM, al-
Zawiya and al-Ta’ifa - reveal their culturally mixed nature: the reins of the
protests and the nationalist movement were in the hands of a youthful ur-
ban intelligentsia (Echaoui 1993), mainly fresh university graduates from
Fes and Rabat with a modern or traditional religious education. Traditional
Islamic education took place in the madrasas, especially the Qarawiyyin in
Fes, and was based on religious subjects (mainly Islamic law and exegesis),
while modern education was provided in the new schools founded by the
French: the Franco-Muslim colleges, bilingual (Arabic and French) with a
Franco-Moroccan culture, or directly in the Iycées established in Morocco
for colonizers and later in universities in France (Paye 1992, Merrouni
1981, Gaudefroy-Demombynes 1928, Spillmann 1938, Berque 1949).

Within the nationalist movement, the two cultural currents would blend
in a shared desire to fight the protectorate, but during the nationalist

Europe where he lived for many years, he had a fundamental influence on the communities
of exiles and on young Arabs completing their studies in the West.

4 However, local demonstrations with a fully religious character continued taking places,
such as the riots in Khemisset in 1937, which broke out in defence of the shariah, or those at
Meknes in protest against usurpation of a habous estate (the water of the river Boufekrane,
mortmain of religious establishments). Rézette (1955, p. 281) says that «the list is endless».
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struggle, different vocations, the use of different instruments and strate-
gies would emerge and leave a mark on the future of Morocco.

Out of twenty-nine members, mostly from Rabat and Fes, thirteen spoke
French and eight of these had at least a higher modern education® while
one had a traditional higher education as well.* Out of Arabic speakers,
seven had a higher Islamic education’ (Halstead 1969, pp. 278-280). Alto-
gether, therefore, French speakers were a minority, but could count on a
better curriculum studiorum than their colleagues. In any case, one can
see that, as a whole, they worked together and distributed their roles ac-
cording to aptitudes and skills (Halstead 1969; Rézette 1955). Leadership,
theoretical and organisational work seem to have been split up indifferent-
ly between Arabic and French speakers, and while propaganda in France
fell to the French speakers (especially al-Wazzani, Balafrij, Muhammad al-
Fasi, b. Jallun and al-Hulti) the Arabic speakers - among whom ‘Allal al-Fas1
stood out - managed domestic propaganda and propaganda in the Arab
Orient. All the propagandists in France had attended Parisian universities,
knew the cultural and political milieu of the capital, cultivated contacts
and support among anti-imperialist politicians and journalists (Oved 1978,
1984). Much the same can be said concerning the choice of members hav-
ing an Islamic education for propaganda at home and in the Arab world.

However, the modernist approach forcefully emerges in the document
called Plan de Réformes Marocaines, drawn up by the CAM and published
in 1934.

2  Plan de Réformes and Propaganda

The reform plan drawn up by CAM did not call for an end to the mandate
of the protectorate; on the contrary, it called for stricter and more consist-
ent application of the principles agreed upon in the treaty of Fes, by which
France engaged to assist Morocco in its process of modernization. Espe-

5 Ahmad al-Sarqawi, Muhammad al-Dyiiri, Makki al-Nasirl, Muhammad and ‘Umar al-
Sabti, Muhammad al-Yazidi graduated from the School of Higher Moroccan Studies, ‘Abd
al-Kabir al-Fasi, graduated in Moroccan legal studies in 1926, ‘Umar ‘Abd al-Jalil, graduated
from the School of Agriculture in Montpellier in 1925; ‘Abd al-Qadir b. Jallin, Muhammad
al-Fasi, Muhammad al-Hulti, Hasan al-Wazzani, and Ahmad Balafrij, all of whom graduated
from the Sorbonne between 1927 and 1934.

6 Muhammad al-Fasi, but many others graduated with degrees in Arabic or, like the per-
fectly bilingual Hassan al-Wazzani, had studied Arabic privately.

7 ‘Allal al-Fasi, Muhammad al-Gazi, Ibrahim al-Kattani, Sa‘id al-Hajj, Basta Jama‘i,
Muhammad al-Fasi, Hasan Bu‘ayyad.
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cially, it called for suppression of signs of direct administration® invoking
participation by Moroccans in the government of their own country, in a
system based on full public liberty.®

The document was largely the result of collective work. Witnesses say
(Halstead 1969, p. 210) that some chapters were written entirely by one
person and then reviewed in a meeting, while other parts were the out-
come of group discussions. The minutes of the meetings were drawn up in
Arabic, as were the first drafts of the Plan de Réformes and the final manu-
script. The first edition, in a limited number of copies, was printed in Ara-
bic in Cairo in September 1934, whereas the French version - which be-
came the de facto official version and which I have dealt with as such - was
published in Paris the following November and submitted to the authorities
on December 1st.

For details, I refer the reader to the original document; however, even
a superficial reading of the Plan de Réformes shows the powerful influ-
ence on it of militants of French culture, something which appears both
from the wording and the theoretical and technical guidelines of the re-
form project, that reveals a very secularized approach. Although it was a
shared project, the Western sources used to express political, economic
and social concepts clearly emerge: for example, the project of civil and
legal administration was based on the French one, the ideas of economic
reform based on nationalisation were taken from socialist ideology, and
those on civil rights from liberalism (Halstead 1969, p. 216); and even the
administrative model held to be ideally suited to Morocco corresponds,
in its general outline, to the administrative practice of the French admin-
istration already in force, while the partiality and discrimination of this
administration are denounced. The project for modernizing the country
touches every sphere - social, economic, legal, administrative, education-
al, technological - and the text does not complain of any attack on Islam,
which appears to be mainly a matter of values; the only references are to

8 In the Plans de Réformes (Comité d’Action 1934, VIII-X) we read, concerning the policy
of the protectorate: «It is racial [...]; it promotes fiscal and budgetary favouritism [...]; it is
obscurantist [...]; anti-liberal [...]; colonialist [...]; assimilationist: it is based on the principle
of direct administration and takes the shape of an organised struggle against our institu-
tions, our Arab culture and our traditions».

9 The same document proposes reforms involving various sectors of society, as can be seen
from the list of chapters: Political reforms (1 - Administrative organization; 2 - Private and
public freedom; 3 - Moroccan nationality and civil state); Judicial reforms (4 - Justice and
penitentiary system); Social reforms (5 - Teaching; 6 - Habous; Public health and welfare;
Labor); Economic and financial reforms (9 - Political economy; 10- Colonization and Moroc-
can agriculture; 11 - Real estate regime; 12 - Taxes and tertib); Special reforms (13 - Berber
policy and proselytism; 14 - Arabic official language; 15 - Other reforms).
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shariah, which appears to be restricted to the area of family law*® and to
religious teaching limited to the Qarawiyyin - while a modern system of
education is prefigured.

The Plan de Réformes represents a decisive step in the development of
Morocco’s nationalist movement, although it failed to achieve the result
it looked forward to. The failure of the project, which was not taken into
any consideration by the Residency, put a temporary stop to the activi-
ties of CAM, but also determined its future development. Since the most
significant French criticism of the document highlighted the fact that it
claimed to represent a population which was actually mostly indifferent
to colonial policy,™ quest for popular support became a crucial issue for
the Committee. As Rézette (1955, p. 97) put it: «It is not enough to speak
in the name of the ‘Moroccan people’. One needs to prove it».

The first party congress, held in Rabat on October 25, 1936 (Halstead
1969, p. 320; Rézette 1955, p. 98; El Alami 1975, p. 66) decided to extend
the base of the Kutla by convening popular assemblies throughout Mo-
rocco. Especially, the policy of détente inaugurated by the new Resident
General, Charles Nogues, who in late 1936 granted amnesty to about 37
nationalists and in January authorized nationalist magazines, gave the
movement breathing space. The Kutla aimed at establishing a large scale
and firm organization, based on the widest possible popular participa-
tion, opening new branches. To this end, an Executive Committee, a High
Council, technical committees and local sections were set up, launching
a recruitment campaign.

It is worth mentioning that, while the Plan de Réformes, mainly dissemi-
nated in French, expressed modern and almost secular positions, when
proselytizing, the Kutla again appealed, in Arabic, to religious feelings
(Halstead 1969, p. 241). With success: in a short time, CAM gathered a
membership of 6,500 people, and 20 new branches throughout the country
were added to the 12 extant ones, mainly located in the north. Journalism
too, which thanks to Nogues’ tolerant policy flourished, showed a dou-
ble discourse: in Rabat, two weeklies - al-Atlas (The Atlas) in Arabic and
LAction populaire in French - came out as the ‘Organe Hebdomadaire du
Parti d’Action Marocaine’. Al-Magrib (Maghreb), in Arabic, also controlled

10 Point 6 specifies: «Distinction between two classes of jurisdiction both depending on
the Vizierate of Justice : a) Chraa jurisdictions dealing with personal status, inheritance
and real estate disputes; b) Makhzen jurisdictions dealing with all business other than that
for which the Chraa are competent».

11 However, documents in the archive of the Department of the Interior include a letter
sent to the Resident General by the inhabitants of Salé in support of the Plan of Reforms
and signed by some hundred notables and ulama. The papers of the Interior Office show
that the Residency deemed the matter worthy of extreme attention and caution. AD, Maroc,
DI, 365, 1934-35.
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by the Kutla, was more moderate, while the monthly La voix du Maroc was
published by the CAM office in Paris. In January 1937, al-Wazzani also
began to publish Laction du peuple and in April, the first issue of al-‘Amal
(Action) came out. The fact that each organ in Arabic of the movement
was accompanied by one in French (or vice versa) gives an idea of how
complementary the two cultures were to each other for the nationalist
movement. Cooperation between French educated al-Wazzani and islami-
cally educated ‘Allal al-Fasi1 in designing the new structure of CAM in late
1936 seems equally to fit this line.

The success of the Kutla, marked by opening of new branches and the
success of its publications, soon led to it being banned by decree on March
18, 1937. Censorship was not however extended to newspapers, and at first
the movement was able to operate clandestinely without excessive losses.
The party was founded again, de facto, in Rabat in April under the name of
Al-Hizb al-Watani li-Tahqiq al-Matalib (National Party for the Realization of
Demands, PN) while the internal conflict proceeded, leading to the with-
drawal of al-Wazzani, who decided to establish his own party, the Popular
Movement (MP),*2 which would end up playing a secondary role. However, in
autumn, a wave of repression deprived the movement of its leaders, almost
all of whom were arrested, driven into exile or flight abroad. From then to
the end of World War II, the nationalist movement largely went into lethargy.

3 Istiglal

Though a new generation of militants with modern education, such as
Mahdi b. Barka, ‘Abd al-Rahman Bu‘abid or ‘Abd al-Rahman al-Yusufi
(Daoud, Monjib 1996) had brought fresh blood into the party during the
war, the PI was rebuilt only by return from prison or exile of the old
leadership,** when the party was able to start activity again, promoting
propaganda and demands. In 1943, when the leadership decided to move
on to demand independence, with the publication of the Manifeste de
I'Indépendance du Maroc, the PN turned into the Hizb al-Istiglal (Inde-
pendence Party, IP), launching the final phase of the nationalist struggle
(Lacouture 1958, Bouaziz 1997, Rivet 1999).

12 There was a largely personal clash with ‘Allal al-Fasi for leadership of the movement,
which however involved a conflict opposing a more democratic vision of the party (al-
Wazzani) to a more authoritarian and hierarchical one (al-Fasi). Intervention by the ulama
and by Sakib Arslan failed to heal the split (Rézette 1955, p. 103; Halstead 1969, p. 244;
al-Dafali 1992, p. 94; al-Fasi 1993, p. 224; al-Wazzani 1982, vol. 513; Ouazzani 1989, p. 13).

13 Balafrij came back from the Spanish zone in January 1943, took leadership of the Rabat
school back in his hands along with that of Istiglal (‘Allal al-Fasi, while remaining the official
leader of the party, returned from Gabon only in 1947).
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A short but complete picture of Istiqglal activity in 1952, when the party
was at the peak of its popularity - before a new repressive phase by the Res-
idency - appears in the «Synthese activité extrémiste» which the Controller
of the Civil Region of Rabat delivered to the Department of the Interior.*

This document confirms that the PI was the most influential political
force and was highly organized. Its followers were divided into militants
(those who dedicated their lives to the party were few: the treasurer sec-
retaries, cell lecturers, students and teachers), members (who took part
in meetings, obeyed party discipline, paid dues) and sympathizers (the
base - middle class, merchants, functionaries, who were content to help
financially, sometimes with important sums - and to follow directives: days
of mourning, fasting, closing of shops). The Controller estimated the ap-
proximate total, throughout the country, to be 679 militants, 6,565 mem-
bers, 13,600 sympathizers.

This intelligence document especially calls attention to the quality of
action by the PI, the propaganda of which had penetrated every milieu.
Different sectors of activity are identified, especially education® and its
complements - sports (the PI had founded many football, boxing, cycling,
athletics and basketball clubs), scouting (Paye 1938), student associations,
theatre groups. The document also informs of Istiqlal’s activity among
workers, thanks to the alliance with trade unions, orchestrated especially
by Bu‘abid. The party also controlled certain guild and the Chambers of
Commerce (Abdelkader Ben Barka 1966, p. 61). Other means of propagan-
da were the press Al-Alam (The Banner), founded in September 1946, and
Journal de I'Istiqlal, founded in 1951, party organs in Arabic and French
(Aouchar 1990) and handing out leaflets.®

As a whole, the tools used to spread nationalist thinking turned out to
be very effective: «This is certainly one of the most dangerous aspects
of Istiglal», wrote the Rabat Controller, adding: «Istiglal propaganda is
relatively well done, and knows how to adapt to its recipients. So it often
exploits the religious domain, especially suitable since it largely escapes
any kind of repression» (AD, Maroc, DI. 360-364). The themes most fre-
quently used in Arabic languages propaganda were appeals to «Arab and
Muslim brothers», to «Arab honour and Berber courage» and the use of
Islamic calls («we are far from following the example of the Prophet»; «let
us imitate our ancestors who, when their religion was threatened, united to

14 «Syntheése activité extrémiste, 26.6.1952», AD, Maroc, DI. 354, 1948-52.

15 The party made great efforts in this field, starting in 1946, especially through so-called
‘free schools’, institutions with a modern approach but independent from the protectorate - six
just in Rabat -, attended by about 4,500 students altogether (Damis 1973, 1975; Morizot s.d.;
Ma'ninu s.d; Marty 1925; Girardere 1938; Paye 1992, p. 404; Gerbier 1948a, 1948b).

16 Atthe Diplomatic Archives of Nantes, we counted six folders full of leaflets (AD, Maroc,
DI. 360, 361, 362, 363, 363 bis, 364).
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punish the outrage»; «the Islamic world must stand united»; «we must raise
the standard of Islam high»; «the French are treading on your religion and
on the Qur'an»; «the French wish to distract you from religious feelings»,
«they disdain your religious traditions», etc. [AD, Maroc, DI. 360-364]).

These aspects of Istiglal strategy give an account of action by the party,
totally focused on achieving independence and keeping hegemony over
the territory and on the political front. However, the strategic determi-
nation - as the Controller too notes - makes use of propaganda themes
which are as powerful as they are instrumental (rights, democracy, alliance
with the sultan, religion, anti-colonialism)*” or demagogic (‘bread-justice-
education’), revealing little of PI's ideological orientation. Rézette (1955,
p. 277) comments that politicization of the masses was a purely tactical
move: «the masses are not the source of all legitimacy for the party, but
are simply the political force it needs to achieve its aims».

Further evidence of this opportunistic approach comes from the pros-
elytizing campaign in the countryside. In order to extend its influence,
the leadership of the PI (but the issue had already been touched by the
National Party in the late thirties) realized that the farming population
could be politicized only in its own social context, since lack of education
and political training of rural inhabitants made it difficult to create and
find acceptance for an organisational framework which was incompatible
with what farmers knew already. Rézette (1955, p. 282) explains: «The
structures familiar to rural populations with which the party must deal
are those of the religious confraternity». The Civil Controller of the Rabat
region, in his report on the activities of the PI, notes: «Istiqglal, after having
wished, like the Sultan, to suppress them, thus seeks to exploit religious
forces, especially the confraternities, but at present it is encountering
great difficulties in doing so».!® Though religious congregations had lost
significant ground in urban contexts (Laroui 1993, pp. 126-152), they were
still a deeply rooted model of association in the mentality of farmers, who
welcomed the party as a new confraternity. As Rézette (1955, p. 282) notes:
«The masses reply to ‘Allal al-Fasi’s theological speculations, to a doctrine
of Arabism which they find hard to understand, by calling ‘Allal al-Fasi the

17 The study by Zakia Lahlou-Alaoui (1991), though one may not share certain historical
interpretations which reveal the clearly subservient character of her work, has the merit of
providing a careful lexical and discursive analysis of the nationalist and colonial discourse.
Her analysis shows that among the key words and slogans used in the nationalist discourse,
the main theme is the claim of legitimate rights, mentioned in speeches, posters and public
statements. Especially, the researcher, in the repertoire she works on, finds that ‘duty’ and
related terms (rights, legitimacy) appears 300 times; the term ‘pray’ (God and equivalent
words) 200 times; the term ‘develop’ (development, reform, democracy) 200 times.

18 «Synthese activité extrémiste, 26.6.1952», AD, Maroc, DI. 354, 1948-52., p. 16.
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‘sheikh’*® and his partisans the ‘Allaliyin’ applying the terminology of the
confraternities to those very people who condemn the heterodoxy of the
confraternities».?

4 Conclusions

Right from the outset, the nationalist movement proved its ability to handle
different language codes according to different needs, adapting them to
the addressee. In a country which was still largely illiterate and tied - espe-
cially in the countryside - to premodern cultural models, the proselytising
campaign launched in the late thirties and consolidated after World War II
hinged on the religious element, the one which had most popular appeal.
In this sense, the figures of al-Fasi and of the traditionalist leaders took
on major importance. Instead, direct discourse against the occupier, in
Morocco or in France, was provided by Western educated members, who
also managed the tools used in the struggle as well as matters more strictly
related to organization: the use of telegrams to protest, delegations, public
demonstrations, printing propaganda. In a similar manner, the hierarchical
structure of the Kutla and later of Istiglal - a model perfected when the
latter turned into a mass party - was based on study of the structures of
European parties, especially left-wing ones (Halstead 1969, p. 205).
During the nationalist struggle, a strategic approach prevailed over an
ideological one - the latter an entirely secondary issue until independ-
ence? -, but the cultural dualism which led to associating Arabic with
Islam and cultural conservatism, and French with modernity and secu-
larization, in the end also brought out internal tensions within the Istiqlal
leadership. Already during the last stages of the protectorate, political
leaders with a modern French speaking background, being better suited
thanks to their skills for expressing modern political thought and organ-
izing and managing a party structure, would end up by prevailing within
Istiglal. ‘Allal al-Fasi, formally the undisputed za‘im (leader) of the party,
preserved a charismatic role and an Islamic legitimation useful for firmly
rooting the PT among the masses; this however masked his de facto politi-

19 Literally ‘elder’, a title attributed to prestigious personalities, including leaders of
confraternities.

20 According to the scholar, if we put aside the paradox of a party turning into what it
opposed, taking on the features of a confraternity gave considerable strength to the PI:
the hierarchical character of a confraternity ensured absolute obedience to Istiglal on the
part of its militants.

21 No political, economic or social programme was ever proposed going beyond achieve-
ment of independence or the use of vague terms such as ‘constitutional monarchy’, ‘democ-
racy’.
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cal marginalization within the executive, dominated by Balafrij and the
French speakers (Rézette 1955, pp. 287, 319; Lacouture 1958; Ben Barka
1966). This situation was confirmed during the Aix-les-Bains independence
conference, attended by Bu‘abid, b. Barka, al-Yazidi and ‘Abd al-Jalil. No
member with an Islamic background accompanied the delegation (Ouaz-
zani 1989; Julien 1978).

The power balance within nationalist leadership at the dawn of inde-
pendence gave a prefiguration of post-independence political and social
tensions and of future splits. In 1959, as ‘Allal al-Fasi progressively gained
undisputed control of Istiglal, turning it into a conservative party based
on clans and notables (Waterbury 1975), militants of a more secular and
socialist bent, guided by B. Barka (1999) and Bu‘abid (Bouabid 1996),
who aimed at leading the country towards newer ideological horizons,
abandoned the party and founded the National Union of Popular Forces
(Bouaziz 1997; Monjib 1992). The distance between Arab and French cul-
ture also led to a national debate on school policy (De Poli 2005), revolving
mainly on the use of Arabic and French; a debate that concealed a struggle
between conservatives and progressives, but also marked the distance
between (Arabic speaking) mass and (French speaking) elite. The use of
language and the access to French teaching was thus also to define the
sphere of social and political domination (Boukous 1999).

Therefore, the (often fictional) dichotomy between Arabic and French,
between conservatism and progressivism, between Islam and secularism
triggered during the protectorate, will prove to be a long lasting element
of conflict even in independent Morocco, and an equally long lasting power
tool and ideological marker.

Archives

AD = Nantes, Archives Diplomatiques, série «Maroc».

DI = Paris, Direction de I'Intérieur, 360/64, Nationalisme marocain, Tracts,
1936-5; 354, Nationalisme marocain, Informations diverses sources gou-
vernementales, 1948-52.
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the 3rd and the 8th century CE. In this paper | give priority to the analysis of the cultural context of
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tradition, but also from the opportunity to capture certain problems present in the preparatory phase
of the heterogeneous Lausiac material. Therefore, their manuscript tradition must be analysed for
each individual case. After a brief presentation of the status quaestionis of the studies conducted on
Palladius’ text, the paper focuses on some aspects of this tradition that help us better understand
the historical and cultural environment. The first aspect concerns the problem of the transmission
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1 Introduction

The present paper is part of a larger project promoted by the University
Roma Tre in cooperation with the University of Udine, pertinent to trans-
lations of Greek Patristic Texts (second-sixth centuries CE) in Latin and
Syriac sources, between the third and the eight century CE. The project
is based on the selection and analysis of parallel passages that shed light
on the strategies and techniques of translations in Late Antiquity and the
early Medieval period.!

1 This paper was presented at the workshop on Intercultural Exchange in Late Antique
Historiography (Ghent, 16-18 September 2015).
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Though in the article is analysed especially the cultural context of Syriac
monasticism, nevertheless in it isn’t neglected the relationship between
the hagiographic production and the historiographical tradition. This rela-
tionship can be clarified not only by the reconstruction of the manuscript
tradition, but also by the opportunity to assess certain problems present
in the preparatory phase of the heterogeneous Lausiac material.

A critical review of the Lausiac material, emphasizing the analysis of hagi-
ographical sources in the study of the contexts of production, is now needed
in order to improve our understanding of the complex cultural phenomena
that have left traces in the manuscript tradition. This is the aim of this paper.
Therefore, the manuscript tradition must be analysed for each individual case.
After a brief presentation of the status quaestionis of the studies conducted
on Palladius’ text, the paper will focus on particular aspects of this tradition.

The first aspect is the problem of the transmission of texts in monastic
circles, characterized by an ability to absorb and assimilate many tradi-
tions for ideological and cultural reasons, and the second concerns the
original choices made by the Syriac translators.

The complex manuscript tradition of the Syriac versions of Palladius’
Historia Lausiaca (HL; fifth century CE) is a valid source for trying to un-
derstand the historical and cultural contexts in which the work flourished
and was consolidated.

These texts, which circulated in several versions - Latin, Armenian,
Coptic, Georgian, Arabian, Ethiopian, Old Slavonic and Sogdian - in Late
Antiquity and the early Medieval period inside Eastern monasticism, have
come down to us through ‘Ananisho’s Book of Paradise of seventh century
CE (CPG 6036). This work, described in Thomas Marga’s Ktaba d-Risane
(Book of Governors) of ninth century CE (Vat. sir. 126), along with a cur-
rent Syriac Apophthegmata (sayings and anecdotes of the leading Egyptian
monks) is a rich compendium of ancient and not so ancient traditions which
provides a vision of various monastic contexts.

The critical editions by E.A.W. Budge, based on Vat. sir. 165 (seven-
teenth century CE) and by P. Bedjan, who added Ber. 329 (Sachau 179)
and Paris. sir. 317 (nineteenth century CE), provided a new studies of the
manuscripts (Budge 1893; Bedjan 1901). After these studies, no critical
analyses of the entire text were conducted for many years.

Recently, C. Chahine (2000, p. 460) has studied the question again, focus-
ing on Thomas’ testimony and defined it as «d’une inébranlable véracité».

The author verified the manuscript tradition of Paradise and examined
the index of the most ancient manuscripts related to this tradition (BL,
Add. 17,174 and Add. 14,853).

This is a three-year Research Project PRIN (2013-2016), entitled Tradurre Tradire Traman-
dare: I Padri Greci nell’Occidente latino e nell’Oriente siriaco (Translate, Betray, Hand down:
The Greek Fathers in the Latin West and in the East Syriac).
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By virtue of this method of investigation, Chahine correctly focused on
the testimonies attributed to Abraham Nethpraia (sixth century CE) and
John Chrysostom (second half of the fourth century CE) in the Paradise
and overcame the limits of Bedjan’s and Budge’s previous research, which
was based mainly on the interpretation of Vatican Library manuscripts:
Vat. sir 126 and 165 (Chahine 2000, pp. 449-454).

Chahine’s study has allowed us to formulate some hypotheses regarding
the contexts of production and circulation of this material - that is, Western
or Eastern Syriac theological and cultural contexts. Naturally, for a better
understanding of this scenario we need to analyse its relationship with the
Greek tradition gathered in the organic (but incomplete) edition by Dom
Cuthbert Butler at the end of the nineteenth century CE (Butler 1898-1904).

2 Status Quaestionis

The most comprehensive study of the Syriac versions of HL is still the one
conducted by R. Draguet and published in 1978 for CSCO (Draguet 1978).
Nevertheless, this study has not received particular attention from schol-
ars, especially his research of the Greek Vorlage. G. Bunge’s interpretation
of Coptic elements present in the Lausiac material supports Draguet’s
interpretation (Bunge 1990, pp. 79-127).

As for certain features present in both the Syriac and Coptic texts but
absent from the Greek text, Bunge has suggested that they were elimi-
nated from the Greek in the course of the Origenist controversies in the
sixth century CE due to the presence of Evagrian elements: the theologi-
cal implications of this proposal are particularly interesting (Bunge 1990,
pp. 124-127).

However, Bunge’s reconstruction is not convincing, as it deals mainly
with R3 (the most recent texts in Draguet’s subdivision)? and only mar-
ginally with R1 and R2 (the most ancient texts in Draguet’s subdivision),
which, according to the author, were reused by Palladius in a previous
work (Bunge 1990, p. 124). In fact, Bunge does not pursue the study of
the ancient testimonies of the manuscript tradition.

Previously, B. Flusin (1984, pp. 117-120) had accepted Draguet’s conclu-
sion, but without a careful analysis of the texts. Challenging Draguet’s con-
clusion, K. Nickau (2001, pp. 131-139) correctly interprets some linguistic
forms (Coptic) present in the most ancient texts (R1, R2). Nevertheless, he
cannot solve all the problems related to the presence of the most ancient
texts, within the Syriac versions of HL.

2 Draguet classified them into four different text forms called R1-R2-R3-R4 (Draguet 1978,
pp. 65-70; Brock 2008, pp. 191-193).
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In an article, G. Lenzi (2007, pp. 15-21) analyses the manuscript tradi-
tion of the Paradise of the Fathers, which preserves parts of the HL texts,
and examines some fragments conserved in the Ambrosiana Library in
Milan, attributed by the author to the Sinai sir. 46. Through an examina-
tion of fragments, Lenzi is able to identify the beginning and the end of
the manuscript and to propose a persuasive new dating for it (534 CE).}

In an excellent article entitled «Saints in Syriac» S.P. Brock (2008,
pp. 181-196) focuses on the current state of the studies of hagiographic
texts in Syriac and in particular on the manuscript tradition of the Syriac
versions of HL. Brock’s study underlines the importance of studying all
the manuscript traditions of HL, especially the tradition of the Historia
Monachorum (400 CE) and the Apophthegmata (Brock 2008, pp. 195-
196).* The author considers that this question of manuscript tradition of
HL remains open, and hopes to renew scholars’ interest in this tradition
(Brock 2008, p. 196).

3 The Transmission of Texts in Monastic Circles:
the Construction of a Genre?

Closely connected with the problem of the transmission of texts in monas-
tic circles is the question of the Syriac ‘Dadiso ‘Qatraia’s Commentary on
Paradise of the Fathers by ‘Ananisho’. This text is key to understanding the
structure of the Paradise of the Fathers, because it contains a large part
of the HL. From the confused indications given by ‘Abdisho’s (died 1318)
fourteenth century Catalogue, ‘Dadi$6 ‘Qatraia appears to have flourished
in the second half of the seventh century CE and wrote the commentary
on the Paradise of the Fathers by Ananiso (PO III/1, pp. 98-99) and other
works. This text has been preserved in its entirety in a codex of BL, Add.
17,264 (n. 930 of Wright’s Catalogue) (thirteenth century CE).

In the same collection there are at least two fragmentary manuscripts
and a summary, connected to Dadiso: Add. 17,263 (n. 931 of Wright’s Cata-
logue) (thirteenth century CE); Add. 14,589 (n. 830 of Wright’s Catalogue)
(eleventh-twelfth century CE); Add. 17,175 (n. 932 of Wright’s Catalogue)
(tenth century CE).

Sims-Williams’ interesting study (1994, pp. 65-84) has been followed
by other general works on the subject. For example, D. Phillips of the

3 Sinai fol. 1ra = Milano f. 168vb = the beginning of the manuscript; Sinai f. 107vb =
Milano fol. 169ra = the end of the manuscript (Lenzi 2007, pp. 17-21).

4 In fact, these texts circulated in several different collections, as in the case of manu-
scripts R3 (Brock 2008, p. 195).
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University of Leuven proposes an interesting comparative method (2012,
pp. 1-23). The comparison of Commentary on the Paradise of the Fathers
with the Paradise itself and the careful analysis of Dadi$o’s other extant
works - for example, the Commentary on Abba Isaiah - can shed light on
the history and composition of its texts. The author (Phillips 2012, p. 23)
states his intention as follows:

Many other avenues of research lie before us: the relationship of DOC
(= Commentary on the Paradise of the Fathers) with Paradise itself and
the light it can shed on the history and composition of its text; the rela-
tionship between DQC (= Commentary on Abba Isaiah) and Dadisho”’s
other extant works, especially DQI; the lengthy quotations of otherwise
lost works such as those of Theodore of Mopsuestia; the Ethiopic version
of Dadisho’ and its Arabic intermediary.

We hope to shed new light on Dadisho’ studies by tackling his last
surviving work to be made fully accessible to the scholarly world.

Evidently, these writers from Qatar were all educated in a major school-
system practised in monastic circles, which was certainly not inferior to
the famous schools where many monks had been trained (Becker 2006,
pp. 169-203; Bettiolo 2012, pp. 263-280).

This is the cultural background of Dadiso’s work, which also includes
the Commentary on the Paradise of the Fathers. The great many quo-
tations from Theodore of Mopsuestia in Dadiso’s Commentary are very
important for understanding seventh-century Eastern Syriac ascetic and
mystical thinking (Phillips 2014, pp. 205-230). This information must have
been available to Eastern Syriac monastic circles of the seventh century
where the Lausiac material has been constantly used. In fact, in the sev-
enth century, after Abraham of Kaskar’s reform which adopted the criteria
of Egyptian monasticism as the structure of the monastery (as a Laura)
(Chiala 2005, Jullien 2008), new elements were introduced: for example,
the close relationship between work and silence, and the connection be-
tween prayer, reading and liturgical practice to counter the drift towards
Messalianism.

As V. Berti (2010, p. 178) says «La comunita si pensava come cenobitica
e il modello, sotto il profilo degli intenti, era quello pacomiano anche se a
ben vedere la comunita era organizzata [...] come una laura».

In this scenario, the typical elements of Eastern monasticism coexisted
with the urban theological academies; monks who where trained in Nisibi
read the Fathers of Egyptian monasticism, putting this interaction with
Antiochene theology and spirituality.

These practices were not always successful, due to the inconstancy of
the monks who were appointed to lead the monasteries.

However, Abraham’s reform was consolidated and its norms were
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observed in other contexts (Nau 1918-1919, pp. 161-172; Chiala 2005,
pp. 89-93): among them, the monastery of Rabban Sabur on Mount Suster
in Bet Huzaye, where Dadiso Qatraya lived in solitude.

Here Dadiso practised the way of perfection/selya, a term with a poly-
semous value in the author’s works.

In this case as well, the relationship between this term and the cor-
responding Greek term highlights a complex reworking of materials and
meanings in order to produce a model of perfection: Selya/fiovyia = the
sublime way; sand0siax (del Rio Sanchez 2009, pp. 139-150).

What we have said so far with reference to the innovations introduced
by Abraham of KasSkar and the peculiarities of Dadiso Qatraya’s works
certainly invites reflection on the complex issue of the bonds and divi-
sions which throughout the Syro-Oriental monastic history either brought
monastic ideology and the school movement closer together or set them
apart (Bettiolo 2012, pp. 268-278).

If it is true that the familiarity with the models offered by Egyptian asceti-
cism has become a topos (and indeed much has been written on the subject
in recent years) it is also true that in the work of the solitary monk from
Qatar we can find the signs of the consolidation of an educational practice
that can be attributed to both monastic ideology and the school movement.

Neither a theorist nor a mystic, Dadiso should be regarded rather as a
teacher of monks. In his works, pervaded with Evagrian spirituality and in-
fluenced by the experience of John the Solitary, we find a whole of different
experiences (del Rio Sanchez, pp. 143-146). But it is not a random or chaotic
conglomerate; on the contrary, with considerable critical intelligence the
author presents the various elements of his reflection gained through read-
ing the Scriptures and the authors who, in part, were witnesses: Ephrem,
Athanasius, John Chrysostom, Evagrius and Theodore of Mopsuestia are
widely cited as the latest studies by D. Phillips show (Phillips 2012, 2014).

But there is more. The hypothesis of the consolidation of a certain mo-
nastic-scholastic practice in Dadiso’s work is confirmed by the valorisation
of the whole tradition among the cycle of Mar Eugenius, an alleged disciple
of Pachomius, and the establishment of Greek-Egyptian monasticism in
Mesopotamia (Berti 2010, pp. 161-164).

This very controversial hagiographic cycle may have found its historical
foundation in Thomas of Marga’s Monastic History which speaks of Greek
exiles during the time of Valens (364-368). This cycle was absent from
the monastic reflection of Eastern Christianity before Dadi$o (Berti 2010,
p. 162). Moreover, Dadiso also used the debate on corruption of monastic
life towards the end of the seventh century CE as a teaching.

Dadiso, then, established the monastic tradition of Egyptian origin
through a meticulous elaboration of materials related to the exploits of
the Desert Fathers.

This editorial technique was not uncommon in the Syro-Oriental monas-
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tic context of the seventh century. In fact, Thomas of Marga, in the section
that he dedicates to Ananiso in the Book of Governors (11, XI) (Budge 1893,
1, pp. 79-80; 2 [Eng. Transl.], pp. 177-178), among other information,
mentions a piece of writing that stood over the monk’s cell door (Budge
preferred to translate «upon the walls of his cell») along with other ‘an-
notations’ or ‘clarifications’ (Budge preferred the translation «definitions»
and «divisions»; I prefer ‘annotations’ or ‘clarifications’, terms related to
the concept of ‘discernment’, which validates the presence of a mystical
thinking) that were found inside.

This may have been either preparatory material for the Paradise of
the Fathers or a series of sayings/anecdotes which the other monks, who
shared the experience of solitary life with him, may have asked him to
gather together in a systematic collection. This second hypothesis appears
to be more plausible and, if demonstrated, might prove the presence and
consolidation of specific publishing techniques in Syro-Oriental monastic
circles in the seventh century (Phillips 2012, 2014).

4 The Translator’s Choices: Some Examples

I will now adopt a different argument to certify some characteristics of
the Lausiac material. I aim to analyse parallel passages drawn from two
traditions (Greek and Syriac) in order to identify genuine Syriac variants
that might indicate an intentional choice on the part of the translator, and
not a random one. I will start from the edition by Draguet (1978) which
divided the manuscript tradition of the Syriac versions of HL into two sec-
tions: SoPa (= Sources du Paradis, sixth century CE) and Pa (= Tradition
du Paradis, seventh century CE). The manuscripts SoPa, are representative
of more ancient testimonies (Draguet 1978, pp. 17-44); the manuscripts
Pa, retain several Egyptian monastic texts (Draguet 1978, pp. 44-113).

R1 and R2, the most ancient texts, are of particular interest and neither
contains the letter of Lausus and they are not as complete as HL (Draguet
1978, pp. 76-83; Brock 2008, p. 194). In fact, these texts must be properly
attributed to their authors® (Brock 2008, p. 195) and must be identified in
their context of production and circulation as well as in relation to other
possible translations (Coptic and Latin, but also Armenian and Ethiopian).
In the case of HL it is also necessary to identify the real addressee of the
work (Brock 2008, p. 194).°

5 Hieronimus or Rufinus? The debate among scholars is still open.

6 Lausus or Publicola? According to Brock’s opinion, Publicola, the son of Melania the
Elder, «would be an eminently appropriate person to whom a work on the Egyptian monks»
(Brock 2008, p. 194).
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Draguet described the general subdivision of HL’s manuscript tradition
as follows

Nous désignons par SoPa (= Sources du Paradis) toute la tradition du
Vie s., par opposition a MssPa tradition du Paradis VlIIe s. Le sigle SoPa
comporte une part de convention, car le a du graphique, - en fait la
recension R1 - n’apparait pas dans le Paradis; elle se justifie pour deux
raisons: outre que, par sa date (Vie s.), R1 aurait pu parvenir a Anan
Isho, le Paradis a remployé R2, treés voisin de R1, les deux formes R1 et
R2 dérivant en paralléle d'un R1/R2 dont le caractére linguistique est
tres particulier. [...]

Dans l'expression SoPa, I’élément So (= Source) recouvre donc a la
fois les sources réelles du Paradis et celles que I’on peut qualifier de
potentielles. (Draguet 1978, p. 15)

The author explains the relationship between R1 and R2 and this point
may shed light on the original context of the texts and the various histori-
cal and theological implications. As we have seen, even modern authors
have done this, superficially, with some exceptions. Bunge and Nickau,
for example, analysed the particular linguistic forms in the most ancient
texts R1/R2 (Bunge 1990, Nickau 2001), and above all, Lenzi’s work on the
fragments of the Ambrosiana manuscripts identified significant variants in
the collections and correctly interpreted the gaps in the texts. Lenzi also
studied the Syriac fragments comparing them with the Greek tradition and
has highlighted differences and similarities (Lenzi 2007).

Therefore, the complex manuscript tradition of the Syriac versions of
Palladius’ Historia Lausiaca still awaits study.

Now I want to provide some examples of interpretation of the Syriac
text in relation to the Greek reference text. The edition of the Greek text
of HL, published by Butler, remains extremely important for the com-
parison of the information on the manuscript tradition of the text. On the
basis of Butler’s edition there are two versions of HL, a short one (G) and
a long one (B) (Butler 1898, p. 77). The shorter version is very similar to
the original text, while the longer one is the result of the merge with the
Historia Monachorum. The version B was translated by Rufinus and was
written after the HL.

The chapter subdivision that I use in this paper is based on the one
proposed by Butler and Draguet in their editions (Butler 1898; Draguet
1978). However it does not correspond to any internal subdivision in the
manuscript that contains the most ancient text G (twelfth century CE). Ac-
cording to Draguet, R1 and R2 reflect a lost form of Greek, more ancient
than the ones found in manuscripts G and B (Draguet 1978, pp. 5-14).
In any case, R3 and R4, which translate G and B respectively, also lend
themselves to interesting interpretations.
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However, the chronological subdivision proposed by Draguet remains
a valid point of reference.

In accordance with the author’s subdivision, I have chosen two pas-
sages concerning holy women. The passages deal with similar topics but
are substantially different because they come from two Syriac manuscript
traditions, but are not devoid of originality.

The first case (SoPa = text form R3 c. 41A) is a short story about fe-
male types common in Christian circles in Late Antiquity (Draguet 1978,
pp. 289-290, French translation 1978, p. 192) whereas the second case (Pa
= text form R4 c. 61) concerns the short narration of Melania the Younger’s
Life. This is a famous text (Draguet 1978, pp. 335-338, French translation
1978, pp. 217-219), much studied in the Greek and Latin versions as an
important source for the history of Late Antiquity.

The first example is reconstructed through a group of manuscript sourc-
es indicated by Draguet with letters CHTB, within the materials of R3
(SoPa, Pal).” The chapter is preserved in the manuscript BL, Add. 17,173
in Estrangelo on parchment and dated to the sixth or seventh century
CE. The codex (BL, Add. 12,173) is divided into two parts = ff. 2-117 and
ff. 118-181, and the whole text was composed by the same author.

The scribe may have read the two parts in two separate codices and may
have joined them later, inserting the Lausiac material. I am interested in
the second part of the codex which contains chapter 41A (ff.126vb-127va).
This part is characterized by the presence of Lausiac material and some
extracts from the Apophthegmata.

According to the Greek text G (short) and a small group of Greek Mss B
(long) the Syriac version SoPa gives only a brief introduction on the «Holy
Women» (see Draguet 1978, p. 289). This has been interpreted as being the
unintended result of the translator’s work. However, the short story can be
read independently from the Greek text (see also Rapp 1998, pp. 431-448).

In fact, although the model of the manly woman belongs to the whole
ascetic experience, in the case of the Syriac text it is inserted in a reli-
gious and spiritual context which is more fluid and heterogeneous than
the Greek models and ascetic practices. The Syriac text highlights a con-
text where the intervention of God’s grace to support women'’s struggles
to fight like men (Gr.), is the result of instinctive willpower (Syr.) and the
practice of virtue (Gr.) is transformed into an innate excellence (Syr.)

The use of short stories in the Syriac versions of HL reflects the par-
ticular approach of the Syriac translator who is inclined to propose some
selected examples and certifies the originality of his choice (Draguet
1978, p. 290; Mohrmann, Bartelink 1985, pp. 210-211; Rapp 1998, pp.
431-448).

7 This manuscript tradition has been fully reported by Draguet (1978, pp. 21-44).
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The Syriac version of the Life of Melania the Younger is in a codex dat-
ing from the ninth-tenth century CE. The codex is a part of the main group
of codices related to the Syriac Paradise and contains many parts of the
Lausiac materials along with the Apophthegmata (Pa/R4). Naturally this
text deserves to be studied in depth because it can be compared with the
Greek texts of the Life of Melania the Younger (VG).?

Briefly, in this case it is interesting to note some variants made in the
Syriac version which can be attributed to the differences in cultural con-
text with respect to the Greek. An example is the presence of Biblical
quotations that the Syriac translator cites directly, unlike the Greek text of
HL and the VG.° Probably, the Syriac translator used the text of the Syriac
Bible, which was more familiar to him and his readers.

Another important aspect is the maternity of Melania: both versions,
Syriac and Greek remember the double maternity of Melania as the cause
of her subsequent chastity.® In contrast, in Greek versions of the Life the
woman’s attitude seems to be inspired by a sense of liberation, reflecting
a long tradition on maternity typical of the Christian West (Duby, Perrot
1990; Ales Bello 2004; Corsi 2004; Osiek, Macdonald, Tulloch 2007). In the
Syriac text, however, this attitude appears blurred: the death of children
and the pain of this loss become the main causes of the radical choice
taken by the holy woman.

On the contrary, the different number of children reported by the sourc-
es (HL and VG), may be the result of a copyist’s mistake. The processing
of materials by the Syriac translators in monastic circles was inspired by
original choices and followed specific, established translation techniques.
Certainly, there are important differences with respect to the Greek text
that help us understand the Syriac text. Other aspects, of course, will be
brought to light after a thorough study of the text.

5 Conclusions

With these brief examples I have tried to demonstrate the need to carry
out further research into a set of materials which constitute a remarkable
testimony of the cultural monastic context of Christian Syria and Persia.
A close comparison between the Syriac translations and the Greek text will
allow us broaden our understanding of the specific historical and cultural sce-
nario of the Syriac translations and will shed light on the strategies and tech-
niques of translations used in Late Antiquity and the early Medieval period.

8 The reference translation is Mohrmann, Bartelink 1985, pp. 264-269.
9 Koran 7,16. Syr. lin. 20; Gr. 61, 3 (Draguet 1978, p. 336; Mohrmann, Bartelink 1985, p. 266).
10 Syr. lin. 5; Gr. 61, 2 (Draguet 1978, p. 336; Mohrmann, Bartelink 1985, p. 264).
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The study should not be limited to the search for the original Greek
Vorlage of the different oriental versions, which is a recurrent pattern in
philological studies. Through a textual analysis and the identification of
Syriac variants, the aim of this research is to investigate the contexts of
production of Syriac traditions and to decipher the message and choices of
the translator inside a precise theological, ideological and cultural context,
as well as to explore the relationship between Greek, Coptic and Syriac
monastic ideals.
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Il lessico sanscrito dell’amore (srigara rasa)
nella Satasari di Bihari Lala Caube

Monia Marchetto
(Universita Ca’ Foscari Venezia, Italia)

Abstract The Satasai of Bihari Lala Caube is an anthology of seven hundred dohds and some
sorthds, independent stanzas of two rhythmical lines, composed at Amber court during the sev-
enteenth century. Since the beginning, it was valued a masterpiece of brajabhasa poetry. For its
elegant style, the profusion of rhetorical figures and the profound poetic sensitivity the Satasai
is considered as a piece of Indian classical literature, kdvya, and a significant text of riti literary
tendency, the so-called ‘Indian Mannerism’. The language of the Satasai includes a great number
of words of Sanskrit origin, along with terms from Persian, Arabic and Vernaculars from northern
India. Numerous Sanskrit words express the Srigdra rasa, affection and passion between lovers.
The forms (tatsama or tadbhava), the meanings and the cultural connotations of these terms are
herein thoroughly investigated.

Sommario 1 Syrigdra. - 2 Rasa. - 3 Sneha. - 4 Rati. - 5 Prema. - 6 Kama. - 7 Anuraga. - 8 Hita. -
9 Citta, hiya,ura.-10 Lagana. - 11 Priti. - 12 Surata. - 13 Kdmana. - 14 Ruci. - 15 Mana. - 16 Viraha. -
17 Vinoda.

Keywords Brajabhasa poetry. Indian Mannerism. SyAigdra rasa.

La Satasai e una raccolta di circa settecento distici composti dal poeta
Bihari Lala Caube nel XVII secolo d.C.! Ritenuta un capolavoro della poesia
di corte in lingua brajabhasa, essa e la sola opera attribuita a Bihari (1595-
1664), un brahmana originario dell’India centrale il quale partecipo alla
vita culturale di alcune tra le piu raffinate corti indiane dell’epoca. La
tradizione vuole che in occasione di un darbara indetto dall’imperatore
mughal Shah Jahan, il poeta avesse incontrato colui che sarebbe divenuto
il suo patrono, Jaya Singh Mirza (1617/1625?-1667), re del potente clan
dei rajaputa kachavaha. Il sovrano lo avrebbe invitato a risiedere presso
la sua corte ad Amber dove il poeta avrebbe composto la Satasai.?

1 I distici sono principalmente doha; una decina sono sortha; doha e sortha sono strofe
composte di due versi in rima. Esse sono indipendenti (muktaka) e dunque concluse in se
stesse. Il titolo dell’opera rivela 'appartenenza al genere dell’antologia in settecento strofe
(saptasati in sanscrito, satasai in brajabhasa).

2 Bihari Lala Caube e conosciuto come Bihari o Bihari Lala. Pochissimi sono i dati certi
sulla vita e le vicissitudini personali del poeta. Egli nacque a Gwalior, trascorse l'infanzia
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Non sono state riconosciute altre opere attribuibili a Bihari. Tuttavia
la maturita artistica della Satasal induce a ritenere che il poeta abbia
composto altri testi letterari in seguito andati perduti: la ricercata scelta
lessicale, la perfezione stilistica, la selezione accurata dei temi, delle im-
magini, delle situazioni e dei contenuti tradiscono, infatti, una profonda co-
noscenza delle teorie estetiche dell’epoca e una notevole pratica letteraria.

Il tema principale della raccolta € I’'amore (syrigara) il quale € uno dei
rasa definiti dalla teoria estetica classica. Il termine rasa significa lette-
ralmente ‘succo’, ‘liquido’, ‘sapore’ e quindi, in un certo senso, ‘sentimen-
to’;® esso si basa a sua volta sul rispettivo ‘stato emozionale’ (bhava).* 1
retori classificarono in modo sempre piu dettagliato i concetti di bhava,
di rasa, di protagonista maschile (nayaka) e femminile (nayika) e altri ele-
menti fondanti dell’opera d’arte letteraria. Nel IX secolo d.C. il pensatore
Anandavardhana applico il concetto di rasa all’intera letteratura anziché
al solo teatro e lo elevo al livello di specie piu importante di dhvani, il si-
gnificato poetico esclusivo. Qualche secolo dopo, il filosofo Abhinavagupta
formulo una teoria generale secondo la quale il rasa non sarebbe soltanto
il significato poetico fondamentale, bensi I’anima stessa della poesia, cio
che in realta risuona nella risonanza e, in definitiva, lo stato in cui I’'opera
d’arte eleva l’ascoltatore o lo spettatore. I concetti di dhvani e di rasa
diventeranno normativi per tutta la letteratura indiana dall’epoca di Anan-
davardhana e di Abhinavagupta fino agli inizi del XX secolo.

Nella Satasai I’amore ¢ illustrato e presentato sotto innumerevoli sfac-
cettature. Biharl attinge all’enorme serbatoio di letteratura d’arte dell’In-
dia classica (kavya), si esprime secondo lo stile letterario manierista delle
opere riti composte in quel periodo e, nel contempo, si ispira alle tematiche
culturali, sociali e religiose dell’epoca.® Anche per queste ragioni, 1’espres-
sione dell’amore si serve di vocaboli principalmente di origine sanscrita
e di innumerevoli lemmi provenienti dalle lingue araba e persiana e dagli
idiomi vernacolari dell’India settentrionale.

nel Bundelkhand dove fu accolto alla corte dei sovrani Bundela di Orchha; si trasferi a
Mathura e frequento la corte dell’imperatore Shah Jahan ad Agra; ebbe contatti anche con
ire di Jodhpur e Bundi. Cfr. Pamdeya 2000, pp. 31-42; Lala Bhagavan Dina 2010, pp. 1-2;
Nagendra 1973, pp. 386-392; McGregor 1984, pp. 173-174; Grierson 1896, pp. 4-6.

3 Ilconcetto appare per la prima volta nel Natyasastra dove designa gli otto ‘sentimenti’ che
le diverse scene di un dramma possono destare e gli spettatori ‘gustare’. Il Natyasastra, il cui
nucleo originale risale al I-II secolo d.C., si occupa di teatro, ma i suoi assiomi sono ritenuti
validi anche per tutta la letteratura classica. I rasa considerati dal Natyasastra sono 'amore,
l'ilarita, la tristezza, il furore, ’eroismo, il terrore, il disgusto e il meraviglioso. Abhinavagupta
introduce un nono rasa, santi cioé la pace, la quiete interiore considerandolo il rasa piu elevato.

4 Per esempio a fondamento del rasa dell’eroismo vi € il coraggio.

5 Per quanto riguarda lo sviluppo e il contenuto del kavya e anche per i concetti di bhava,
rasa e dhvani cfr. Boccali, Piano, Sani 2004; sulla centralita della corrente riti nell’India
settentrionale tra i secoli XV e XIX cfr. Busch 2011.
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Lamore, nelle sue due forme principali di unione e separazione, & de-
scritto in modo molto accurato tramite una grande varieta di stilemi. In
Bihari ritroviamo le descrizioni raffinate e sensuali caratteristiche del
kavya e i motivi della passione erotica come enunciati dalla corrente riti.
Il poeta dipinge scene di delicato amore romantico, ma anche dell’amples-
so consumato con arte, dell’incontro ma anche della lontananza, dell’in-
fedelta del volubile amante ma anche dell’intima dedizione della giovane
innamorata. Nei quadretti - dalla natura di elaborate miniature - sono
soprattutto i protagonisti maschili a tradire gli affetti dell’amante; l'ira e
I'indignazione della donna ingannata e i segni rivelatori del tradimento
hanno ispirato innumerevoli strofe.® Ancor piu frequente € tuttavia la fi-
gura della parakiya nayika, la moglie di un altro uomo, la quale tradisce
il legittimo consorte. Lillegittimita degli amori, tematica molto cara alla
letteratura indiana, crea un ampio spazio di risonanza per il sentimento,
lo libera dagli stretti vincoli delle regole castali e religiose e 1o pone in un
ambiente ideale che sfugge alle limitazioni dello spazio e del tempo e in
cui gli affetti e le passioni stesse diventano i veri protagonisti.

I doha esemplificano molti tipi delle nayika e dei nayaka stabiliti dai
canoni letterari del kavya e sviluppati con profusione dal riti. Nella Satasai
gli archetipi del nayaka e della nayika sono la coppia divina Krsna e Radha:
numerosissime strofe rimandano al dio nella sua forma di Gopala,” di guar-
diano delle vacche nei sacri boschetti del Braj, mentre si diletta con la
pastorella prediletta Radha in un ambiente bucolico.® Nonostante i pa-
radigmi siano facilmente riconoscibili, I'identita dei singoli amanti e in

6 Numerosi doha descrivono I'amata risentita per I'infedelta vera o presunta dell’amante.
Il tradimento e uno dei motivi ricorrenti della letteratura classica indiana.

7 Un altro epiteto molto frequente del dio € Mohana ‘colui che ammalia’, definizione im-
piegata dal poeta nel trattare i temi della fascinazione e della seduzione.

8 Nei doha che vedono protagonisti Krsna e Radha, il tema dell’amore si fonde in modo
inestricabile con quello della devozione (bhakti). Anche in numerose altre strofe gli elementi
descritti appartengono all’ambito della bhakti: il devoto vorrebbe stare per sempre alla corte
del suo dio, si ritiene un grande peccatore e confida nella grazia divina. La divinita d’ele-
zione sembra essere Krsna invocato soprattutto con i nomi Hari e Gopala. Poiché il verso
iniziale della Satasai € rivolto a Radha, si puo supporre che Bihari fosse particolarmente
devoto anche al paredro del dio; il doha in questione ¢ il seguente: «Rimuovi gli ostacoli
della mia esistenza, o Radha, tu cortese e pura | con la visione fugace del tuo corpo ricolmi
Syéma di delizia» (cfr. Ratnakara 2009, p. 20; Bhati 1969, p. 17). E difficile stabilire se nella
Satasai i riferimenti alla divinita siano un anelito spontaneo verso il divino oppure una mera
convenzione letteraria: la delicatezza con cuii temi sono trattati suscita il sentimento della
devozione, la forma stilistica e la lingua elaborata rende inclini a giudicarlo un semplice uso
letterario. La Satasai si presenta dunque come un esempio di continuita tra I’espressione
di principi religiosi e quella di convenzioni letterarie; nell’'opera una tale compenetrazione
sembra caratterizzata da un sentire religioso connaturato alla persona di Bihari e all’am-
biente culturale e sociale di provenienza (cfr. Snell 1994). Per una disamina dei doha legati
espressamente alla bhakti, si veda Mishra 1978.
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genere difficile da stabilire. Ilindefinitezza nel delineare l’individualita
dei protagonisti risponde a precisi criteri letterari e, inoltre, permette al
poeta di collocare I'amore in un ambiente sublimato dove null’altro esi-
ste al di fuori dell’amore stesso. Tranne le strofe in cui appaiono epiteti
di Krsna, di Radha o di un dio (Rama o Siva), il protagonista maschile &
genericamente chiamato signore e marito (natha, isa, ecc.) caro, amato,
diletto (lala, lalan, pydra, ecc.) mentre la protagonista femminile e chia-
mata diletta, cara (bala, pyari, lalana, ecc.).® Si menziona talora una sposa
novella e in alcune occasioni sono presenti delle ‘altre mogli’ o concubine
(sauta). Talora gli amanti si parlano solo attraverso lo sguardo perché
sono circondati dai gurujana cioe dagli altri membri della famiglia o da
persone in presenza delle quali, per rispetto, essi devono mantenere un
comportamento discreto.

Un numero elevato di attributi contribuisce a definire I'amore: la bellez-
za del corpo talora illustrata attraverso minuti particolari,* gli elementi
decorativi, la gestualita degli amanti,*? i luoghi e i mezzi dell’incontro,** la
caratterizzazione delle stagioni.’ Generalmente non si assiste a una vera
e propria descrizione di questi dati: essi sono piuttosto appena accennati
perché lo scopo e suggerire stati d’animo, pensieri e riflessioni che sara
il fruitore stesso della poesia a dover cogliere e stabilire con chiarezza.

Lamore e celebrato principalmente attraverso la felice unione degli
amanti o nella loro triste separazione. Tra i tdpoi piu frequenti nella Satasai

9 In genere e la protagonista femminile a parlare dell’amato, a invocarlo; raramente
avviene il contrario.

10 La bellezza e lo splendore della donna sono delineati attraverso la minuziosa descri-
zione di elementi quali il viso, gli occhi, le sopracciglia, la bocca, il naso, la fronte, il mento,
i seni, i fianchi, i piedi, i talloni. In conformita con i canoni letterari classici, i capelli sono
neri e lucenti, gli occhi di gazzella lanciano languidi sguardi, le guance sono delicate, il viso
e simile alla luna, i fianchi sono sottili e flessuosi, i talloni rosei e soffici, ecc.

11 Lalacca peripiedi, il nerofumo, gli ornamenti per piedi, mani e naso, cavigliere, brac-
ciali, collane, decorazioni e gioielli in mezzo alla fronte, ghirlande di fiori, ecc.

12 I gesti e i movimenti del corpo suggeriscono un intimo pensiero del protagonista, tra-
smettono stati d’animo o addirittura il rapido susseguirsi di svariate emozioni.

13 TIluoghi dell’appuntamento sono i tetti, i vicoli, le verande in mezzo alla folla o ai pa-
renti. Gli amanti si vedono durante la festivita religiosa di Holi, in occasione di concerti
o di riunioni dei gurujana. In genere gli incontri avvengono all’interno di una dimora, piu
raramente in luoghi aperti, in mezzo alla natura. Si puo supporre che trattandosi di un
genere di letteratura rivolta ad un pubblico che dimorava nelle corti, il poeta avesse pre-
ferito ambientare le strofe della Satasai soprattutto in luoghi chiusi che ricordavano per
l'appunto la vita di palazzo.

14 1l caldo torrido dell’estate rappresenta il dolore per la separazione; la primavera con
la sua vivacita simboleggia le gioie dell'unione; ’autunno illuminato da una splendida luna
dal nitido chiarore risveglia la passione; il freddo eccessivo dell’inverno esalta il calore che
pervade il corpo dell’amata afflitta dalla lontananza dal suo diletto.
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troviamo lo scambio di occhiate furtive, preludio dell’incontro imminente,
oppure l'uscita notturna della giovane innamorata che si reca segretamente
presso l'alcova dell’amato. Gli elementi che definiscono ’amore in lonta-
nanza sono tratti dai registri classici: il corpo si fa esile per la sofferenza,
un intollerabile calore pervade e consuma l’eroina senza che le fredde
temperature dell’inverno, I’acqua di rose, le vesti bagnate riescano a smor-
zarlo, le amiche temono per la vita stessa della protagonista, scorrono fiumi
di lacrime. Intervengono il ricordo, la descrizione delle virtu dell’amato,
I'inquietudine per il distacco. Le descrizioni denotano talora una grande
modernita, come nel caso in cui e detto che la morte neppur indossando gli
occhiali riuscirebbe a ghermire la poveretta, tanto il suo corpo si e fatto esi-
le. A delineare le passioni, i teneri sentimenti e i turbamenti intervengono
anche numerosi elementi che rivelano il contesto culturale dell’epoca. Ad
esempio vi sono numerose strofe ispirate alla scienza astronomica e astrolo-
gica (jyotisa), altre alla musica classica (sSastriya sangita), alcune utilizzano
nozioni di architettura. La Satasai si rivolgeva al pubblico colto e raffinato
della corte il quale era in grado non solo di cogliere le finezze della forma
e le molteplici accezioni di uno stesso lemma, ma anche di apprezzare le
allusioni alle numerose arti che fiorivano presso le corti imperiali e regali
dell’epoca e, in generale, i riferimenti alla vita di quel periodo.*

Nella Satasai i sostantivi sanscriti e i loro derivati impiegati per indicare
I’amore sono molto numerosi. Nel presente studio prenderemo in considera-
zione solamente i nomi che si riferiscono direttamente al sentimento d’amore;
non analizzeremo i vocaboli che concorrono a suscitare tale sentimento quali
le descrizioni di attributi fisici, di stati d’animo, delle sei stagioni (sad-rtu) né
le forme verbali e aggettivali che esprimono questo rasa; una simile indagine
non potrebbe essere contenuta entro i limiti di un articolo in quanto nella
Satasai l'impiego di vocaboli provenienti dal sanscrito &, per la natura e I’ori-
gine della lingua brajabhasa stessa, molto ampio e articolato (cfr. Snell 1991).

Tra i sostantivi principali troviamo syngara, rasa, sneha, rati, prema,
kama, anuraga, hita, citta, lagna, priti, surata, kamana, ruci, mana, viraha,
vinoda. Segue ora una descrizione del significato e dell’impiego di questi
termini che non ha la pretesa di essere esaustiva; inoltre la classificazione
dei vocaboli non puo essere concepita in modo rigido per la flessibilita
nell’impiego degli stessi secondo le loro diverse accezioni. A fini esempli-
ficativi, per ogni vocabolo proponiamo la traduzione in italiano di uno o
piu doha.®

15 Non si tratta tuttavia dell’esistenza comune, della vita di tutti i giorni bensi di una
realta concepita secondo modelli ideali di fruizione del bello.

16 La numerazione dei doha & quella stabilita nell’edizione di Ratnakara 2009 e ripresa
nel commentario di Bhati 1969. Vi sono altre collezioni pregevoli per I'indagine critica o
filologica: Grierson 1896; Lala Bhagavanadina ‘Dina’ 1926; Misra 1970; Malaviya 2008;
Pamdeya 2000. Considerazioni dettagliate sulle opere summenzionate si possono trovare
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1 Srhngara

Srngara & il termine impiegato per definire il rasa stesso dell’amore. Que-
sto sostantivo sanscrito maschile esprime I’amore, la passione erotica, il
desiderio, il godimento. Puo essere di due tipi: sambhoga (reciproco appa-
gamento) e vipralambha (fallimento, disillusione). Nei doha indica l'affetto
unito all’attrazione ed € menzionato nella forma del tadbhava simgara:

46. Pregni del sentimento d’amore [rasa simgaral] rivaleggiano con i loti
e anche senza applicarvi il nerofumo umiliano le cutrettole,*” gli occhi tuoi.*®

2 Rasa

Un termine che si presta a tratteggiare le innumerevoli sfumature del
sentimento d’amore € rasa con i suoi derivati. Il sostantivo maschile rasa
ha molteplici significati i quali sono tutti legati all’atto di gustare, assa-
porare, percepire qualche cosa. Rasa e, infatti, il succo delle piante (tra
cui la canna da zucchero) e dei frutti, un’essenza liquida, I’acqua, una
bevanda, il burro fuso, uno sciroppo, il nettare, ecc. fino ad arrivare a
significare ’affetto, il desiderio, I’attrazione, una condizione di delizia, il
subire un fascino, ecc. Il nome primitivo rasa e i suoi numerosi derivati
sono impiegati in molti distici.

nella nostra tesi di dottorato inedita La Satasai di Bihari Lala Caube (1595-1663), un’opera del
ritikala in lingua brajabhasa, Venezia 2015 (disponibile all’indirizzo http://dspace.unive.
it/handle/10579/6507). La traduzione in italiano dei doha & stata realizzata da noi stessi a
partire dalle strofe originali in lingua bragjabhasa pubblicate nella raccolta di Bhati 1969.
La resa in italiano e stata effettuata con l'ausilio di vari dizionari, alcuni dei quali menzio-
nati nella bibliografia generale, e attraverso il raffronto con edizioni critiche, commentari
e raccolte (tutti redatti in lingua hindi o brgjabhdasa) in parte anch’essi riportati alla fine di
questo articolo. Una bibliografia esaustiva e reperibile all’interno della tesi di dottorato or
ora menzionata. Le strofe non sono state riportate nella versione originale in brajabhdsa per
lasciar spazio a una articolata esposizione del tema trattato nel presente articolo, esemplifi-
cazione che ha dovuto comunque subire una forte riduzione data l’'ampiezza dell’uso del les-
sico sanscrito dell’amore nell’'opera originale. La disparita nel numero delle strofe riportate
perillustrare I'impiego dei vari lemmi & da imputarsi all’opera originale. Infatti essa non fu
uno dei ‘libro di metodo’ (ritigrantha) che definivano e illustravano tuttii vari principi della
retorica classica tanto in voga durante il periodo riti, bensi un’antologia di strofe sciolte,
indipendenti (muktaka) composte al fine di suscitare nell’ascoltatore prima e nel lettore poi
l'apprezzamento dell’arte poetica e quindi la fruizione dell’esperienza estetica.

17 Ilvocabolo impiegato nella strofe originale e khamjana: si tratta di cutrettole, ballerine
o altri uccelli ritenuti graziosi per la loro lunga coda la quale, nella poesia, € paragonata
agli occhi di una bella donna.

18 Il confronto tra gli occhieiloti nasce dall’'origine acquatica del loto il quale, rimanendo
costantemente immerso nell’acqua, dovrebbe essere impregnato di rasa (lett. liquido, succo
e per estensione sentimento, emozione) piu degli occhi.
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178. Cavalcando senza fine il cavallo della mente ricolma d’affetto [sarasal,*®
e conducendo la palla a destinazione si gioca e si vince il gioco a polo® dell’amore
[premal.

197. E travolto dal tuo fascino [rasa]! Solo un cuore malvagio pud dire che egli &
dominato da un’altra:

come potrebbe la lingua toccare i semi di nima,** o folle, dopo aver gustato

[i chicchi] d'uva?

452. Piu la corrente del fiume del desiderio [rasa] traccia un solco profondo,
piu si fa saldo ’albero dell’amore nell’alveo del cuore.

514. Sono intrisi uno dell’essenza [rasa] dell’altro; fermi immobili, i due non si
allontanano

spruzzandosi di splendore dopo aver colmato con le tinte dell’amore [prema] le
cannucce - gli occhi -.2

337. Anche in assenza di tenerezza [anarasal, o diletto [rasikal, si gustano delizie
[rasu] presso 'innamorata [rasili],
[cosi] come anche nelle dure giunture € intrisa di dolcezza la canna da zucchero.?

94. 11 suono della vina,?* I'appagamento della poesia, le melodie piene di emozione
[sarasa], la gioia nell’'unione d’amore [rati]
chi vi & immerso a meta e perduto, chi vi € immerso completamente & salvo.

19 Il termine sarasa letteralmente significa colmo di succo, delizioso quindi anche pieno
d’affetto.

20 Nella strofe e la parola di origine persiana caugana a indicare il gioco a palla cono-
sciuto come ‘polo’.

21 Nima e l'albero Melia azadirachta noto per i frutti e le foglie amare dalle notevoli pro-
prieta medicamentose; € molto impiegato nella farmacopea tradizionale.

22 Si allude alla festivita religiosa di Holi, celebrata a primavera con grande devozione
nell’area del Braj, durante la quale ci si spruzzava con acqua colorata e profumata o con
polveri anch’esse colorate. Holl € menzionata in molte strofe della Satasai.

23 La strofe e costruita sul significato di rasa all’interno delle parole derivate anarasa
‘assenza di rasa’ (che abbiamo reso con ‘assenza di dolcezza’, ma il significato potrebbe
anche essere ‘nei momenti d’ira’ o ‘in un luogo spiacevole’), rasika ‘pieno di rasa’, gustoso,
elegante, dedito a (abbiamo reso con ‘diletto’) e I’aggettivo rasili ‘colmo di rasa’, delizioso,
affascinante, innamorato, compagno dei giochi d’amore.

24 Nella strofe originale il termine impiegato & tantrinada il quale indica semplicemente
il suono (nada) di un qualsiasi strumento musicale a corde. Tuttavia e implicita 1’allusione
alla vina perché essa e lo strumento a corde per eccellenza della musica classica indiana.
La vina e un liuto di bambu a sette corde che presenta all’estremita una cassa di risonanza;
ne esistono molte varieta.
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3 Sneha

Il vocabolo che appare con maggior frequenza e certamente il sostantivo
maschile sneha nelle varianti morfologiche saneha e soprattutto neha. 11
suo uso allude a vari tipi di affetto a partire da un tenero sentimento, quale
I’amicizia, per arrivare fino all’attrazione fisica. Il vocabolo ¢ interessante
perché letteralmente significa oleosita, untuosita, levigatezza e per esten-
sione tenerezza, affetto, passione, attaccamento, amorevolezza. Alcuni
doha presentano giochi di parole costruiti proprio sulla doppia accezione
insita nel termine.

283. Solo proteggendosi sotto vesti bagnate anche nelle notti d’inverno
e per 'amicizia [neha] facendosi coraggio, le amiche le si avvicinano.?

396. Se desideri che la radiosita non diminuisca e si offuschi, o amico
non cospargere con la polvere delle passioni il cuore che risplende di tenerezza

[nehal.?®

123. La donna, trovato l’anello del suo bellissimo innamorato, per 1'affetto [neha]

novello

lo bacia, lo guarda, se lo porta al cuore, lo indossa [e infine 10] toglie e lo tiene

[in mano].

4. Per le pupille ancor piu luminose sei annoverata come l’eccellente?” tra le

numerose [mogli]
[perché le pupille] si son fatte gemme d’affetto [neha] del marito, celate dal velo
del pudore.

284. Il maestro di danza - I’amore [neha] - la istrui abilmente in tutte le arti.

25 Uno dei motivi ricorrenti & I'insostenibile calore che pervade il corpo della protagoni-
sta che soffre perché & separata dall’amato. Il termine tecnico che definisce questo tipo di
eroina e prositapatika nayika (triste per la lontananza dall’amato).

26 Nell’originale, il termine che abbiamo reso liberamente con ‘passioni’ & rdjasu il quale
indica le azioni caratterizzate da rgjas, la tendenza al movimento, all’irrequietudine, ecc.
produttrici di ira, attaccamento, gelosia, ecc. Il vocabolo tradotto come ‘che risplende’ &
l'aggettivo cikanaum il quale implica l'idea di essere levigato, liscio in quanto cosparso di
una sostanza oleosa. All’olio, e specialmente al burro chiarificato (ghi), la tradizione indiana
attribuisce una valenza molto positiva: essi migliorano la qualita di cio che ungono perché lo
rendono splendente e luminoso conferendo bellezza e vigore. Si pensi ai capelli leggermente
cosparsi di oli profumati: &€ un topos della letteratura classica e un’abitudine che gli indiani
mantengono ancor oggi. L'olio e il burro chiarificato possiedono quindi proprieta sattviche
contrapponendosi a cio che é rajasico.

27 Ilvocabolo originale e siratdja il quale deriva dal sostantivo persiano sar-taj che indica
un ornamento per il capo.
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Con sensualita, infiniti passi improvvisa la migliore tra le danzatrici - la pupilla
degli occhi.®

326. Il cunari® scuro [punteggiato] di stelle, il volto simile®* alla luna.
Un forte sentimento [neha] mi coglie come fosse il sonno, vedendo quella donna
simile alla notte.

5. Sorta & la passione [sanehu] nel giorno propizio in cui Saturno - il nerofumo3 -
[era visibile] nell’ascendente pesci® - gli occhi.

Perché, [I’affetto] non diviene il signore e gioisce dello splendido regno conquistato

- I'intero corpo?*

467. [Suo marito] il padrone di casa era seduto vicino, il suo corpo accanto al mio,
eppure lei mi mostro il suo attaccamento [nehal
chini gli occhi, mi lancio languidi sguardi.

484. Rendendo i muni inebriati d’amore e ardenti di desiderio [neha] per una donna,
si apprestano a toccare terra le nuvole cariche di pioggia copiosa.

393. Caro, [anche se] sei squisito e ben insaporito d’affetto [sanehal]
un gusto vagamente pungente mi colpisce la bocca irritandola come [fosse] stirana.*

28 Ilmaestro didanza é indicato, nella strofe originale, dal termine naika il quale indica un
ustada cioe un maestro che istruisce nelle quattro sezioni (anga nel distico originale) di que-
sta disciplina: la danza, il canto, l’esecuzione strumentale e la capacita di rendere i bhava.

29 1l cunari & una veste femminile (sari) che e stata tinta legando la stoffa in alcuni pun-
ti; il risultato finale & un tessuto con numerose inserzioni prive di colore o poco colorate.
Leffetto e quello di un cielo stellato. Questo tipo di lavorazione & ancor oggi molto comune
nello stato del Rajasthan.

30 Lasimilitudine & espressa dal sostantivo unahari il quale deriva dal sanscrito anuhdra
che significa imitazione, somiglianza.

31 Sitratta del kajjala, un cosmetico di colore nero che si applica sulle palpebre.

32 Nellaletteratura indiana classica gli occhi che mostrano la forma di pesce sono ritenuti
molto affascinanti. L'eroina, applicandovi il nerofumo, rivela 'affetto che nutre in cuor suo
per qualcuno; diventa allora auspicabile che la passione prenda il sopravvento e 1'unione
con I'amato possa compiersi.

33 Secondo i trattati indiani di scienza astronomica-astrologica (jyotisa), una persona
nella cui carta natale Saturno si trova nel segno ascendente (lagna), cioé che sorge a est
al momento della nascita, & destinata a diventare re. Numerose altre strofe della Satasai
contengono allusioni al jyotisa; si tratta di riferimenti spesso assai complessi ma dagli esiti
molto raffinati.

34 Lastrana e un tubero commestibile dal sapore aspro e pungente che si puo consumare
solo una volta che sia stato ben cotto. L'amato, dopo aver amoreggiato con un’altra donna, si
reca dalla legittima consorte la quale si accorge del tradimento e lo rimprovera. La strofe
giocata sul doppio senso di neha (oleosita, affetto), di salone che significa affascinante, ma
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658. Per quanto il corpo - il lume - sia bello ed elegante e dotato di buone qualita®
tuttavia getta [intorno a sé] tanta luce quanto e I’affetto - 1’0lio®® [che lo] colma.

Il sostantivo femminile rati significa piacere, godimento ed esprime la
passione erotica, I'unione sessuale, i piaceri dell’amore. Nella mitologia
il nome Rati designa una delle due mogli del dio dell’amore (I'altra &
Priti):

23. Ricolmi di pudore, orgoglio, indolenza, ardore, i tuoi occhi sorridono.
Lalba rivela un’altra radiosa luce: quella dei piaceri [rati] assaporati nella notte.

24. Il marito le rivolse parole piene di ardore [rati], lei guardo ’amica sorridendo.
Tutte le compagne, adducendo un pretesto, se ne andarono felici.

4 Rati

Bihari riesce a impiegare il termine rati in modo addirittura umoristico.
Nella Satasai sono frequenti le strofe dal contenuto o dal linguaggio ironico
(cfr. Snell 1999). Nelle strofe seguenti la dedizione a una bella donna o
I’appagamento dell’'unione sono paragonati o ritenuti superiori alla libe-
razione (mukti) dal ciclo delle nascite e delle morti:

338. Il mignolo chiaro, I'unghia rosata e I’anellino scuro quale splendore emanano!
Venerando per un istante questa triveni*” gli occhi appagano la passione [rati] e
ottengono la liberazione stessa!

76. Trasalire, eccitarsi, ridere, singhiozzare, premere, afferrarsi e stringersi:
il piacere [rati] & la vera mukti; un altro tipo di mukti & solo una grande perdita.

anche salato (reso liberamente con squisito) e del verbo pagana, essere intriso di sciroppo,
ma anche essere ben condito (di olio o burro chiarificato).

35 Il termine qualita traduce la parola guna la quale significa sia qualita, sia stoppino o
corda. Da cio deriva il gioco di parole costruito sull’identificare il corpo con una lampada.

36 Quiil termine impiegato & saneha nella sua doppia accezione di affetto e combustibile,
cioe sostanza che alimenta un fuoco.

37 Latriveni é la confluenza dei fiumi Gange, Yamuna e Sarasvati. Si ritiene che il luogo
sia particolarmente sacro e che un’abluzione nelle sue acque conferisca grandi meriti o
benefici spirituali.
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5 Prema

Frequente é il sostantivo femminile prema che significa amore, affetto e il
quale & impiegato in numerose strofe per alludere a questo sentimento in
senso generico come nei versi seguenti che descrivono la citta dell’amore
oppure la genuinita di un’emozione:

407. Come si puo risiedere nella citta dell’amore [prema] e sopravvivere? Non vi sono
regole!
La gli occhi rivaleggiano senza ragione sottomettendo il [povero] cuore!

444, 1 taglialegna - le persone vili - si sfinirono nel provare a tagliare con I’accetta
- le maldicenze -
il ramo carico di fiori dell’albero - I’'amore [premal] - [sorto] nella cavita del cuore.

399. Senza la messaggera - la chiave di volta - nessun altro mezzo ci puo unire!
Bisognera tuttavia rimuoverla una volta che il carico dell’amore [prema] sara ben
saldo.*

In una strofe dal felice esito devozionale, Bihari impiega il termine prema
per alludere non pil al comune sentimento umano bensi all’amore divino:

251. Laddove cuori consacrati [a Dio], * piu alti di una montagna,* sono affogati a
migliaia

quell’oceano d’amore [prema] & solo una pozza d’acqua per gli uomini dalla natura

di animali.*

38 1l distico evidenzia l'importanza della figura della messaggera paragonandola al
kalabtita: il termine, di origine persiana, indica la pietra angolare o, in generale, un ele-
mento architettonico portante che serve da sostegno a strutture sovrastanti, un elemento
costitutivo di strutture murarie, ecc. Lo abbiamo reso liberamente con ‘chiave di volta’
perché rende l'idea dell’unione armoniosa tra i due amanti.

39 Iltermine originale che abbiamo tradotto con ‘consacrato’ e rasika, lett. ‘pieno di rasa’
cioé di amore, devozione, sentimento; si tratta quindi di cuori frementi, vibranti di devozio-
ne. Nella corrente devozionale, bhakti, il rasika e colui che assapora il gioco illusorio (lila)
di Dio (Bhagavan).

40 Nel loro slancio verso la Divinita.

41 Vale a dire assoggettati al mondo illusorio del divenire.
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6 Kama

Il sostantivo maschile kama significa desiderio, brama, piacere, oggetto
d’amore. Kama e la personificazione stessa del desiderio ed e quindi uno
dei nomi del dio dell’amore. Nella Satasai il suo impiego & limitato.

495. Ha ridotto il mondo intero sotto il controllo dell’amore [kama] e ha sconfitto gli
invincibili:
il mese di agahana non permettera a Kusumasara di imbracciare arco e frecce!

170. Caparbio, con insistenza le infligge dolore giorno e notte,* il vile:
é divenuto malevolo, per la donna, 'impietoso dio Kama!*

7 Anuraga

Il sostantivo maschile anuraga significa dedizione, attaccamento, affetto,
amore, passione; indica anche il colore rosso e la devozione. Esprime un
sentimento d’amore molto intenso. Il termine & caratteristico delle scuole
devozionali bhakta della tradizione indiana; indica uno dei diversi tipi di
adesione (asakti) alla Divinita. In vari doha il termine mantiene questa
sfumatura di significato ed & impiegato in contesti che rivelano la sua
pertinenza all’ambito devozionale.

169. Per l'esser rimasto desto la notte intera, sono color cremisi come il bel loto
appena sbocciato
come fossero stati tinti dalla passione [anuraga] di lei, gli occhi di lui.*

42 Agahana, chiamato anche margasirsa, € il nono mese del calendario indu e corrisponde
a novembre-dicembre. Kusumasara € uno dei nomi del dio dell’amore (Kamadeva) e indica
che le sue frecce (sara) sono dei fiori (kusuma). Il freddo mese invernale di agahana non &
favorevole agli amori - peri quali la stagione deputata e la primavera - eppure esso stesso
€ riuscito a dominare I'amore e a sottomettere alla forza del desiderio persino coloro che
a esso sfuggivano (gli asceti, gli eremiti, ecc.). Per la giovane donna, a cui forse si rivolge
colui che sta parlando, non vi € dunque scampo perché agahana assoggettera anche lei alla
potenza del desiderio senza che sia necessario l'intervento del dio dell’amore.

43 Nell'originale athau jama, gli otto yama un termine sanscrito che indica le otto sezioni
di una giornata computate a partire dall’alba di un giorno per arrivare a quella del giorno
successivo.

44 1a protagonista & una prositapatika nayika.

45 Attraverso un raffinato gioco di allitterazioni e assonanze, il poeta utilizza la parola
anuraga secondo l'origine etimologica e cioe anu rafj diventare rosso, essere affezionato
o devoto.
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288. Nel mumha-dikhana, come trasportati dall’affetto [anuragal per la sposa
la suocera le offri la signoria sulla casa, il marito il cuore, le altre mogli la buona
sorte.*

121. Nessuno pud comprendere il moto del cuore colmo di devozione [anurdgal:
piu s’immerge nel colore scuro piu e fulgido.*

201. Rinuncia ai tirtha,* concentrati* sullo splendore dei corpi di Hari e Radhika:*®
ogni passo sul sentiero tra i boschetti nelle foreste del Braj & [un pellegrinaggio
a] Prayag.®

8 Hita

In sanscrito il termine hita in qualita di sostantivo maschile significa ami-
co, benefattore e come sostantivo neutro indica qualche cosa di benefico,
vantaggioso o salutare; come aggettivo significa benefico, conveniente,
adatto, ben disposto, affezionato, amichevole. In brajabhdsa € sinonimo
di beatitudine, bene, gaudio.

517. Guardandosi, mostrando l’affezione [hita] dei loro cuori, chini gli sguardi,
il corpo bagnato tremano entrambi, ma in qualche modo il japa®* non ha mai fine.

46 1l mumha-dikhana (mostrare il volto) & la cerimonia in cui la sposa novella si presenta
ai membri della nuova famiglia e riceve da loro un piccolo dono simbolico. Il doha sembra
sottolineare come, probabilmente, la bellezza e le virtu della giovane donna conquistarono
tutti i parenti. Abbiamo tradotto con ‘buona sorte’ il termine suhdga il quale deriva dal
sanscrito saubhagya e in questo contesto indica la condizione felice di una moglie quando il
marito e vivo. Si tratta quindi, indirettamente, di un augurio di lunga vita rivolto al marito.

47 1l colore scuro € indicato dall’aggettivo sanscrito syama il quale e anche un nome del
dio Krsna. Si,pub immaginare che a parlare sia Radha, 'amante prediletta del dio: piu ella
e assorta in Syama piu il suo cuore risplende di devozione.

48 Luoghi sacri di pellegrinaggio.

49 Nell'originale troviamo anurdagu kari che letteralmente significa essere attratti, affe-
zionarsi.

50 Krsna e Radha.

51 Braj/Vraj e illuogo in cui si svolgono le vicende della vita di Krsna. Prayag € considerata
la meta di pellegrinaggio per eccellenza.

52 1l japa é la ripetizione di un’invocazione, un nome divino ecc. normalmente eseguita
con l'ausilio di un rosario. Si pué immaginare che i due amanti abbiano compiuto un’ablu-
zione nelle acque di un fiume, una piscina sacra, ecc. e in quell’'occasione abbiano iniziato
una recitazione al fine di trattenersi in quel luogo e poter quindi godere della vicinanza
I'uno dell’altro.
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380. Nel trasporto [hita], 1’altra moglie insistette, la sottrasse al mio diletto e se ne
adorno:
dalle mie stesse mani intrecciata di perle, la collana divenne quella di Hara.*?

9 (Citta, hiya, ura

Vi sono vari vocaboli che indicano il cuore e la mente colti dal turbamento
del sentimento amoroso, travolti dalla passione oppure semplicemente
immersi in una qualche riflessione sull’amore o sulla vita in genere. Fra
questi termini troviamo cita, un tadbhava dal sostantivo sanscrito citta
(cuore, mente, ragione, intenzione, desiderio) e hiya/hiya e ura, tadbhava
derivati dal sostantivo neutro sanscrito hrdaya (cuore, mente). I doha
che presentano questi due termini sono molto numerosi; ne diamo solo
qualche esempio.

193. Fissata fra i tetti la fune degli sguardi, vi salgono e corrono senza timore
da qua a la, come giocolieri vanno e vengono i loro due cuori [cita].

10. Torna ripetutamente e da lui rimane il cuore [citu], spezzata la cima del pudore
divenuto vascello [intrappolato] nel gorgo della massa di splendore di tutte le sue
membra.

281. Nello hammam del mio cuore [hiya], mi sono purificata con i tre fuochi
pensando che, una volta giunto qui, ne avrebbe gioito e si sarebbe commosso,
Syama.*

175. Portando con sé la fragranza emanata dai fiori sbocciati di navamall®®
tocca e incendia il cuore [hiya] di colei che e afflitta dalla separazione [virahal il
vento che soffia quando piove.

53 Hara, il dio Siva, porta intorno al collo un serpente a guisa di collana.

54 Hammam é una parola araba che indica il bagno in cui ci si purifica attraverso la
sudorazione per mezzo del vapore e attraverso il lavaggio con acqua. Il calore proviene
dal pavimento, dal soffitto e dalle pareti. Il triplice fuoco (traya-tapa) menzionato nella
strofe si riferisce a tre forme di calore ascetico, adhibhautika, adhidaivika e adhyatmika
(mondano, divino e spirituale) attraverso cui un individuo puo purificarsi e quindi liberarsi
dai legami che lo tengono avvinto alla manifestazione. Traya-tapa puo anche essere inteso
come il triplice calore amoroso madana, uddipana e viraha; il doha sarebbe allora da rite-
nersi pronunciato da Radha. Abbiamo tradotto con ‘purificare’ il verbo tapana che significa
letteralmente ‘essere scaldato’, ‘bruciare di pena o dolore’, ‘praticare austerita’. Il termine
implica il significato di aumento di calore attraverso l'ascesi.

55 Si tratta di Jasminum zambac o elongatum, un tipo di gelsomino originario delle aree
himalayane da cui si ricava un olio essenziale molto profumato.

72 Marchetto. Il lessico sanscrito dell’lamore (Sfrigara rasa) nella Satasai di Bihari Lala



ISSN 2385-3042 Annali di Ca’ Foscari. Serie orientale, 52,2016, pp. 59-80

25. Oh saggia Radha, ascolta! Innalzo a te anche [’apsara] Urvasi quale offerta
propiziatoria
poiché come un prezioso ornamento [urbasi] tu risiedi nel cuore [ura] di Mohana.*®

360. I tuoi modi molto cortesi e affettati suscitano timore nel mio cuore [ura]
cosi come la dolcezza nello zenzero secco genera l'intollerabile sospetto del veleno.

10 Lagana

Il nome lagana e le sue modificazioni indicano la devozione, 'inclinazione,
I’attaccamento e quindi l’amore. Esso deriva dal termine sanscrito lagna il
quale come aggettivo significa aderente, attaccato, intento a, intersecante
e come sostantivo maschile & un punto di contatto, il momento favorevole
oppure decisivo per il compimento di un’azione.

205. E inquieta, turbata dal nuovo amore [lagani] e dal timore della famiglia
tirata da entrambe le parti, lei vaga mentre i giorni scorrono come una spola.

74. Dopo essere stata assoggettata a Colui che ha dieci teste®” - la ritrosia®® - la
fanciulla mostra ora la verita:

nella fiamma del fuoco dell’attaccamento [lagani], sta purificando il corpo come

fece Sita.

320. Come lanciando un’occhiata seducente, scomparve alla vista, lei struggenti
occhi di gazzella, sbirciando di nuovo furtivamente colmo i miei occhi di vivo
desiderio [laganiyal.

11 Priti

Il sostantivo femminile priti indica in primo luogo una sensazione piacevo-
le, il piacere, la gioia, la felicita, la soddisfazione, la gratificazione e quindi,
in secondo luogo, I’amore e I’affetto.

56 E quindi Mohana (Krsna) non sara mai attratto da un’altra donna. Vi & un gioco di
significati e allitterazioni creato dal sintagma ura basi (hvai) ‘che risiedi nel cuore’ e il so-
stantivo urabasi ripetuto due volte nelle due diverse accezioni di Urvasi (la piu bella tra le
apsara, incantevoli esseri femminili che risiedono nel cielo del re degli dei, Indra) e urvasi
un ornamento che le donne indossano sul petto.

57 Ravana, I'antieroe del poema epico Ramayana.

58 Si tratta dell’indecisione, dell’esitazione, della timidezza che avrebbero impedito alla
donna di manifestare il proprio amore e di godere quindi dell’amato.
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277. Un attimo di separazione mi uccide, come fossi un pesce fuori dall’acqua:
istante dopo istante, o amica, questo amore [priti] cocente &€ sempre piu saldo.

605. Questa spina penetrando il piede e ferendomi mi diede la vita:
con trepidazione, rivelando suo affetto [priti], ’amico sopraggiunse e la estrasse.

12 Surata

Surata & un aggettivo sanscrito che significa gioioso, spensierato, tenero,
affettuoso ed é inoltre un sostantivo neutro che indica una grande gioia,
la delizia, il piacere (anche sessuale), I’accoppiamento (tra due amanti).
Nella Satasai € impiegato secondo questa ultima accezione.

129. Lui e stato vinto e lei & salda nell’amore rovesciato [come 1'uomo], risoluta alla
battaglia dell’amplesso [surata]
i campanellini alla cintola fanno rumore, le cavigliere hanno fatto voto di silenzio.

155. Radha, sotto forma di Hari, e Hari, sotto forma di Radhika, giunsero al luogo
convenuto.
La coppia, anche nel congiungersi [surata]l] in modo naturale, trae piacere
dall’amore rovesciato [viparita rati].

183. Deliziata dalle gioie dell’amplesso [suratal, 'intera notte insonne stretta al cuore
dell’amato
indugia a ogni passo e, piena di euforia, si gongola.

Il termine nella Satasai € impiegato anche in modo curioso - forse ironi-
co - in un distico che descrive I’atteggiamento di una donna gravida. Il
poeta sembra cogliere I’appagamento e l'intima gioia che caratterizza le
donne in attesa di un figlio:

692. Con la sua immobilita, gli occhi semiaperti e il corpo stanco
prostrata dal peso nel grembo appare come fosse appagata dai giochi d’amore
[suratal.
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13 Kamana

Kamana e un sostantivo femminile che significa desiderio (egoistico), pia-
cere.

54. Oh diletto! Peril desiderio [kamana] di incontrarti ella offre in oblazione la felicita:
guarda ardere la fiamma - simile a Jvalamukhi® - del fuoco della passione [lagani]!®®

14 Ruci

Il sostantivo femminile ruci indica lo splendore, la bellezza, il piacere,
la predilezione, il gradimento; puo indicare anche un tipo particolare di
unione (cfr. Monier-Williams 1988, p. 882).

505. Levandosi in punta di piedi, poggiando il peso sul parapetto, sporgendosi,
scrutando con occhi inquieti
con impeto [ruci] baciarono I'uno dell’altro le bellissime guance.

15 Mana

Il sostantivo maschile mana significa concetto, scopo, desiderio, orgoglio,
onore e anche indignazione e ira causate dalla gelosia e quindi denota
anche il capriccio, il broncio che una donna risentita mostra all’amato.
Limpiego del termine & molto frequente; esso appare in numerose strofe
con il significato di desiderio, passione e soprattutto cruccio amoroso. Il
broncio e il capriccio sono temi molto ricorrenti nella poesia d’amore: a
essere indignata e soprattutto 1’eroina la quale & gelosa perché 1’amato
amoreggia con un’altra donna oppure perché e stata tradita. Spesso il ca-
priccio e solo un espediente messo in atto dalla protagonista per attirare
I’attenzione dell’amato e suscitare in lui il desiderio verso di lei.

453. Giorno e notte, persiste la brama, il desiderio [mana] non si placa.
Tanti difetti cerco, in altrettante virtu mi imbatto.

59 Jvalamukhi & una dea terrifica rappresentata, nei templi a lei dedicati, dalle fiamme
e piu comunemente dal fumo che escono dalla terra in zone vulcaniche dell’India. L'altare
sacrificale su cui sono poste le offerte e il fuoco vulcanico stesso. I devoti venerano la dea
affinché ella realizzi i loro desideri.

60 Il termine lagani ben si presta al distico in quanto tra le sue varie accezioni vi & anche
quella di ‘momento favorevole al compimento di un rito’.
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562. I caparbi col sopraggiungere della stagione delle piogge non possono pilu
intestardirsi:
come alcuni nodi si stringono,® cosi il nodo della passione [madna] si scioglie.

548. Lo dici anche tu: io stessa conosco tutte le astuzie in amore!
Se il mio cuore restera saldo vedendo Mohana allora gli terro il broncio [manal].

310. Invero dal tuo cuore il cruccio se n’e andato appena hai visto Brajaraja®
per un istante, come cruccio, € rimasta la vergogna di esserti crucciata.

29. Con lo sguardo imbronciato e un sorriso senza allegria
la risentita fanciulla rese nota la propria indignazione [mana] e ’amante comprese.®

16 Viraha

Il sostantivo maschile viraha indica I’abbandono, la separazione, 1’assen-
za, il distacco. Nella Satasai e impiegato nella forma biraha che vede la
trasformazione della semivocale va nella labiale ba. Il tema del distacco &
molto importante nel delineare i vari contesti in cui ’amore si manifesta.

98. Pur ardendo nella fiamma della separazione [biraha], non inaridisce neanche un
po’ la liana dell’affetto [nehal]
anzi, istante dopo istante, si dispiega ancor piu verdeggiante e rigogliosa.

329. La separazione [viraha] ne ha prosciugato il corpo e fatto prosperare 'affetto [nehu]
cosi come, quando scende la pioggia, il javasa si secca e il jau germoglia.®

457. Celato nella pergamena del cuore, I’affetto non era visibile affatto.
Ora riscaldati dal fuoco della separazione [birahal, i suoi tratti simili [a lettere
scritte con] il semhura sono divenuti riconoscibili.®®

61 Ad esempio quello della veste che a causa dell’'umidita diventa molto serrato.
62 Brajaraja e un appellativo di Kysna.
63 L'eroina imbronciata € una manavati nayika.

64 Il javasa (Alhagi camelorum) fiorisce durante la stagione calda e si secca durante quella
monsonica; jau o java (Rosa chinensis) fiorisce durante la stagione delle piogge (specialmen-
te nel mese di asarha corrispondente a giugno e luglio) producendo fiori rossi.

65 Ilsemhura e una pianta la cui secrezione & utilizzata per scrivere lettere segrete poiché
il liquido traccia dei segni che diventano visibili solo grazie al calore. Si tratta di un tipo
di inchiostro simpatico.
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17 Vinoda

I1 termine maschile vinoda significa distrazione, passatempo, piacere, di-
vertimento, soddisfazione; puo indicare un tipo di abbraccio.®®

707. Vedendo il bemdi® costellato di diamanti sul viso della donna il piacere [vinoda]
aumenta
come se per affetto verso il figlio la Luna piena avesse preso in grembo Mercurio.®®

Per concludere, vorremmo citare alcuni distici in cui il poeta utilizza
dei termini la cui natura e propriamente dottrinale per parlare invece
dell’amore umano.

Il primo doha proposto in traduzione e una metafora dell’essere indivi-
duale e della sua identificazione con il Principio Universale indicato nel
verso dalla parola piya, Amato che diventa sinonimo di Paramatma (Spirito
Universale). Bihari accenna allo yoga e all’advaita, ovvero rispettivamen-
te alla dottrina e alle pratiche dell’'unione con la Divinita suprema e alla
dottrina della non-dualita suprema. Il doha e costruito su vari doppi sensi
(slesa alamkara).

La seconda strofe allude in modo ironico al principio supremo Brahman
e agli strumenti intellettuali per conoscerlo. Il poeta fa comprendere la
bellezza dei fianchi snelli della protagonista asserendo che nemmeno at-
traverso gli strumenti piu elevati di conoscenza li si puo descrivere.

13. Tutti i metodi [per ottenere] I'unione nello yoga® ha insegnato [il dio dell’amore]
Maina, come [fosse] un mahamuni™

[I’identita suprema] con 1’Amato [nello stato di] non-dualita desiderano [realizzare]

gli occhi, servendo [con devozione] le orecchie.™

66 Cfr. Monier-Williams 1988, p. 972.

67 Sitratta di una decorazione posta sulla fronte, tra le sopracciglia, che consiste in un
piccolo segno in genere di forma circolare costituito da varie sostanze, come il sandalo, il
cinabro, ecc. oppure in un piccolo ornamento variamente decorato.

68 Dal punto di vista del jyotisa, tra la Luna e il pianeta Mercurio vi € una relazione filia-
le. Mercurio cambia natura secondo la vicinanza con altri pianeti, dei quali assume cosi le
caratteristiche. Normalmente il suo colore & verde, ma puo essere anche bianco; il senso
della strofe & un aforismo astrologico che indica la relazione tra le varie qualita di Mercurio
e la loro variazione in base all’associazione con altri corpi celesti e con le pietre preziose.

69 Nella strofe originale troviamo joga-jugati che deriva dal sanscrito yoga-yukti cioe
‘unione nello yoga’.

70 Sitratta di uno yogi, di un grande saggio.

71 1l termine orecchie € indicato dalla parola kananu che significa anche foresta, cfr.
Caturvedi et. al. 1985, p. 343; la parola occhi e naina la quale indica anche una persona
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648. [La loro esistenza] e affermata a stento facendo uso dell’inferenza tramite
I'intelletto, dei pramana e della sruti:™

i suoi fianchi sottili” non possono essere visti, sono invisibili come il Brahman
stesso!

La lingua in cui Bihari Lala compose la Satasai e sobria e lineare, ma pre-
senta un’ampia varieta di vocaboli e una flessibilita sintattica che hanno
permesso al poeta di elaborare complessi giochi verbali di cui & spesso
difficile - talora impossibile - trovare il corrispettivo nella lingua italiana
perché si fondano su elementi tipici della sola civilta indiana; lo stile € mol-
to conciso a causa della scala ridotta delle strofe indipendenti e dimostra
la profonda conoscenza da parte del poeta della retorica classica. Lopera
raccoglie numerose immagini della lirica indiana classica le quali sono
proposte con molte varianti e con una costante tensione all’originalita. I
temi sono molteplici: la devozione, 1’etica e la politica, le concezioni dottri-
nali, massime e aforismi significativi; I’argomento principale ¢ certamente
I’amore come evidenziato dall’indagine condotta nel presente articolo; i
doha selezionati rivelano come il poeta non volle indulgere maliziosamente
su questo tema contrariamente a quanto fecero altri esponenti del periodo
i quali contribuirono ad associare la scuola riti a un poetare decadente e
poco significativo distogliendo cosi ’attenzione degli studiosi dall’indagine
delle opere riti. Numerose strofe sono ispirate al culto di Krsna e assu-
mono la forma di elaborati quadretti che ritraggono il dio e la sua amata,
Radha. Il poeta disponeva di vastissime fonti di letteratura devozionale;
inoltre la bhakti rivolta a Radha-Krsna condizionava profondamente il suo
ambiente culturale di formazione: Gwalior citta natale, Mathura luogo di
elezione, Amber antica capitale, poi sostituita da Jaipur, del re Jaya Singh
sotto il cui patrocinio Bihari fu poeta di corte e compose la sua antologia.

La Satasai di Bihari Lala Caube e la corrente letteraria a cui essa &
ritenuta appartenere sono state esaminate solo di recente dagli studiosi
occidentali, in particolar modo da Snell e Busch, mentre sono abbastanza
note negli ambienti letterari dell’India contemporanea dove tuttavia le
indagini risentono della particolare prospettiva ideologica assunta dalla
neo nata critica letteraria hindi agli inizi del Novecento. Eppure i nume-
rosissimi commentari redatti nel corso dei secoli rivelano che la Satasai

‘dalla condotta disciplinata’ & puo quindi riferirsi a uno yogi. Un altro possibile significato
dell’ultima parte del distico & ‘lo yogi rende servizio a Dio nella foresta’.

72 I pramana sono i testi autorevoli o gli insegnamenti dei maestri; la sruti e costituita
dai testi vedici e, in senso traslato, dalle parole dei maestri.

73 1l concetto di sottile e indicato dall’aggettivo sanscrito suksma il quale letteralmente
significa ‘non grossolano’ quindi non percepibile attraverso l'attivita delle cinque facolta
di sensazione. Anche il termine ‘invisibile’, alakha nell’originale, € un vocabolo dalle forti
connotazioni dottrinali. Esso deriva dall’aggettivo sanscrito alaksya.
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fu accolta fin dagli esordi come un capolavoro della poesia lirica in lingua
brajabhasa. La Satasai e la testimonianza di una cultura letteraria raffina-
ta. Per lo stile ricercato, la profusione di figure ornamentali e gli esiti di
alta levatura poetica la Satasai puo essere considerata una forma recente
di letteratura d’arte dell’India classica, kavya,”™ e un’opera significativa
della corrente letteraria riti, il cosiddetto ‘manierismo’ indiano.

Bibliografia
Edizioni critiche e commentari

Bhati, Desarajasimha (1969). Bihari Bhasya: Mahakavi Bihari racita Bihari
Satasai ka pramanika bhasya. Nay1 Dilli: Asoka Prakasana.

Grierson, G.A. (ed.) (1896). The Satsaiya of Bihari with a Commentary
Entitled The Lala-candrika by Sri Lallu Lal Kavi. Calcutta: Office of the
Superintendent of Government Printing.

Jagannathadasa ‘Ratnakara’ (2009). Bihari-Ratnakara: Bihari Satasai para
Ratnakara ki tika. Nayi Dilli: Prakasana Samsthana. Or. ed.: Lucknow:
Ganga Pustakamala Karyalaya, 1926.

Lala Bhagavanadina ‘Dina’ [1953] (2010). Bihari-Bodhini. Banarasa:
Sahitya-Seva-Sadana, Kavya grantha ratnamala-ratna.

Malaviya, Laksmidhara (2008). Biharidasa ki Satasati [tina khamdom mem].
Dilli: Aditya Prakasana.

Misra, Ramakumari (1970). Bihari-Vibhiiti, vol. 1, Bihari Satasai ka Bhasa-
vaijnanika adhyayana; vol. 2, Bihari Satasai ka pramanika patha, vyakhya
evam bhavartha. llahabada: Lokabharati Prakasana.

Pamdeya, Sudhakara (sampadaka) (2000). Bihari Satasai: Lalluji Lala
dvara mula sampadana aur tika, tippani jarja abrahama griyarsana ki
bhumika se samyukta. Varanasi; Nai Dilli: Nagaripracarini Sabha.

74 Cfr. Lienhard, Boccali 1994, p. 10. Fra gli studiosi indiani contemporanei solo alcuni non
si sono limitati a considerarla dentro gli angusti limiti del manierismo, fra questi il poeta
Lala Bhagavanadina ‘Dina’ peril quale «Bihari era un ottimo conoscitore della disciplina del
kavya (kavyariti). La Satasai e ricolma di tutto il materiale necessario per comprendere la
letteratura kavya» (Lala Bhagavanadina ‘Dina’ 2010, p. 2). Malaviya, autore di una recente
edizione critica, afferma che «questa raccolta di circa settecento distici &€ degna di essere
tenuta in alta considerazione dagli estimatori del kavya (kavyarasika)» (Malaviya 2008,
vol. 1, p. 1.). Nella seconda meta del secolo XIX lo studioso britannico Grierson pubblico
un’importante edizione critica della Satasai (il Lalacandrika di Lallgji Lal) e nell’introdu-
zione la defini secondo i canoni del kavya come un’opera muktaka (di strofe indipendenti) e
di genere saptasati (antologia di settecento strofe) (Grierson 1896, pp. 3-4).

Marchetto. Il lessico sanscrito dell’amore (Syrigara rasa) nella Satasai di Bihari Lala 79



Annali di Ca’ Foscari. Serie orientale, 52,2016, pp. 59-80 ISSN 2385-3042

Dizionari

Caturvedi, Srinarayana; Misra, Vidyanivasa; Sahaya, Ramatha; Agravala,
Ramesvara Prasada. (eds.) (1985). Sahityaika brajabhasa kosa, khanda 1.
Lakhanau: Uttara Pradesa Hindi Samsthana.

Dasa, Syémasundara (ed.) (1929). Hind1 Sabdasdgam [online]. 11 voll.
Varanasi: Nagari Pracarini Sabha. Disponibile all’indirizzo http://
dsal.uchicago.edu/dictionaries/dasa-hindi/ (2016-04-18).

Monier-Williams, Monier (1988). Sanskrit-English Dictionary. Delhi:
Munshiram Manoharlal.

Fonti secondarie

Boccali, Giuliano; Piano, Stefano; Sani, Saverio (2004). Le letterature
dell’India: La civilta letteraria indiana dai Veda a oggi: Principi, meto-
dologie, storia. Torino: UTET.

Busch, Allison (2011). Poetry of Kings: The Classical Hindi Literature of
Mughal India. New York: Oxford University Press.

Lienhard, Siegfried; Boccali, Giuliano (a cura di) (1994). Tesori della lirica
classica indiana. Torino: UTET.

McGregor, Ronald Stuart (1984). A History of Indian Literature: Hindi
Literature from Its Beginnings to the Nineteenth Century. Wiesbaden:
Otto Harrassowitz.

Mishra, Laxman Prasad (1978). «I ‘bhakti-paraka doha’ di Biharilal». An-
nali di Ca’ Foscari, 17 (3), pp. 89-99.

Nagendra (ed.) (1973). Hind1 Sahitya ka brhat itihasa: ritikala: ritibaddha
kavya, chata bhaga. Varanasi: Nagari Pracarini Sabha.

Snell, Rupert (1991). The Hindi Classical Tradition. A Braj Bhasa Reader.
London: SOAS.

Snell, Rupert (1994). «Bhakti Versus Riti? The Satsai of Biharilal». Journal
of Vaishnava Studies, 3 (1), pp. 153-170.

Snell, Rupert (1999). «<Humor in the Satsai of Biharilal». In: Oesterheld,
Christina; Zoller, Claus Peter (eds.), Of Clowns and Gods Brahmans and
Babus: Humor in South Asian Literature. Delhi: Manohar Publishers &
Distributors, pp. 63-79.

80 Marchetto. Il lessico sanscrito dell’lamore (Sfrigara rasa) nella Satasai di Bihari Lala


http://dsal.uchicago.edu/dictionaries/dasa-hindi/
http://dsal.uchicago.edu/dictionaries/dasa-hindi/

Annali di Ca’ Foscari. Serie orientale [online] ISSN 2385-3042
Vol. 52 - Giugno 2016 [print] ISSN 1125-3789

Divine Sanction and Human Intervention

The Issue of Birth-control and Family-planning
in the Light of a Twentieth Century Urdu Treatise
by an Indian Sufi Shaikh

Thomas Dahnhardt
(Universita Ca’ Foscari Venezia, Italia)

Abstract Some aspects concerning the controversial issue of birth-control and family planning
as described and prescribed by Muslim authorities are yet to be investigated. A short treatise by a
twentieth century traditional Muslim scholar and Sufi master provides the opportunity to address
this topic, exploring the ways traditional authorities in the past and present have outlined the clues
for providing an orthodox yet surprisingly accommodating answer vis-a-vis a topic of utmost actual-
ity in contemporary society.

Keywords Birth Control. Indian Sufism. Urdu.

A recent article in the Times of India reports that after a delay of more
than one year, in February 2015 the Indian government will finally release
the data from the 2011 Census of India concerning the religious affilia-
tion of the country’s rapidly growing population. The reluctance of the
government to publish this specific kind of data (those concerning other
areas have long been made public!) suggests how religious affiliation is
still regarded as a highly charged political and social issue in a country
which, while gaining political independence in 1947, was to pass through
the traumatic experience of being partitioned on religious grounds. With
sensibilities running especially high among members of the two biggest,
i.e. Hindu and Muslim, communities, the delay in publishing the data is
attributed by most commentators to the fear among Indian politicians that
a likely further shift in the ratio between the country’s minority Muslim
population against the majority Hindu community would raise concerns
and potentially cause social tensions, especially in view of a string of elec-
tions in federal states with a strong Muslim presence (68.3% in Jammu
& Kashmir, 34.2% in Assam). In fact, the unofficial data pertaining to
the Census published by the Indian Express would confirm that, among
other things, the ratio between the two communities has yet again seen a
decrease of the percentage of Hindus (78.35% as compared to 80.45% in
2001 and 84.1% during the country’s first census in 1951) against a small
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but steady increase of the percentage of Muslims (14.2% as compared to
13.4% in 2001, and 9.8% in 1951, that is, shortly after independence) in
the country’s overall population.

Against this background, the present article intends to address the
closely related issue of birth control and family-planning which, in the
South Asian context in general and in India in particular, has a long and
often painful history going as far back as the early 1950’s. However, rather
than focusing on its social, medical and political aspects, which since
the former Indian prime minister Indira Gandhi’s campaign of coercive
sterilization during the 1975-77 emergency have kept making national and
international headlines, it wants to investigate some aspects concerning
the delicate and controversial issue of birth-control and contraception as
described and prescribed by Muslim textual authority. Seeking inspiration
from a short yet concise and authoritative treatise written by a twentieth
century Indian Muslim scholar and Sufi master, the aim is to explore the
ways Muslim authorities in the past and the present have provided the
clues for defining an orthodox (from an Islamic point of view) yet some-
times surprisingly modern, flexible and accommodating answer vis-a-vis
a topic of utmost actuality in India and in contemporary society at large.
Scrutinizing some of the statements and opinions expressed by scholarly
experts in the course of the history of Islam, both inside and outside South
Asia, it emerges that whereas the views held by the learned scholars and
jurists are often subtle and nuanced leaving space for interpretation, other
aspects are addressed in an almost unequivocal fashion. They hence con-
tradict the widespread perception of a monolithic Islam the authority of
which is far too frequently believed to rely on the literal (mis-) interpreta-
tions of the primary textual sources (i.e. Qur’an and Sunna) promulgated
by numerous self-declared authorities.

For most of us, the issues of birth-control and family planning are con-
cepts associated with modernity, affecting the lives of individuals, couples
and families in contemporary societies increasingly dominated by Western
values and a materialistic approach to life. By contrast, nothing seems
to be so openly and willingly in contrast with modernity than Islam, too
frequently depicted as a conservative and restrictive religion incapable
of innovating itself and adjusting to the requirements of the changing
times. It may therefore come as a surprise to many that a traditional Sufi
authority better known for his intellectual elaborations on doctrinal issues
pertaining to the esoteric science may have chosen to focus his attention
on such kind of topic. And yet, Shah Abu’l-Hasan Zaid Faruqi (1906-1993),
a renowned spiritual authority (shaikh) in the Indian branch of the Nagsh-
bandiyya, the Mujaddidiyya, a Sufi order whose authorities are best known
for their strict Sunni interpretation of both the spiritual path (tarigqa) and
its legal foundation (shari‘a), has sought it useful and necessary to express
his opinion at this regard, probably not by mere coincidence at a time
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when the Indian government had begun to actively promote both male and
female sterilization as part of the official family planning program in the
mid 60’s of the past century. As becomes clear from the opening pages of
the treatise, the text was originally intended as a reply to a legal enquiry
(mustafti) by Sayyid Nizam al-Din Ahmad Kazimi, a member of Delhi’s
‘alim community, concerning the legitimacy for Muslims in the present
historical conditions (fasad-i zamana) and according to the requirements
of modern times (zarurat-i waqt) of resorting to contraception (man’-i
haml) and adhering to the government-promoted schemes of family plan-
ning (khandani mansuba-bandi) (Abu’l-Hasan 1969, p. 7). The articulated
answer to this query was eventually expanded to become a separate, short
treatise on the issue bearing the title Masla-i dabt-i wiladat (The Problem
of Birth Control). Its first edition was published in Safar 1388/May 1968
in 3,000 copies which were sent out to a range of traditional Muslim
scholars and academics in India and in neighbouring Pakistan. Touching
on a very sensitive issue, it yielded an immediate response from many of
the recipients who, although in some cases disagreeing with the author’s
conclusions, on the whole reacted positively to the scholarly initiative by
the respected Nagshbandi shaikh and ‘alim. Some of these opinions and
reactions have been collected and included in the book’s second edition
which was published only a few months later in Dhu’l-Hijja 1388/February
1969. Useful as a reference vis-a-vis an issue of utmost actuality at the time
of publication, which saw the Muslim community compelled to pronounce
itself in the light of the policy of family-planning aggressively promoted
by the Indian government during those years, the author carefully avoids
any hint to the social and political dimension of the problem, something
that lies outside his scope. As he himself declares in the opening pages
of the second edition, the intention behind the publication of the text was
solely of a scholarly nature attempting to shed some light on the juridical,
i.e. legal groundings of this issue.

On the other hand, books and treatises specifically addressing the topic
of birth-control and family-planning were not unprecedented in twentieth
century Muslim India. Already in the mid-1930’s, the influential and con-
troversial Muslim leader Sayyid Abu’l-Ala Maududi (1903-1979) wrote
extensively on the subject, publishing his thoughts in serialized form in the
Tarjuman al Qur’an, a monthly journal concerned with religious and social
issues edited during those years by him and his brother from Hyderabad
(Deccan). This series was subsequently published in book form in 1943
and again, in a revised edition, in 1962 from Lahore in what by then had
become West-Pakistan. Although neither a trained theologian nor a quali-
fied jurist, Maududi ventured into a theological discussion to corroborate
his strong opposition to any form of birth-control and contraception. In
his opinion, this policy was part of a Western plot against Islam aimed
at promoting the dissolution of the traditional social disorder, the imple-
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mentation of which would eventually lead to moral degeneration, sexual
promiscuity and licentiousness (Maududi 1962, p. 79). He takes up the tra-
ditional argument that the gift of procreation and sustenance (and hence
also the inability of procreation) pertains to the realm of Allah’s exclusive
prerogatives, quoting in his support the Qur’anic verses since long cited by
those opposed to contraception: is there a Creator, other than God, to give
you sustenance from heaven or earth? (Surat al-fatir, Koran 35,3); and:
There is no moving creature on earth but its sustenance dependeth on God
(Surat al-Hud, Koran 11,6), and: Lost are those who slay their children,
from folly, without knowledge, and forbid food which God hath provided
forthem, inventing lies for God (Surat al-an‘am, Koran 6,140). Many years
later, the controversy stirred up by Maududi’s contribution to the discus-
sion in Pakistan eventually led to the temporary proscription, in 1966, of
his book by the government of Pakistan, a decision which, however, was
soon after to be revoked. It nevertheless demonstrates the lasting actuality
of the problem and at the same time indicates the popularity of Maududi’s
way of addressing the issue.

More recently, the contrasting opinions expressed by the two chief
muftis of Delhi, the present shahi imam of the city’s historical Shahjahani
Jama‘ Masjid, Sayyid Ahmad Bukhari and Mufti Mukarram Ahmad, since
1971 head imam of the Fatehpuri Masjid and himself a recognized author-
ity in the Nagshbandi-Mujaddidi order, are indicative of the persistence
of different stances on the subject among influential Muslim scholars in
India even today. Whereas the former has repeatedly stressed the incom-
patibility of family-planning with the values of traditional Islam, the latter
takes a more balanced stance asserting the need for Muslims to adopt a
middle way in life which would take into account what is in practical sense
achievable in the present-day circumstances (Weigl 2010, p. 211). Mukar-
ram’s position on contraception is hence more differentiated than that of
his more politically-oriented contemporary, as he makes a distinction be-
tween permanent and temporary measures of contraception, pronouncing
himself against the use of the former, but allowing for the conditional use
of the latter. Such point of view, as we shall see, comes closer to that held
by Shah Abu’l-Hasan himself, and reflects an approach to the topic based
on scholarly investigation of the available textual sources.

The statements made by Mufti Mukarram Ahmad suggest the underly-
ing complexity of the topic of family-planning, contraception and birth-
control. As so often happens in Islam in absence of a central authority for
the interpretation of the primary textual sources, the issue of birth control
and family-planning is defined by contrasting views and positions among
the learned interpreters (mujtahid) of the Law. With the proliferation of
modern techniques of contraception, the fundamental question arises as to
which of these should be outrightly rejected as unlawful (haram) and which
qualify for closer investigation and, once these are identified, whether
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the shari‘a considers birth control (dabt al-wiladat) and its range of meth-
ods as permissible (ja’iz) or not, whether it is permissible within certain
limits or whether it should be regarded as altogether unlawful (haram).
The position held by some conservative authorities is that in Islam there
is no room at all for birth control. Based on the authority of the Qur’anic
verse: Kill not your children for fear of want: We shall provide sustenance
for them as well as for you. Verily, the killing of them is a great sin (Surat
al-asra, Koran 17,31), they assert, in an altogether similar fashion to that
of Maududi, that it is impossible for a pious Muslim to resort to any kind
of practice apt at impeding the course of a divinely prearranged plan
or destiny, hence the intervention of human decision to intervene in the
course of nature is interpreted as an unlawful limitation of God’s power
(qudrat). 1t is precisely in view of the contrasting opinions encountered
among different strains of Muslim authorities in the present as well as in
the past on one side and the desire of many common Muslims to receive
an answer to their doubts and queries on the other that Shah Abu’l-Hasan
Zaid Faruqi has deemed it useful and necessary to investigate the issue
in some detail. Collecting a considerable amount of material taken from
a variety of sources, he refers to a range of authoritative scholarly texts
compiled over the centuries in order to investigate and illustrate the issue
of birth control from a traditional and orthodox, that is juridical (fighi),
point of view.

If considered within the context of traditional sciences, the problem
of birth-control falls within the realm of figh or Islamic jurisprudence,
whose authorities (fugaha, plural of faqih) are responsible for the cor-
rect interpretation (ijtihad) of the Divine law (shari‘a). With concern to
the issue of birth-control, Shah Abu’l-Hasan, in a truly scholarly fashion
that distinguishes a faqih, begins his discussion by declaring that even
though the term birth-control (dabt al-wiladat) is in itself a new one, not
encountered among the ‘ulama and fuqaha’ of the past, the necessity
to apply such unprecedented, modern terminology to an old concept is
not to be deemed reproachable (la mushahat fi’l-istilahi) (Abu’l-Hasan
1969, p. 8). Yet, many of the methods of contraception are in one way or
the other mentioned in the juridical reference works compiled over time
whereas others, more specifically modern ones, have been addressed by
contemporary authorities. Thus is established that the source (asl) moving
the reasoning on the use of contraceptives among Muslim scholars is the
established practice of ‘azl.

It is generally agreed upon by scholars of Islam that the most acceptable
(and hence widely used) method of birth-control and contraception (man’
al-haml) is that known as ‘azl. The term derives from the Arabic verbal root
‘a-za-la, meaning ‘to put away or aside’, hence: removal, dismissal. In the
specific context, it indicates the coitus interruptus, a practice well-known
in ancient Arabia the use of which is attested since pre-Islamic times. Nu-
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merous prophetic Traditions (ahadith, plural of hadith) confirming its ac-
ceptance by the prophet of Islam are included in the canonical collections
of prophetic Traditions. The Sahihain of al-Bukhari and Muslim and the
Sunan collections all contain explicit references to it and the four canonical
schools of Sunni Law (madhahib, plural of madhhab), i.e. Hanafi, Maliki,
Shafi’lt and Hanbali, all have addressed the issue in their authoritative
manuals. According to the heads of these four schools, i.e. Abu Hanifa
(80/699-148/767), Malik ibn Anas (93/711-179/795), Muhammad al-Shafi’i
(150/767-204/820) and Ahmad ibn Hanbal (164/780-241/855), the practice
of ‘azl is either permissible (ja’iz) or neutral (mubah). Although opinions
vary as to the circumstances in which ‘azl can or should be practiced,
there is a general consensus among the experts in canonical Islamic law
(fugaha, plural of faqih) to declare the practice of ‘azl as a lawful means
of birth-control and contraception. The practice of ‘azl is considered to be
part of the so-called barrier or temporary/accidental methods (‘ardi surat),
in contrast with the permanent methods of contraception (da’imi surat).
The former include also the most popular contraceptive used in modern
times, i.e. condoms which, in a sense must be considered as a modern
evolution of the ancient technique of ‘azl.

Perhaps, the scholar who has treated the topic of birth-control in great-
est detail is the renowned theologian, jurist and Sufi Abu Hamid al-Ghazali
(450/1058-505/1111) in his opus magnus, the Ihya ‘ulim al-Din (Revival
of the Religious Sciences). To testify the reliance of many Sufi-oriented
authorities, both of the past and at present, on the elaborations of this
outstanding Muslim scholar, Shah Abu’l-Hasan includes an entire chapter,
albeit not written by himself but by his close friend Maulana Qadi Sajjad
Husain, then head of the Madrasa ‘Aliya at Delhi’s Fatepuri mosque, to
explaining al-Ghazali’s viewpoint on this issue. This chapter reiterates
the well-known stance by the Shafi1l jurist al-Ghazali who in principle
agrees that the matter of impregnation should be left with God alone, but
would allow for it in case of economic constraints on the side of the man
who practices it. Such a position is seen by Abu’l-Hasan and Qadi Sajjad
Husain as what they describe as a pre-modern concession to modernity
that clearly goes against the argument that by acting with intention in
mind (niyya) one violates one of the basic principles of Islam, i.e. the trust
in God for sustenance sanctioned by a series of frequently cited Qur’anic
passages. As with concern to the apparent contradiction resulting from
the statement which on one side condemns the practice of ‘azl as ‘secret
infanticide’ and on the other declares its definition as minor infanticide
as wrong, al-Ghazali, who generally accepts ‘azl as a permissible practice
notes that the use of the term ‘secret infanticide’ in this context has to
be intended equivalent to the phrase dissimulation is concealed infidelity
(shirk al-khafi), which would indicate a sense of aversion and detestation
(karahat) for such practice on behalf of the prophet. Aversion, al-Ghazali
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argues, manifests itself on the occasion of prohibiting something (tahrim),
when purifying oneself from an impurity (tanziha) or as a result of neglect
of the inner virtues. Hence, for him to resort to its practice it is respect-
able, not to practice it is better and the third meaning evinced from it is
that to practice ‘azl preserves the inner virtue and excellence (fadilat) of a
person. He explains the apparent contradiction as something undesirable
(makruh), but not out rightly forbidden (Abu’l-Hasan 1969, pp. 12-13).

Yet another scholar of the past who has dedicated much attention to the
question of birth-control was the Hanbali jurist from Syria, Ibn Qayyim
Shams al-Din Muhammad al-Jawziya (d. 751/1350). In his Zad al-ma‘ad
fi hadi khair al-‘ibad (Provisions of the Hereafter on the Teachings of the
Best of All People), Ibn Jawziya has collected what is perhaps the largest
amount of prophetical Traditions deemed authentic (sahih) on the issue of
‘azl. The majority of these seem to corroborate the view that Muhammad
considered this practice lawful (halal) and permissible (jawaz). However,
Shah Abu’l-Hasan also cites Ibn Jawziya as reporting that some among
the learned scholars of Islam consider it forbidden (haram) on the au-
thority of the often quoted hadith listed by Muslim in his Sahih, in which
the prophet Muhammad apparently declared the practice of ‘azl as being
tantamount to burying a child alive: then they asked him about [the prac-
tice of] ‘azl, whereupon he replied: «That is the secret [way of] burying
[it] (dhalika al-wadu al-khafi)», whereas ‘Abd Allah ibn Mas‘ud, one of the
earliest converts to Islam and among the most intimate companions of the
prophet (sahaba), reportedly defined this practice it as minor infanticide
(al-maw’udat al-sughra).

The view that any kind of contraception is to be regarded as haram has
been strongly endorsed by a group of Muslim scholars around the Anda-
lusian philosopher, theologian and jurist Ibn Hazm (384/994-456/1064),
probably the best known opponent of contraception among the ‘ulama of
the classical age. Ibn Hazm condemns all kinds of contraception includ-
ing ‘azl, judging them as being equivalent to infanticide on the basis of
the above mentioned prophetic Traditions which, he asserts, although
less in number as compared to those in which he apparently condoned or
even allowed for practicing ‘azl, refer to a later period in the prophet’s
life and must be considered as having been abrogated, for Muhammad’s
later statements hence represent his true opinion (Atighetchi 2007, pp.
79-80). As well-presented the argument of these scholars may appear,
Abu’l-Hasan comments, this position was never shared by the majority of
authorities of the time and has emerged more powerfully only in relatively
recent times, during the time of the merging reform movements. They be-
come particularly articulated in the views of the renowned Indian expert
of prophetic traditions (muhaddith) Shah ‘Abd al-‘Aziz (1159/1746-1824),
the eldest and most prominent son of the great scholar and sufi Shah Wali
Allah, as voiced in his Fatawa-yi-‘azizi (Abu’l-Hasan 1969, p. 54). However,
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Ibn Jawziya in his own right comes to the conclusion that it is impossible
to compare the above mentioned hadith against the reported claim made
by ‘Abd Allah ibn Mas‘ud. To support his view, he quotes the following
authentic (sahih) Tradition reported by al-Tirmidhi which explicitly con-
tradicts the juxtaposition of the practice of coitus interruptus with that of
minor infanticide: Jabir ibn ‘Abd Allah narrated: «Oh messenger of Allah!
We practice ‘azl, but the Jews claim that it is minor infanticide.» So he
said: «The Jews lie. When Allah wants to create it, nothing can prevent
Him». Thus, Abu’l-Hasan agrees favourably with Ibn Jawziya that judging
by this authoritative Tradition alone, Islam would appear to set itself in
net contrast with Jewish law which strictly prohibits the practice of coitus
interruptus (cf. Gen. 38,9-10).

In order to lend support to this position, al-Jawziya, Imam Kamal al-Din
ibn al-Humam (d. 861/1457) and Mulla ‘Al1 Qari (d. 1014/1605) all cite
a hadith which relates the story of a discussion during which ‘Umar ibn
al-Khattab (581-644), ‘Ali ibn Abi Talib (599-661), Zubair ibn al-‘Awamm
(594-656), Sa‘d Ibn Abi Waqqgas (595-674) and other companions of the
prophet (sahaba) were present when the issue of ‘azl was raised. All com-
panions agreed that there was no harm in practicing it. When one among
the present raised the objection that some people consider this practice as
equivalent to minor infanticide (maw’uda al-sughra), ‘Ali is said to have re-
plied: «Until the foetus will not pass through seven stages [of development]
(Ar.: itwar, pl. of taur), it cannot be considered infanticide». ‘Ali is then
reported to have recited the famous Qur’anic verses, in which the gradual
development of a human being inside a woman’s womb is described in a
very poetical and suggestive fashion: Man We did create from a quintes-
sence (of clay); then We placed him as (a drop of) sperm in a place of
rest, firmly fixed; then We made the sperm into a clot of congealed blood;
then of that clot We made a lump (foetus); then We made out of that lump
bones and clothed the bones with flesh; then we developed out of it an-
other creature. So blessed be God, the best to create (Surat al-mu’mintun,
Koran 23,12-14). ‘Ali then went on explaining to the others present in the
discussion that first there was a quintessence of clay (sulalat), then a drop
of sperm (nutfat), then a clot of congealed blood (‘alqat), then a lump of
flesh (fetus, mudhghat) and finally another creature (khalgan). On hearing
this explanation, ‘Umar is said to have praised ‘Ali wishing him that Allah
may increase his life span.

On the basis of the quoted Qur’anic verse, ‘All has thus been able to ex-
plain that it is not possible to define the practice of preventing the man’s
sperm from flowing into the woman’s womb as ‘child burial’ since a new
human being cannot be possibly defined as such before going through
all the above mentioned seven evolutionary stages. By transferring and
adapting this logical deduction to the more contemporary issue of abortion
or voluntary interruption of pregnancy (isqati haml), most contemporary
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‘ulama have declared that abortion is permissible until the foetus has
reached the age of 120 days. It is permissible to abort until 120 days after
conception, since until that moment the foetus is not fully developed and
hence its killing cannot be regarded as infanticide. To support this argu-
ment, the following Tradition is cited: [The Creation of] a human being is
put together in the womb of the mother in forty days, then he becomes
a clot of thick blood for a similar period, and then a piece of flesh for a
similar period. Then Allah sends an angel who is ordered to write four
things... then the soul is breathed into him. As we can see from the just
quoted authoritative hadith, Islamic tradition considers the amount of time
of three times forty day for a total of 120 days or roughly three months,
as the period required for the foetus to develop into a human being which
corresponds to approximately the same period considered by legislation in
most Western countries as the limit within which abortion can be legally
practiced. Hanafi legal opinion, to which our Sufi author subscribes, allows
abortion provided it is done within 120 days after impregnation.

Since there are no explicit statements in the Qur’an concerning the
permissibility or impermissibility of ‘azl, most scholars tend to take into
account the variables involved while making recourse to this practice, such
as the conditions of each individual and/or family and changing historical
circumstances. A hadith related by Abu Huraira and reported by Ibn Majah
says: Do not use ‘azl with your wife without her permission. The classical
position taken by most juridic schools (madhahab, plural of madhhab) is
to consider ‘azl lawful if practiced with the consent of the wife. If the four
imam of the principal legal schools of Sunni Islam have agreed on declar-
ing the practice of ‘azl as ultimately permissible, this permission appears
however to have been made conditional on the consent of the wife (tazi’-i
nutfa, lit.: spoiling of the sperm) whose sexual satisfaction must be guar-
anteed and safeguarded if recourse to ‘azl is to be made and without which
‘azl is not permissible (Abu’l-Hasan 1969, pp. 18-19).

In view of the deteriorating conditions of time, the reasons put forward
for abolishing the original condition of seeking one’s wife consent appears
reasonable and well pondered. At this regard, Abu’l-Hasan reminds the
reader of the event described in the Qur’anic chapter of the Cave (Surat al-
kahf, Koran 18) concerning Moses and his mysterious companion endowed
with divinely inspired science (‘ilm al-ladunni), which most esoteric tradi-
tions agree to identify with Hadrat Khidr. When during their common jour-
ney they met a young man who was slain by Khidr, Moses said: Hast thou
slain an innocent person who had slain none? (Koran 18,74). On which,
Hadrat Khidr explained to him: «As for the youth, his parents were people
of faith, and we feared that he would grieve them by obstinate rebellion
and ingratitude» (Koran 18,80). In a typical Sufi fashion, Shah Abu’l-Hasan
observes that the same way Hadrat Khidr acted on the order of his Lord
when he killed the undutiful and wicked (na-khalaf) boy in order to prevent
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the blindness caused by the love his father and mother nourished for him
to lead to their ruin and death, that same way the learned and savant have
applied their subtle discernment and mildness of heart for the sake of the
Muslim ‘umma. Hence, the final verdict that in these times of increasing
corruption and moral decline, in which the chance that one’s own children
turn against their parents has become a real danger, there is no more need
to guarantee the satisfaction of one’s wife in sexual intercourse, but the
practice of ‘azl is permissible for the sole sake of preventing pregnancy,
without any further condition (Abu’l-Hasan 1969, p. 21).

Ibn Humam has supported this view in his writings and Ibn ‘Abidin
quotes two conditions to support his stance on ‘azl, i.e. that both husband
and wife be either on a long journey or find themselves in a non-muslim
country (dar al-harb). He, Tahtaw1 and al-Mas‘ud declare, moreover, that
it is permissible for women to close the mouth of their uterus (rahim) in
order to prevent them for becoming pregnant without seeking the consent
of their husband (Abu’l-Hasan 1969, p. 17).

The third method falling into the category of accidental measures of
contraception is that of observing the rhythm of time (mahfiid zamana
ki ri‘ayat), that is, to limit sexual intercourse to those days during which
the women’s womb is not receptive to impregnation, a technique known
in to modern Western science as Ogino Knauss method. And again, the
permissible methods of contraception include the use of the contraceptive
pill (man’a-i haml goli), although in the case of this latter it is necessary
to seek the advice of an expert medical doctor in order to prevent the
woman’s health from being affected by any harm or damage (Abu’l-Hasan
1969, p. 21).

To sum it up, to resort to these accidental and temporary methods of
contraception without any dislike or aversion is permissible. According to
both scholars of the past (mutaqadamin) and the present (muta’akhirin) it
is permissible without any objection to be practiced by reciprocal consent
in the couple. According to most scholars of the modern period, even if
practiced by any one member of the couple without seeking the consent
of the other these methods are permissible, because of the worsening
conditions of the time, in order to prevent an uncontrolled increase in a
family’s progeny.

The principal permanent or irreversible (da’imi) methods of birth con-
trol are male sterilization (mard ki nasbandi) or vasectomy and women
sterilization (‘aml jarrahi), consisting of hysterectomy or tubal legation.
These are modern techniques of birth-control unknown in ancient times,
hence no reference to them is found in the primary sources of authority
in Islam, neither in the Qur’an nor in the Sunna nor among the ‘ulama of
the pre-modern period.

Those opposed to the practice of male sterilization quote the Qur’anic
verses already mentioned in the context of Maududi’'s argument: There is
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no moving creature on earth but its subsistence dependeth on God (Surat
Hud, Koran 11,6), but also: And in Heaven is your subsistence, as that
which ye are promised (Surat al-dhariyat, Koran 51,22) in support of their
view. And the Prophet has said: Marry the child-bearing, loving woman for
I shall outnumber the peoples by you on the Day of Resurrection (hadith
narrated in Sunan Abu Da’ud and al-Nasa‘1?!) that is to say: the Muslim com-
munity will excel over the other communities because of the abundance of
its progeny. These textual references are used to derive the incumbency on
every Muslim to make every effort to increase the number of his offspring,
so as to contribute to the excellency, prosperity and happiness of the Mus-
lim ‘umma over all other communities. They argue that those who resort to
male sterilization because of economic constraints and indigence thereby
show his lack of reliance and trust upon God, whereas it is incumbent not
to nourish any doubt as with regard to His sustenance. For surely, God is
He Who gives all Sustenance (Surat al-dhariyat, Koran 51,58) and surely,
the prosperity and multitude of the community of the messenger of Allah
is desirable. There can be doubt in this, and yet there are some aspects
which must be investigated before reaching a definite verdict.

Allah has established numerous rules and causes for this ephemeral
world, to disregard and turn away from these is against the sunna and
the ways commanded by Him. That precisely was the bond between Him
and His messenger and in His treasure-house there will never ever be any
want, even if many people fail to understand this, for notwithstanding all
this, He has commanded: Make not thy hand tied to thy neck, nor stretch
it forth to its utmost reach, so that thou become blameworthy and desti-
tute. Verily, thy Lord doth provide sustenance and abundance for whom
He pleaseth, and He provideth in a just measure. For He doth know and
regard all His servants (Surat al-isra, Koran 17,29-30).

By contrast, according to Shah Abu’l-Hasan (1969) in absence of clear
evidence for these practices in the original sources, the contemporary
‘ulama have formulated their legal opinions and judgments through deduc-
tive analogy (qiyas), a process also called deduction (istinbat) or derivation
(istikhraj). He identifies three major positions held at this regard.

The first holds that sterilization is tantamount to permanent castration
(ikhtisa’), since both irrevocably prevent the possibility of impregnation.
To adopt this view cannot be corroborated by the fact alone that the tes-
ticles (khusya) are permanently removed, for a castrated man (khasi or
akhta) cannot have regular sexual intercourse (Arabic: mubasharat, Urdu:
ham-bastart), whereas for a person that has undergone sterilization the
situation is indeed different, since such a person preserves his viral power
(quwwat-i mardi) intact and is hence able to maintain sexual relations

1 Al-Sunan al-sughra, Kitab al-nikah, in Siddiqui 1994, 2, 1, p. 314.
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with his wife as before. Male sterilization intended as vasectomy does not
imply the removal of any part of the body, involves the bilateral disruption
of the vas deferens, thereby preventing the expulsion of sperm from the
penis and thus preventing impregnation of the sexual partner. By contrast,
castration not only leads to the permanent perishing of the male sperm,
it also brings about a remarkable decrease in virility. Therefore, argues
Abu’l-Hasan, no analogy can be established between these two actions,
there is a huge difference between them (Abu’l-Hasan 1969, pp. 22-29).
The second view holds that the practice of sterilization amounts to an
intentional alteration in God’s creation (taghir al-khalq) and must therefore
be regarded as sinful. Those who subscribe to this point of view assert that
to resort to such method openly contradicts what is thus sanctioned in the
Holy Book: But Shaitan said: «I will take of thy servants a portion marked
off... And I will mislead them, and I will create in them false desires; I will
order them to slit the ears of cattle, and to deface the fair nature created»
(Sturat al-nisa, Koran 4,118-119). This verse mentions a series of rituals
currently practiced among the people of pre-Islamic Arabia, such as slit-
ting the ears of some animals, to mark, hurt or even deface them so as to
make them easily recognizable since they have been released for the sake
of the (false) gods. And some of them did not release them, so in order to
please Satan they altered the creation of God (Abu’l-Hasan 1969, pp. 13-
15). But what does it actually mean to alter the creation of Allah? There is
some controversy among the learned scholars at this regard. Some have
interpreted it as meaning ‘intervention in the process God’s Creation’
(takhliq), which by definition is a created and fabricated thing (afrinish).
According to this interpretation, the slitting of the ears of those animals
mentioned in the above mentioned Qur’anic verse occurs due to deception
by shaitan, thus altering the body of the animals as they were originally
created by God. Those who subscribe to this point of view consider the
slitting of the ears by analogy an illegitimate intervention in God’s act of
creation. As an example, Shah Abu’l-Hasan quotes the opinion of Imam
Mujahid ibn Jabr (642-722 AD), author of one of the earliest commentaries
(tafsir) on the Qur’an, according to whom to alter God’s creation implies an
alteration in the true Divine Law (Din gqayim), because this is the meaning
clearly conveyed by the Qur’an: So set you thy face steadily and truly to the
faith: establish God’s handiwork according to the pattern on which He has
made mankind: no change [let there be] in the work [wrought by God], that
is the standard religion (Din qayim), but most among mankind understand
not (Surat al-Rum, Koran 30,30). According to Mujahid (Tafsir, as quoted
by Abu’l-Hasan 1969, p. 17), the first verse should be interpreted as being
introduced by: (Shaitan said:) I will deceive them so that they shall alter
the true Din created by God. Hence, those who condemn the practice of
sterilization as an act equivalent to the alteration of God’s creation accept
this interpretation claiming that those who resort to such practice alter
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God’s handiwork and the bodies born out of this creative process, judging
it non-permissible (na-ja’iz) and forbidden (haram), and hence declaring it
an undesirable act bordering with the forbidden (makruh tahrimi).

However, Abu’l-Hasan considers the proofs and contention of those who
subscribe to this point of view as objectionable. First of all, he states,
the interpretation and explanation advanced by those who advocate the
unlawfulness of sterilization as a method of contraception reflects a po-
sition that is in between two positions which, if examined against each
other, does not subsist, for there cannot subsist any truth in a position
that contradicts itself. Second, the verse quoted refers to the evil inher-
ent to an alteration derived from the deception of shaitan and hence does
not condemn universally any kind of alteration. To practice sterilization
does not entail the removal of any bodily part, whereas, by contrast, the
practice of circumcision (khatna) effectively implies the amputation of a
bodily part and thus an intervention on God’s handiwork with permanent
consequences. And yet, not only is circumcision not condemned, but is a
recommended custom among Muslims since it is an act not perpetrated
for the sake of shaitan but for the Most Merciful. Women have their ears
and noses cut for the purpose of enhancing their beauty with ornaments
such as earrings and nose rings, yet the shari‘a allows this practice.

Abu’l-Hasan (1969, pp. 14-15) goes then on to cite the nineteenth cen-
tury Syrian jurist Imam Ibn ‘Abidin al-Shami (1198/1783-1252/1836), who
in his authoritative work on Hanafi figh titled Radd al-muhtar ‘ala al-durr
al-mukhtar is quoted as writing:

Whatever action is accomplished for the benefit of God’s servants, if
no harm derives from it, must be declared as permissible by analogy
(giyas). Hence, the ‘ulama have declared the castration of animals for
the benefit for men as permissible because it helps making the meat
of these animals more tender and tasteful. In addition, it is a common
practice among herdsmen to sign the animals of their flock with specific
marks of distinction; they do it out of their own needs, not because of
any deception by or for the sake of shaitan. On the bases of the above
mentioned premises, these actions are not sinful, but according to the
rules of the shari‘a that according to necessity, those things which are
forbidden become permissible (mubah).

There derives that those who resort to sterilization do not act for the
sake of pleasing shaitan, but because outer circumstances compel them
to make recourse to it. Abu’l-Hasan develops the consequential reasoning
that they supposedly do so because they feel that the progeny Allah has
already granted them as much as they can possibly bear and only with
utmost difficulty they are capable of facing the expenses for their upbring-
ing, maintenance and education; and since they cannot possibly face the
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expenses deriving from a further increase in progeny, any further child
would cause great trouble to them forcing them to generate additional
income through illegal means. Thus a real danger arises that they will get
involved in activities that go against the decrees of Allah thereby attract-
ing His wrath and anger and making shaitan happy.

The reasoning adopted by Shah Abu’l-Hasan here follows closely that of
al-Ghazali when he asserts that those who resort to the practice of steri-
lization do so simply because they are compelled to do so in order to pre-
vent themselves from being forced into a condition of economic constraint
which they fell they cannot possibly bear. The condition of such a person
hence, it is argued, falls into the category hinted art in several instances
in the Qur’an, thus lending support for such an attitude, as for instance:
No burden do we place on any soul, but that which it can bear (Surat al-
a‘raf, Koran 7,42). For this reason, Shah Abu’l-Hasan’s argument runs, it
is impossible to include the practice of male sterilization among those that
came into being through the deception of shaitan, for such a person acts
so in order to protect himself from committing sins derived from his inca-
pacity to face the expenses for the upbringing of further children. His act
cannot therefore be equivalent to those mentioned in the Qur’anic verse
quoted above with regard to the infidel polytheists whose actions were
born out of the deception of shaitan.

The third position on which Abu’l-Hasan elaborates is that which holds
that the practice of sterilization entails the equivalence with the condi-
tion of male sterility or female barrenness, a condition referred to by the
Arabic term ‘uqm (dryness), whereas those who cannot have/bear children
are referred to as ‘aqim/‘aqima, as sanctioned by the Qur’anic verse: To
God belongs the dominion of the heavens and the earth. He creates what
He wills. He bestows children male or female according to His will, or he
bestows both males and females, and He leaves barren whom He will, for
He is full of knowledge and power (Surat al-shura, Koran 42,49-50). For
many people, as far as the result and the inherent quality of such action
is concerned, sterilization amounts to artificially causing the condition of
being sterile or barren. Whoever between husband and wife is sterile or
barren cannot possibly beget children. There is neither anything malfunc-
tion nor apparently any deformation in their sexual organs (a‘za), sexual
relations between husband and wife remain outwardly unaffected by it.
Those women who agree to undergo surgery for sterilization through and
those men who agree to undergo surgery for vasectomy agree to become
sterile and barren, so as to prevent them from having children. Apparently,
it does not compromise in any way the relation between husband and wife.
To conclude whether this method is to be judged, the jurists who dealt
with this issue the question arose whether the capacity to bear children
should be included among the divine favours (fuyud, pl. of faid) bestowed
by God upon His creatures and one of the Divine attributes, and whether
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those who opt for being sterilized hence put themselves in conflict with
this favour. If so, this would be a clear sign of infidelity and, as such, re-
sult in being non-permissible. For Abu’l-Hasan, although this is true in a
certain sense, it is necessary to reflect carefully before pronouncing one-
self, because whoever relinquishes any of the divine favours or willingly
excludes himself from it, if not outrightly stupid, would be asked for the
reason why he had done such a thing. If he comes up with a bad reason,
then he is blameworthy for committing a bad act, but if he has done so
for any good reason then he surely is not blameworthy, nay if he has done
such a thing with an important purpose in mind this is rightful and laud-
able (mustahaqq). According to an authentic Tradition, the quality of an
action depends on the intention and act of will behind it, on the basis of
what is confirmed by a famous hadith narrated on the authority of amir
al-mu’minin Abu Hafs ‘Umar ibn al-Khattab, who is reported as saying:
I heard the messenger of Allah say: «Actions are according to intentions
(bi’l-niyyati), and everyone will get what was intended» (Umm 1999, hadith
1). And also: We did indeed offer the Trust to the heavens and the earth
and the mountains: but they refused to undertake it, being afraid thereof:
but man undertook it; he was indeed unjust and foolish (Surat al-ahzab,
Koran 33,72). Hence, after quoting these two powerful statements taken
from the two primary sources of Islamic authority, Abu’l-Hasan concludes
that a person that decides to undergo surgery for vasectomy cannot ap-
parently be neither unjust nor foolish, nor is his intention in any way evil,
so why should he be judged as bad and evil?

Here yet again emerges the surprisingly flexible mental attitude by
Shah Abu’l-Hasan, the author of the treatise that provided us with the
basis and background for the considerations on the issue of birth-control
and contraception made in the present article. Although far from being
exhaustive on an issue that would require far more space and expert at-
tention, it hopefully has been able to throw some light on the reasoning
adopted by a respected ‘alim who happens to be also a Sufi distinguished
by a deep awareness of the human psyche. Thus, far from limiting himself
to adopting the rigid categories of legalistic thinking, his procedure is per-
meated by that substratum of humanity that distinguishes those capable of
combining their erudition in the external sciences (‘ulum al-zahir) with the
insight of those endowed with the subtle knowledge of the inner sciences
(‘“ulum al-batin). The controversy whether or not it is licit in Islam to make
recourse to different kinds of contraception in different circumstances and
family-planning at large has been, still remains and probably will remain
a disputed issue among Muslim scholars in South Asia and in the Islamic
world at large. From what emerges by looking at the different positions
held by different authorities in different historical and, perhaps, cultural
contexts, the more generally prohibitive stances are often made by those
who use this issue in the context of political and/or ideological discourse,
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voicing their opinion in front of a general public and in the context of a
public debate that is meant to preserve what is understood to be a set
of Islamic values perceived as being under treat now as in the past from
forces seen as hostile to Islam and Muslims.

It does therefore come as no surprise that the present investigation has
led us to identify and point out the thread of continuity subsisting between
the positions of intellectual heavyweights of the past, such as al-Ghazali,
and those of the present, such as the revered twentieth century Nagsh-
bandi shaykh at Delhi. As authoritative representatives of their respective
times, although separated by almost a millennium, they stand committed
to put their balanced judgement and expertise in the manifold branches
of knowledge (‘ilm) to the service of addressing and answering the urgent
problems of mankind through the lenses of perpetual actuality. In this
perspective, they represent the middle way that quite naturally shuns
any kind of extremism born out of superficiality and ignorance, the root
of every kind of fundamentalism.
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Abstract In the Dunhuang manuscript IOL Tib J 709, which is a collection of writings concerning
meditation, we come across a short text attributed to a Tibetan master called Byan-cub-klu-dban
(allegedly eighth-ninth centuries CE). In his work, Byan-cub-klu-dban exposes a method of medi-
tation that seems to be strongly indebted to Indian Mahayana scriptural sources. Besides, also a
Chinese Chan influence is here detectable. Therefore, the method of meditation taught by Byan-
cub-klu-dban seems to represent a commingling of different elements from different contexts. After
a general introduction to the manuscript IOL Tib J 709, this study focuses on Byan-cub-klu-dbar’s
text, discussing and analysing the following topics: its author and date, the Indian Mahayana pos-
sible sources, Chinese Chan elements, the meditational path described. An annotated translation
of the text, along with its transliteration and the reproduction of the fac-simile of the corresponding
portion of the manuscript, concludes the study.

Summary 1 Introduction. - 2 The Manuscript IOL Tib J 709. - 2.1 IOL Tib J 709: General Survey. -
2.210L Tib J 709 as a Collection: the Texts. - 2.3 0L Tib J 709: the Date. - 3 The Text Explanation by
the acarya Byan-cub-klu-dban. - 3.1 Preliminary Remarks. - 3.2 English Annotated Translation. - 3.3
Tibetan Text. - Appendix. Reproduction of the Fac-simile of the Manuscript.
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1 Introduction

In this paper! I will provide the edition and translation of a brief Tibetan
text on meditation, along with an introductory study of the same and of
the manuscript in which it is contained.

Sometimes history preserves for posterity some small things, saving
them from the heedlessness of time and waiting that someone simply had

1 Iwould like to express here my sincere gratitude to Dan Lusthaus, Dan Martin, Robert
Mayer, Kirill Solonin and Sam van Schaik, who have thoroughly read and patiently discussed
with me a first draft of the present article, offering insightful suggestions and helpful criti-
cism. I am grateful to Sam van Schaik for having also sent me a copy of his book Tibetan
Zen before it were available in Europe, and to Marek Mejor, who was kind enough to help
me with some Sanskrit and Tibetan sources, unavailable to me.
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the right eye to see and valorize them. This is the case, I think, of the work
under concern here. It covers only few folios of a Dunhuang manuscript,
catalogued as IOL Tib J 709, where nine different works or part of works
are collected together, among which our text is the fifth.?

Its incipit makes it clear that it is a bsad pa, namely, an ‘explanation’
(for the sake of brevity, henceforth I will refer to this text as Explanation).
According to the first statement, the Explanation collects some teaching
attributed to a certain master (Tibetan slob dpon, Sanskrit acarya), bearing
the Tibetan name of Byan-cub-klu-dban. At present nothing certain can be
said about his origins and life, since it seems that nowhere else we meet
with his name, and exactly this fact caught my attention and aroused my
curiosity. Indeed, when I came across the Explanation for the first time,
I was struck by the fact that, were it not for this manuscript, we would
know nothing about Byan-cub-klu-dban’s teachings (even if, in any case,
they do not express any particular innovative topic). Though the idea has
touched me that the Explanation could be nothing but a simple collection
of notes on meditation, arranged for some reason unknown to us, exactly
the aforementioned lack of information on its author made me more and
more involved in the study of the text, to the point that I decided to devote
a paper to it.

2 The manuscript IOL Tib J 709
2.1 IOLTib J 709: General Survey

IOL Tib J 709 is, as said above, a collection of nine texts, all dealing with,
or concerning, the topic of meditation. The collection is fragmentary, since
begins with page 4, and fols. 5, 6, 24 and 26 are missing.® Moreover, the
last text of the collection ends with page 45 and is incomplete. However,
the beginning of the first text is found in IOL Tib J 468, which provides
fols. 1 and 2 (see Gémez 1983, pp. 82-83). Consequently, also fol. 3 is to
be considered lost. The final part of the last text of IOL Tib J 709 is instead
found in IOL Tib J 667 (consisting in only 1 folio), which would correspond
to page 46, though no Tibetan numeration does occur on it.

Accordingly, it is quite safe to assume that IOL Tib J 468, IOL Tib J 709
and IOL Tib J 667 are parts of what could have originally been one single
manuscript.

2 For a general description of the other texts gathered in IOL Tib J 709, see Dalton, van
Schaik (2006, pp. 302-306). More in general, as regards the Dunhuang Buddhist texts on
meditation, it is worth mentioning here Ueyama (1981).

3 While referring to the page numbers of IOL Tib J 709, in the present article I will follow
the Tibetan numeration of the manuscript.
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As far as the lacunae in the manuscript are concerned, we owe to Luis
Goémez (1983, pp. 82-83) the suggestion that the contents of the missing
fol. 3 can be restored from, or can correspond to, Pelliot Tibétain 812,
813 and 117.

2.2 IOL Tib J 709 as a Collection: the Texts

Let us now turn our attention towards the contents of the manuscript. The
following is the list of the nine texts gathered in the collection.

2.2.1 Textl

The first work is the bSam gtan cig car ’jug pa’i sgo (The Gate of Imme-
diate Entrance into Meditation), a Chan ## (translating Sanskrit dhyadna)
treatise authored by the Chinese master Heshang Moheyan Fl /51T
(eighth century CE) - Ma-ha-yan according to the Tibetan spelling -, as we
are told in IOL Tib J 468, 1al: mkhan po ma ha yan gl bsam gtan cig car
‘jug pa’l sgo.* The text begins in IOL Tib J 468, 1al and ends in IOL Tib ]
709, 11a3. Moheyan was a partisan of the so-called ‘immediate approach’
(Tibetan cig car ’jug pa) to meditation and, according to the traditional ac-
count, he was defeated by Kamalasila, proponent of the ‘gradual approach’
(Tibetan rim gyis ‘jug pa), in the formal debate king KHri-sron-lde-brtsan
wanted at bSam-yas, in order to decide which among the two methods
should become the official one in Tibet.®* The gate of immediate entrance
into meditation deals with the following main topics:
a. introduction to the immediate approach (IOL Tib J 468, 1al1-2b57?);
b. the mo method’ (thabs myed) approach is the Mahayana way of
meditation (?- IOL Tib J 709, 4a3);
meditation of the non-Buddhists (4a3-b3)
meditation of the Sravakas (4b4-?);
the paramitas and meditation (7a4-b5);
no need for extensive studies (man du thos pa) (7b5-8b4);
the immediate access into the ‘meditation of the tathagata’ (de bZIn
gsSegs pa’l bsam gtan clg car ’jug pa) (8b4-9b1);®

Qmopo

4 This text has recently been translated by van Schaik (2015, pp. 141-145).

5 This well-known traditional account presents some problematic issues, since among the
Dunhuang manuscripts we find texts narrating completely different facts, as for example the
one discussed in van Schaik (2015, pp. 113-117). See also Meinert (2004, pp. 58-80), (2006).

6 The ‘meditation of the tathdgata’ (Chinese rulai chan #i#:##) is the highest of the four
kinds of meditation listed in the Lankavatarasutra. A particular line of transmission of
the Lankavatarasttra, according to tradition, was brought to China by Bodhidharma
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h. the non-conceptual meditation (mI rtog par sgoms sig) of the
Madhyamakas (9b1-11a3).

2.2.2 Text2

The second work covers IOL Tib J 709, 11a4-16al. Its title is (11a4): bSam
gtan gl skyon rnams bstan pa’ (Teaching on the Mistakes of Meditation).
No author is mentioned. The work is divided into five sections, each deal-
ing with some problems that could impede the correct performance of
meditation:
a. the five obstacles (bgegs rnam pa Ina) (11a4-b2);
b. the five obstructions (sgrIb pa Ina) (11b2-4);
c. the five distractions (g.yen pa rnam pa Ina) (11b4-12b5);
d. the six defects (skyon rnam pa drug) (13al-14b4);
e. the four defects of wrong views (log par Ita ba’l skyon bZzi), the
names of which are provided both in Tibetan and Chinese translit-
eration (14b4-16al).

2.2.3 Text3

The third text covers IOL Tib J 709, 16a2-25b4. No author is mentioned
and the title occurs at the end (25b4): TSHans la [=lha] phan sems kyis
‘jam dpal la zus rdzogs so’ (Questions to Mafijusri by the Charitable God
of the Brahma Realm).” The text is in the form of a conversation between

(fifth-sixth centuries CE) and consequently this text became one of the most authori-
tative sttra sources (together with, and besides, the prajnaparamita literature) in Chi-
nese Chan Buddhism (see McRae 1986, pp. 15-29 and Adamek 2007, pp. 158-171). In the
Lankavatarasutra the meditation of the tathagata is defined as follows (Vaidya 1963, p. 41):
tathagatabhumyakarapravesam pratyatmaryajnanalaksanatrayasukhaviharacintyasattvakr-
tyakaranataya tathagatam dhyanam (The entrance into the disposition of the stage of the
tathdgata by effecting the activities of the sentient beings [towards] the inconceivable abode
of bliss of the three characteristics of the noble knowledge [originated] by itself, is the medi-
tation of the tathagata). On the interpretation of the term pratyatma see Ray (2006, p. 136).
The three characteristics of the ‘noble knowledge’ are explained in the Lankavatarasutra
as (Vaidya 1963, p. 23): nirabhasalaksanam sarvabuddhasvapranidhanadhisthanalaksanam
pratyatmaryajianagatilaksanam (The characteristic [of being] without fallacious appear-
ances, the characteristic of resting upon the self-resolutions [made] by all the Buddhas, the
characteristic of going into the noble knowledge [originated] by itself).

7 As far as this title is concerned, I assume that the la in tshans la phan sems should be
intended as an alternative spelling (occurring throughout all the text) for lha: tshans lha
phan sems. To my knowledge - and in support of this conjecture -, the expression tsharis
lha phan sems is attested also in the title of a Mahayana sutra, gathered in a bKa’-’gyur col-
lection from Batang, preserved in the Newark Museum (New Jersey). The contents of this
bKa’-’'gyur have been examined by Skilling (2001). In the volume THa of the sttra (mDo-bsde)
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a god (or some gods) and Maifjusri, in which the former poses several
questions to the latter. Mafjusri’s replies focus both on doctrinal aspects
and meditative practices. We can identify four main subjects;
a. the god/s begin/s with a set of ten doubts under the topic
tathagatabhumi (yan dag par gsegs pa’l sa’)® (16a3-b5);®
b. the second question introduces the topic of the means of the
tathagata (yan dag par gsegs pas thabs) (19b1-3);°
c. the third question concerns the root of birth and death (skye sI'I
rtsa ba) (20a5);
d. in the following portion the effects of the practice of meditation, as
explained so far by Mafjusri, are dealt with (21a5-23b2);*?

section, the seventeenth text, covering folios 115a-116b, bears indeed the title TSHaris lha
phan sems kyi Zus pa Zes bya ba theg pa chen po’i mdo’ (Skilling 2001, p. 81). In September
2015 T had the opportunity to discuss this matter with Dan Martin, who pointed out that: «if
we read tshans lha, I'd suggest it might be a shortened version for ‘gods of the pure abode’
(gnas gtsan ma’i lha, suddhavasakayikadeva)».

8 Itisworth of note here the use of yan dag par gsegs pa. Griffiths (1994, pp. 209-210, note
4) points out that this is an old Tibetan expression for tathagata, apparently derived from
the Chinese rulai Wiz (see Stein, 2010, pp. 23-24), which was progressively substituted by
de bZin gsegs pa, an expression coined on the Sanskrit term, that - along with yan dag par
gsegs pa - occurs in this very text. However, it is to be pinpointed here that rulai izt clearly
interprets tathdgata as tatha-agata (‘thus come’; lai & meaning ‘come’), whereas gsegs pa
means ‘gone, departed’, so that both the Tibetan expressions yan dag par gsegs pa and de
bzZin gsegs pa render tathdgata as tatha-gata.

9 IOL Tib J 709, 16a4-b5: bar bar nI dri ma’l tshosg [=chos] gtsan mar bsad | | bar bar nI
gtsan ma’l chos drl mar bsad | | [16b1] bar bar nl sans rgyas ’jig rten du ‘byun no Zes bsad | |
bar bar nI myl ‘byun no Zes bsad | | bar bar nl san [=sans] rgyas kyls chos bsad do | | bar bar
nl sans rgyas kyis chos ma bsad do | | bar bar nI mye [=myal nan las ‘das pa yod par bsad |
| bar bar nI mye [=myal nan las ‘das ma myed par bsad | | bar bar nI sems can yod ces bsad
| | bar bar ni sems can myed ces bsad na | | ‘dI’i don jI Itar ‘tshal bar bgyi’ | | (Sometimes
the impure dharmas are explained as pure; sometimes the pure dharmas are explained as
impure; sometimes it is explained: ‘the Buddha appeared in the world’; sometimes it is ex-
plained: ‘he did not appear [in the world]’; sometimes the dharma is explained by the Buddha;
sometimes the dharma is not explained by the Buddha; sometimes the nirvana is explained
as existent; sometimes the nirvana is explained as non-existent; sometimes it is explained:
‘sentient beings do exist’; sometimes it is explained: ‘sentient beings do not exist’. Examine
what is it the meaning of these [questions]). Mafijusri’s explanations follows in 16b5-19b1.

10 IOL TibJ 709, 19b2-3: pha rol tu phyin pa drug nes pa’l don lags sam ma lags | | (Is there
or not an ultimate meaning of the six paramitas?). Manjusri’s reply follows in 19b3-20a4.

11 IOL TibJ 709, 20a5: ‘dod chags Ze sdan gtlI mug gl ran bzin don du jI ltar blta’ | | (Let
us consider what, in reality, the nature of attachment, aversion and delusion is). Mafjusri’s
explanation follows in 16b5-19b1.

12 IOL Tib J 709, 21a5-bl: ji Ita bur spyad na | dge slon gis de bzin gsegs [21b1] pa’l bstan
pa ‘phel rgyas par byas te myi Zig par nus | | mfiam sfioms pa dan ma gal na | | chos fild kyi
no bo fld ma Zig pa ste | | des bstan pa ‘phel ZIn rgyas par byas pa yin no | | (If he practices
in this way, the bhiksu, by progressing in the tathdgata’s teaching, is capable of [being]
imperishable; if he is equanimous and non-compulsive, the nature of the dharmata does
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e. at this point it is Manjusri that addresses himself directly to the
Buddha, asking about the need to not being attached to awakening.?

Since fol. 24 is lost, we cannot know whether or not in the missing part
there originally were some other topic discussed, though at a first sight it
seems that in fol. 25 the discussion continues on the same subject inter-
rupted in fol. 23, namely, the meditative practice leading to awakening
(byan chub).

2.2.4 Text4

The fourth text with all probability begins in the missing fol. 26 and ends
in IOL Tib J 709, 33b1l. For this reason we do not know if its title and/or
the name of its author were mentioned in the incipit. Also in this case, as
for the preceding one, the text is in form of a dialogue, between a que-
rier ("dri ba) and a teacher (ston pa). The subject matters discussed here
are advanced aspects of meditation, concerning the development of the
tathagatagarbha and of the comprehension of the dharmata, as it can be
argued by taking into consideration the querier’s questions. Besides fol.
26, about which we can say nothing, the remaining questions deal with
the following topics:

a. the way to calm down conceptual constructions (rtog pa) in order

to reach the elimination of sorrow (27b1-3);**
b. the obstructions to the realization of the tathagatagarbha (28a4-b1);*

not perish [in him] and he develops and expands the teaching). The discussion proceeds by
considering other aspects and stages of the meditative training.

13 IOL Tib J 709, 23b3: de’i tshe chos kyi rgyal bu ’jams dpal kyis sans rgyas la gsol pa’ |
|. The discussion starts as follows (IOL Tib J 709, 23b3-4): mylI la la Zig byan chub don du
gnher ba’l phyir | | smon lam ‘debs pa nI rab du nor pa lags te | | yon po la spyod pa lags[ slo
| | (Since certain men actually aspire to the awakening, [there are those] who cultivate the
wish [for awakening], [but] being [such a wish] a complete error, there is unright practice).

14 IOL Tib ] 709, 27b1-3: snod dan bcud kyi ’jIg rten nlI | | thabs de Itar gnas pa’ lags na’ | |
sems can rnams 'khrul pa’l dban gls rtog pas ‘khor na | | sans rgyas kyi chos ji lta bu Zig thugs
su chud nas | | mye [=myal nan las ‘das te | | sans rgyas kyl che ba’l yon dan Idan | | (When
the container world and the inhabitants are established in such a method, if conceptual
constructions [still] spin by means of the power of deception of the sentient beings, after
having kept in mind what kind of Buddha’s dharma does one possess the transcendence of
sorrow and the great virtue of the Buddha?). The answer of the teacher follows in 27b4-28a3.

15 IOLTib]J 709, 28a4-bl: rtog pas ni khams gsum du ‘khor | | myl rtog pas mye [=mya] nan
‘da’ na | | sems can thams cad la yan | | de bzin [28b1] gsegs pa’l siiin po rnam par dag pa mchls
palta na | | cI Zig gis bsgribs te ma mthon | | (If by means of conceptual constructions [there
is not awakening, but] circulation in the three realms [of rebirth, whereas] by means of non-
conceptuality there is passing into nirvana, if there is the utterly pure tathagatagarbha also
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c. the eternal marks of the tathagatagarbha (29a4-b1);

d. the self emergence and inexpressibility of the tathagatagarbha
(29b4-30a2);*"

e. the gradual approach of the ten paramitas and the ten bhumis is
delusional (30b5-31a2);

f. the explanation of the teaching concerning the attainment of the
awakening by practicing sinful deeds (31b3-4);®

g. the development of the comprehension of the dharmata (32a2-3).%°

2.2.5 Text5s

The fifth one is our text, covering IOL Tib J 709, 34al-36a3, on which see
section 3 below.

in all the sentient beings [and not only in the liberated ones, being] obstructed by means of
what, does one not perceive [thus]?). The teacher’s reply follows in 28b2-29a3.

16 IOL Tib J 709, 29a4-b1: de bZIn gsegs pa’l shin po mtshan dan dpe’ byad du ldan ba
| | ye nas bdag la rdzogs [29bl] par mchls na | | de bstan cIn lun dbog par gsol | | (The
tathagatagarbha possesses major and minor marks; if [these marks] exist completely in [the
tathagatagarbhal] itself since ever, I ask about the instruction and the teaching of this). The
teacher’s reply follows in 29b1-3.

17 IOL Tib]J 709, 29b4-30a2: de Itar khams sum ’khrul pas mthon ste | | dmyigs su myed pa
lags na | | de bZIn gsegs pa’l siiin po | | [30al] so so ran gis rlg pa ste bsad du ma mchis na’ | |
de bzin gsegs pas chos kyl sgo mo brgyad khrl bZI ston gsuns pa jl'i slad du bka’ stsal | | (When
one perceives in this way the deception of the three realms and there is non-apprehension,
if the tathagatagarbha is known by itself and therefore there is no explanation [by means of
words, this state] is said [to be] the tathagata’s eighty-four thousand gates of dharma: I ask
which is the reason [of this]). The answer of the teacher follows in 30a2-b5. The expression
so so ran gis rig pa generally translates the Sanskrit pratyatmavedaniya.

18 IOL TibJ 709, 30b5-31a2: ‘o na bcom Idan “das kyis | | [31al] byan cub sems dpa’ rnams
la | | theg pa chen po’i chos | | pha rol du phyin pa bcu dan | | sa becu’l rim pa bka’ stsal pa yan
| | ’khrul pa lags sam | | (In that case, I ask also [about] the dharma of the Mahayana [pro-
pounded] by the Buddha and the bodhisattvas, the gradual [approach] of the ten paramitas
and of the ten bhumis: are they delusional?). The teacher’s reply follows in 31a2-b2.

19 IOL Tib J 709, 31b3-4: bcom Idan ‘das kyis gsuns pa’l mdo dag las | | mtshams myed
pa Ina spyad na | byan cub du mnon bar ‘tshan rgya ‘o ses gsuns pa de don ji Ita bu | | (In
the sutras taught by the Buddha it is said: indulging in the five inexpiable transgressions
manifests the enlightenment of the bodhi. What is the meaning of that?). The teacher’s
answer covers fols. 31b4-32a2. The teaching concerning the attainment of the awakening
by committing serious transgressions, such as murder and so on, occurs for instance in the
Vimalakirtinirdesasutra § 7.4: paficanantaryapraptah sakto bodhicittam utpadayitum (The
one who is capable of accomplishing the five inexpiable transgressions can produce the
mind of awakening).

20 IOL Tib]J 709, 32a2-3: chos fild kyan spar bar bya na’ | | chos ma yin pa Ita ci smos ses jI
Ita bu | | (If also the dharmata is to be enhanced, how could one say that there is no dharma?
How is it?). The teacher’s reply begins in 32a3 and continues till the end of the text.
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2.2.6 Texté6

The sixth writing covers IOL Tib J 709, 36b1-41b1. It neither has a title,
nor the author is mentioned. The text contains several instructions related
to samatha (ZI gnas) and vipasyana (Ihag mthon) that can be summarized
as follows:

a. examples of the beginner practitioner’s quivering of the mind (36b1-4);

b. necessity to find a kalyanamitra (bses grien) (36b4-37a2);

c. discussion of the methods for entering the ‘meditation of the
tathagata’ (de bzin gsegs pas tin ne ’dzin) (37a2-4);

d. the cause (rgyu), the fruit ("bral bu), the actions (las), the obstacles
(bgegs), the obstructions (sgrib), the ways (lam), the distractions
(sems kyl g.yen ba) of/to Samatha and vipasyana (37a4-39a4);*

e. discussion of Samatha and vipasyana in relation to the ten bhumis
(39a4-40b5);

f. discussion on whether samatha and vipasyana are to be considered
as one (gclg) practice or as two separated (tha dad pa) practices
(40b5-41b1).

227 Text7

The seventh text covers IOL Tib J 709, 41b2-42a5 and is a very brief trea-
tise on the non-duality (gnls su myed pa) of method/means (thabs) and
wisdom (Ses rab). The opening sentence (THabs dan ses rab du Idan ba
nl) is probably the title. I provide the full translation here:??

The conjunction of method (upaya) and wisdom (prajna).

Since [these] conceptions (samjna) are unconceivable (acintya), [they
are] inseparable: method and wisdom are related [to each other]. The
method is to practice the prajfiaparamita and so on, for the benefit
of sentient beings. Not abiding in that very [practice] is wisdom. The

21 These subjects are respectively dealt with as follows: rgyu (37a4-5), ‘bras bu (37a5-
b2), las (37b2-3), bgegs (37b3-38al), sgrib pa (38al-3), lam (38a4-bl), sems kyl g.yen ba
(38b1-39a4).

22 IOLTib]J 709, 41b2-42a5: thabs dan Ses rab du Idan ba nlI | | ‘du ses bsam du myed pa la
dbyer myed pa nl | | thabs dan ses rab zun du ’brel pa ‘o | | pha rol du phyin pa las stsogs pa
| sems can gI don du spyod pa nl thabs so | | pha rol du phyin pa las stsogs pa | sems can gl
don du spyod pa nl thabs so | | [42al] de fild la myi gnas pa ni ses rab bo | | sems can yod par
Ita ba nl thabs so | | sems can myi dmyigs pa nl ses rab bo | | sems can yod pa dan med par
nyl Ita ba nl | | thabs dan ses rab du Idan Zin ‘brel pa ‘o | | rnam par dag pa’l dge ba’ spyod pa
nl thabs so | | de’I ’bras bu la myi Ita ZIn lan myi re ba nl ses rab ro | | chos fild kyis spyod pa
dan | myl spyod pa la | | giils su myed par Ses na’ | | thabs dan ses rab zun du 'breld pa o | |.
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viewpoint of the existence of the sentient beings is the method. Non-
apprehending the sentient beings [as existent] is wisdom. The viewpoint
of both existence and non-existence of the sentient beings is [therefore]
the connective relation of method and wisdom. To practice the perfectly
pure virtue is the method. Not being concerned with the fruit of that
[practice] and not hoping for [karmic] retribution is wisdom. When you
know the non-duality of practicing and non-practicing by means of the
dharmata, [then] method and wisdom are related [to each other].

2.2.8 Text8

Also the eighth text is very short, covering only IOL Tib J 709, 42b1-5.
This is an explanation (bsad pa) containing the teachings of the master
’Gal-na-ya, as we are told in 42b1: mkhan po ’gal na yas bsalm] g{ta}n gI
siin po bsad pa’ (Explanation of the essence of meditation by the teacher
‘Gal-na-ya).® The subject matter here is the ‘immediate approach’ to the
meditation of the Madhyamaka (dbu ma la cig car ’jug pa). The complete
translation of this short treatise is provided by van Schaik (2012, p. 7), to
whom we owe also the identification of ‘Gal-na-ya with the Indian master
Haklenayasas, who according to tradition would have been the twenty-
third patriarch of Chan Buddhism and of whom we know almost nothing
(see van Schaik 2012, p. 7, note 9). What is worth noting in this text, un-
derscores van Schaik, is the presence of the Tibetan term tshor, which in
the Chan context translates the Chinese jue %, meaning ‘awareness’. This
term occurs also in our text 1 - authored by Moheyan - and, as van Schaik
remarks, its use with the meaning ‘awareness’ is typical of Chan, since:
«tshor ba frequently appears in Tibetan Buddhist literature as a transla-
tion of a completely different term, vedana» (2012, p. 8).*

23 Asfaras the Tibetan wording is concerned, I have corrected the phoneme bas in bsam
(the square brackets indicate the addition of the ma); moreover, in the manuscript, the letter
ta of the phoneme gtan is underwritten (to indicate this, I have used braces).

24 Dan Lusthaus, in a communication dated September 24th, 2015, explains: «jue % is
one of the Chinese terms used to translate bodhi when the transliteration puti #4% is not
used. Its Chinese meaning is ‘awaken, awakening, awakened’, but due to Buddhist usage
and the implications of bodhi/buddhi, it came to mean ‘awareness’ in the sense of knowing
something. ‘Awareness’ is more typically rendered in Buddhist Chinese as zhi 4/ or the
related % (also pronounced zhi). The latter zhi is also used for prajia and jiana, and oc-
casionally for bodhi as well. The first zhi %1 is sometimes used for prajanati, jiana; mkhyen
pa, rab tu Ses pa, etc.»
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2.29 Text9

The ninth text begins in IOL Tib J 709, 43al and ends in IOL Tib J 667,
a5. We find its title in IOL Tib J 709, 43al: bSam gtan gI yI ge (Meditation
Document). Interestingly enough, the sentence we find immediately after
the title sheds light on the epoch and the occasion of the compilation of this
document: lha brtsan po khri sron lde brtsan gl mgur gl phyag rgya 'og nas
’byun ba’ | | (The neck-seal of the divine king KHri-sron-lde-brtsan appears
below).? KHri-sron-lde-brtsan reigned on Tibet during the second half of
the eighth century CE and, accordingly, this text might have seen the light
in the same period. Although there is no agreement among scholars on
whether also the section beginning in IOL Tib J 709, 45a2 and ending in
IOL Tib J 667, a5 should be taken as a part of the same text or not,? the
recent translation provided by Sam van Schaik (2015, pp. 159-161) shows
undoubtedly that this is a single text. Considered the homogeneity and
consistency of the discussion in IOL Tib J 709, 43a1-45a1l, and considered
also that in 45a2 a completely different topic is introduced, the text seems
to be divided into two main parts. In its first section, hence, the Medita-
tion Document deals mainly with the meditation of the tathagata (de bZIn
gsegs pa’l bsam gtan) and takes into consideration:

a. the approaches (sgo mo) (43a2);

b. the deep states (mtha’) (43a5);

c. its excellence (dge) (43b3);

d. the precepts/instructions (lun) (43b4);

e. and the full immersion into it (rjes su ’jug pa) (44b4).

Mention is made also of sems tsam, cittamatra in Sanskrit (44b1), and,
besides that, the occurrence here of the expression rnal ‘byor chen po /
rnal ‘byor chen po ba, corresponding to Sanskrit mahayoga/mahayogin, is
particularly worth of note (see IOL Tib J 709, 43al-2, 43b4,5). The pres-
ence of such a term could suggest that this text is melting elements from
Chan and from the tantric rDzogs-chen tradition, in which mahayoga refers
to a particular meditative practice, distinct from anuyoga and atiyoga. 1
am however of the opinion that this is not the case and that, instead, we
are here in presence of a non-tantric treatise on meditation. The principal
point I can offer to corroborate this perspective is the explicit reference to
the Lankavatarasttra in 43a3 ("PHags pa lan kar gsegs pa’l lun), together
with the occurrence of the term sems tsam in 44b1, which points at the

25 On mgur gi phyag rgya see Stein (1983, p. 153, note 13). The expression somehow indi-
cates that the text was compiled with the approval of KHri-sron-lde-brtsan.

26 According to Dalton, van Schaik (2006, p. 306) this is one single text. On the contrary,
de la Vallée Poussin (1962, entry 709, section 7) accepts the text beginning in IOL Tib J 709,
45a2 as a different work. Interestingly enough, later on van Schaik (2008, p. 28, note 119)
recognized the possibility that de la Vallée Poussin’s opinion could be plausible.
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‘mind-only’ theory. This fact leads us to assume that the Meditation Docu-
ment is, at least partially, based on, or inspired by, the Lankavatarastutra
teachings (that were so central in the constitution of the Chinese Chan).
In the Lankavatarasutra we meet with few occurrences of mahayoga/
mahayogin, which in this context convey however the simple meaning of
‘great practice/practitioner of yoga’, without any particular tantric nu-
ance.? These observations, I suggest, concur to support the hypothesis
that also in the Meditation Document the terms mahayoga/mahayogin may
have been employed having in mind the semantic framework they have
in the Lankavatarasutra. The second section of the Meditation Document
begins in IOL Tib J 709, 45a2 and ends in IOL Tib J 667, a5. It opens with
the following question: dam tshlg jI Itar blan Ze na | | (How will one receive
the commitments?). The commitments (dam tshlg), samaya in Sanskrit,
are a practice strongly related to the tantric Vajrayana Buddhism, so ap-
parently in this section there could be a commingling of teachings on
meditation (maybe Chan) and tantric influence. However, to substantiate
such a perspective, we have no stronger evidence than the simple pres-
ence of the word dam tshlg, which is in itself not entirely decisive. Indeed,
the answer to the opening question seems to consist in two points: a. one
should rely upon the Buddha (45a2-3);*® b. and one should not investi-
gate the ordinary misconceptions (45a4),* which are both quite common

27 At this same conclusion arrived also van Schaik (2015, pp. 62-63, 152-153), who sug-
gests that the mahayoga here should be intended as a teaching on tathagata meditation.
Seven occurrences of mahayoga/mahayogin can be detected in the Lankavatarasutra. In
most cases we find the compound mahayogayogin, ‘the great yogin/practitioner of yoga’.
The ‘great yogin/practitioner’, tells us the Lankavatarasttra, is endowed with four char-
acteristics (Vaidya 1963, p. 34): caturbhir mahamate dharmaih samanvagata bodhisattva
mahayogayogino bhavanti | katamais caturbhih yad uta svacittadrsyavibhavanataya ca utpa-
dasthitibhangadrstivivarjanataya ca bahyabhavabhavopalaksanataya ca svapratyatmarya-
jnanadhigamabhilaksanataya ca | (O Mahamati, provided with four dharmas the bodhisattvas
become great yogins of yoga. Which four? In this way: [provided] with the discrimination of
what is experienced by one’s own mind, with the abandonment of the view of origination,
permanence and destruction, with the observation of the non-existence of the external
events, with the aim to accomplishing the noble knowledge [originated] by itself).

28 IOL Tib J 709, 45a2: snon sarns rgyas man po la | mchod bkur pa dan | | bsam ba yons
su dag pa’l rnams kyis | | slob dpon sans rgyas la rten gyl | | gZzan la myl brten par bya ‘o | |
(Those who have firstly provided offerings to the many Buddhas and have immaculate inten-
tion [should] rely upon the acarya-Buddha [or: the acarya and the Buddha ?], they should not
rely upon others). As underlined by van Schaik (2008, p. 28): «In the answer we may detect
a similarity to the first root vow of the Mahayoga samaya, which enjoins the veneration of
the guru». On the samaya vow in mahayoga see van Schaik (2010).

29 IOL TibJ 709, 45a4: chos myl skye myl ‘gog pa’l don chud par blo bya ’I | | ’khrul las |
sgro btags pa’l tha sifiad sna tshogs myl bslab bo | | (You should make the mind penetrate
the meaning of the non-arising and non-perishing of the dharma, and not learn the various
conventional fabrications, [which originate] out of deception). Concerning this passage, van
Schaik (2008, p. 28) argues that it «enjoins the trainee to avoid any conventional practices
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arguments in almost all the Buddhist traditions and are not peculiar to
Vajrayana. Moreover, it is worth of note that the term samaya occasion-
ally occurs also in the Lankavatarasutra and in the prajiaparamita texts
(which played a fundamental role in Chan Buddhism).3®* However, in the
first case the term seems to be used mainly with the meaning of ‘[right]
time, occasion’ or, more rarely, of ‘clear understanding’ (as an abbreviated
form of abhisamaya), whereas in the prajiaparamita literature it occurs in
the expression samayapratipanna, conveying the sense of samici, ‘agree-
ment’, thus corresponding to the Tibetan term mthun pa (the translation
of samayapratipanna, which is a bahuvrihi compound, could then be some-
thing like: ‘one who is arrived at the agreement [with the dharma]’).?* The
matter therefore remains unclear and further studies are needed in order
to clarify the meaning and the function according to which dam tshlg is
used in this text.*?

based on intellectual analysis, which may be loosely linked to the theme of practice in the
second of the Mahayana root samaya».

30 On the influence of the prajiaparamita scriptures on Chinese Chan see, among others,
Adamek (2007, pp. 166-167, 200-201).

31 As far as this topic is concerned, it is worth noting that in the Lankavatarasutra the
relevant passages involving samaya are verse 6.16 (=10.827): sthitayah praptidharmas ca
buddhanam jianasampadah | bhiksutvam samayapraptir drsta vai ksanika katham || (Abiding
are the dharmas-obtaining and [what is] furnished with the knowledge of the Buddhas; ob-
taining in the right moment the condition of a bhiksu is certainly manifested, how could [it]
be momentary?); and 10.320cd: ekanuptrvasamayam siddhantam ekam eva ca || (The clear
understanding is either immediate or gradual, [but] the final purpose is only one). On the
praptidharmas see, for instance, Vasubandhu’s (fourth century CE) Pancaskandhaprakarana,
in Anaker (1998, p. 70). Moreover, Paficavimsatisahasrikaprajiaparamita (Kimura 1986-2009,
5, p. 1): sa tam dharmam srutva tasya dharmasyartham ajanati dharmanudharmapratipanno
viharati samayapratipanno’nudharmacari | (He, having heard this dharma, understands the
meaning of the dharma, abides [as one who is] arrived at the true method of the dharma,
[who is] arrived at the agreement [with the dharmal, a practitioner of the true method).
This is the only occurrence of the compound samayapratipanna 1 was able to identify in
the Sanskrit versions of the prajiiaparamita texts at my disposal. The following is the cor-
responding Tibetan version (Lhasa bKa’-’gyur, Ni-khri, Ga, 21b3-4): des chos de thos nas
| chos de’i don Ses par bya’o Zes chos dan | gfier ba’i chos la Zugs sin gnas pa dan | mthun
par Zugs te giier ba’i thos la spyod pa mthon na |. Compare this sentence with a similar
one occurring in the Astadasasahasrikaprajfiaparamita (Conze 1962-1974, 1, p. 3): sa tan

harati samicipratipanno’nudharmacari. On dharmanudharma see Edgerton (1998, p. 27).

32 Interestingly enough, as noticed by Dalton, van Schaik (2006, p. 306), the passage
corresponding to IOL Tib J 709, 38b2-5, IOL Tib J 667, al-4, occurs also in IOL Tib J 710,
5al-b4. In this latter manuscript mention is made of rnal ‘byor chen po pa, that is, mahayogin
(Dalton, van Schaik 2006, p. 307). On the basis of our discussion of text 9, could it perhaps
be the case that also in IOL Tib J 710 the mahayogin is to be assumed with the same sense
it has in the Lankavatarasutra?
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2.3 IOLTib J 709: the Date

In order to shed light on the possible date of our manuscript, let us begin
by the following preliminary consideration. All the Dunhuang manuscripts
have been written between the Tibetan conquest of Dunhuang, in the
second half of the eighth century CE,*® and the moment the caves were
walled up, at the beginning of the eleventh century. Such a span of three
centuries can be in its turn divided into two main periods: the so-called
imperial (from mid-eighth to mid-ninth century) and the post-imperial (af-
ter mid-ninth century).

As regards the date of IOL Tib J 709, moreover, two different approaches
must be undertaken: a. on the one hand, the one concerning the dates of
the single texts collected in the manuscript, b. on the other hand, the one
concerning the date of the compilation of the manuscript itself.

a. At least two of the texts gathered in IOL Tib J 709 can receive a
proper collocation in time. These are, as we have seen, the work
of Heshang Moheyan (text 1) and the text in which «the neck-seal
of the divine king KHri-sron-lde-brtsan» is said to appear (text 9).
These two writings were originally compiled in the second half of the
eighth century CE, since both Moheyan and KHri-sron-lde-brtsan
flourished in that epoch. We cannot be sure whether also the other
texts saw the light in the same period or not, however their inclusion
in a manuscript that contains works of the eighth century, and the
fact that they mainly deal with topics related to meditation (some
of them clearly of Chan origins), without any definitive and certain
clue pointing at more sophisticated doctrinal developments, could
testify that, they too, belong to an early stage of Tibetan history.
This dating could perhaps be confirmed also for the Questions to
Mafijusri by the Charitable God of the Brahma Realm (text 3), where
it occurs the expression yan dag par gsegs pa, the ancient Tibetan
rendering for tathagata, which was in later times superseded by de
bzin gsegs pa.

b. In order to date the manuscript, on the other hand, we shall have
recourse to a palaeographic approach. The calligraphic style mainly
used in IOL Tib J 709 is a headed one (dbu can) typical of the Bud-
dhist manuscripts. As remarked by van Schaik, the manuscripts
written in this calligraphy «are among the most difficult to date
on stylistic grounds» (2014, p. 320). Our IOL Tib J 709 contains,
however, the important characteristic of the post-imperial headed
styles, namely, the so-called ‘wave shape’: the descending strokes

33 The date for the Tibetan conquest of Dunhuang traditionally accepted is 786/787 CE.
However, on the basis of more recent research, Horlemann (2002) argued that the conquest
should have taken place between 755 and 777 CE.
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of letters such as ga, na, Za and the sad are written with a sort of
wave towards the right (see van Schaik 2013, pp. 122-123). Also the
few lines written in a headless (dbu med)3?** style that we meet with,
confirm that the epoch of compilation of IOL Tib J 709 is the post-
imperial period (see van Schaik 2014, pp. 321-323). Consequently,
the manuscript, though it contains texts dating from the second half
of the eight century CE, may have been written down between the
mid-ninth and the beginning of the eleventh century, and perhaps it
saw the light in the tenth century (see van Schaik 2014, pp. 327-28).

3 The Text Explanation by the acarya Byan-cub-klu-dban
3.1 Preliminary Remarks
3.1.1 The Author and His Possible floruit

The Explanation, as said above, is the fifth text of the collection of writings
on meditation IOL Tib J 709, of which it covers the fols. 34al1-36a3 (ac-
cording to the Tibetan numeration). It contains the teachings of a master
(slob dpon), whom we know only by name: Byan-cub-klu-dban. Though at
present we know nothing more than his name, in what follows I will try
to put forward some reflections concerning Byan-cub-klu-dban’s origins
and the period he flourished. Of course, only further scriptural findings
will confirm (or refute) these considerations that, therefore, have for the
moment the nature of simple conjectures.

Byan-cub-klu-dban probably was of Tibetan or, less probably, of Indian
origins. In the latter case, his original Sanskrit name could have been either
*Bodhinagendra, *Bodhinagesvara or also *Bodhinagesa, and the like. At
first glance, however, such renderings sound quite odd, since Indian com-
pounded names containing the word naga generally have it as first part of
the compound, as we can notice from, for instance, the (partially identical)
name of Nagabodhi. Nagarjuna, Nagasena, Nagadatta and so on follow the
same rule. A more ‘natural’ form of our author’s possible Sanskrit name
would then be *Nagendrabodhi, or *Nagesvarabodhi and the like. On the
basis of this premise, hence, we should conjecture that in the present case
it took place an inversion of the name elements in the Tibetan translation
of the same, which is of course not impossible to have happened but seems
at least quite unusual. To my knowledge such an inversion never occurs

34 In IOL Tib J 709 the headless calligraphy is used in: a. fol. 19b2, underwritten inser-
tion of yan dag pa’i; b. fol. 44, the entire line 5 is in headless style: cI’i phyir Ze na | | nan
du thub pa la ’jug du “dra ba las | | theg pa gZan gyl bsam gtan tsam gyis | sems can gyl don
chen po myl nus kyis | |.
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for other similar Sanskrit names. Indeed, and by way of example, let us
consider for instance Nagabodhi, whose Tibetan equivalent is kLu’i-byan-
chub, which is never rendered as Byan-chub-klu. The same with Nagarjuna,
always translated as kLu-grub in Tibetan and never as Grub-klu, and so
on. This observation, though not decisive in itself, raises in any case the
suspect that our author may not have been Indian.

It is also quite improbable for Byan-cub-klu-dban to be the Tibetan ren-
dering of a Chinese name, if we assume that Tibetan Dunhuang sources
generally tend to transcribe, rather than to translate, the names of Chinese
masters (as in the case of Tibetan Ma-ha-yan < Chinese Moheyan). Moreo-
ver, a Chinese equivalent of Byan-cub-klu-dban would sound, as it were,
quaint for a Chinese, if we conjecture a possible original Jue Longwang %
%2 ¥ or Puti Longwang ¥4t ¥. Besides the fact that Longwang ¥ F or also
Dalongwang Kii£ I seem to have more the shape of honorific titles than of
personal names - consequently, in this case the personal name would be
/-, it remains that the entire appellation appears to be more suitable
for a divinity or spiritual entity, than for a human being or a teacher.® This
observation too, though not entirely decisive, as the previous one, leads us
to doubt also of a possible Chinese origin of Byan-cub-klu-dban.

To these considerations, furthermore, we should add that Byan-cub-klu-
dban has the form of a typical Tibetan ‘religious’ name, that is, a name
given in consequence of religious ordination, and such an assumption can
go in support of the hypothesis of his Tibetan origins. Yet, the presence of
the klu-dban element, which is quite uncommon for Tibetan names, com-
plicates a bit the matter. However, it is here worth noting that it occurs in
the name of kLu’i-dban-po from 'KHon, who is listed - even if not unani-
mously - by several sources among the ‘seven men to be tested’ (sad mi
mi bdun), that is, the first seven Tibetan Buddhist monks, ordained in the
Sarvastivada vinaya by Santaraksita during the reign of king KHri-sron-
lde-brtsan, in the second half of the eighth century CE. What is relevant
to pinpoint, here, is the fact that by certain Indian and Tibetan traditions
we are told that the preceptor, during the ordination, used to give part of
his own name to the ordinands. This seems to have happened also in the
case of Santaraksita and kLu’i-dban-po, since the latter was ordained as
kLu’i-dban-po-srun-ba, srun-ba being the Tibetan for raksita. On the basis
of such considerations, there is hence a weak (and unconfirmed) possibility

35 I am grateful to Dan Lusthaus for having clarified to me several aspects concerning
the possible Chinese name of Byan-cub-klu-dban. For the sake of completeness, it is worth
mentioning here an excerpt from a communication dated September 24th, 2015, where
he writes: «no such name appears anywhere in the Chinese canon or Dunhuang Chinese
sources available to me. [...] If one is looking for a Chan allusion in the name, perhaps it is
attempting to connote a connection to Bodhidharma, replacing -dharma with ‘Naga king’,
possibly under the impression that a Bodhi-X brought Chan to China and so a different
Bodhi-X would be affiliated with that teaching».
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that Byan-cub-klu-dban could be the name of one of kLu’i-dban-po-srun-
ba’s ordinands.?® If this is admitted, he should have flourished straddling
the eighth and the ninth centuries, which is in itself a date not so implau-
sible, considered the assumptions put forward above, on account of the
date of the manuscript.

3.1.2 TheTitle

As far as the text is concerned, its first sentence (slob dpon byan cub klu
dban gis bsad pa’) may be taken as a title. Its structure reminds us, indeed,
of the incipit of another work contained in IOL Tib J 709, namely, text 8
(mkhan po ’gal na yas bsalm] g{ta}n gI siin po bsad pa’), which is, as we
have seen, an explanation or exposition of some Haklenayasas’ teachings.
Unlike the text attributed to Haklenayasas, which is all in prose, however,
our Explanation seems to mix up parts in verses and parts in prose. It may
be also observed that it is impossible to know with certainty whether these
two works have been written directly by the two teachers, of whom they
contain the respective instructions, or by some other person, such as a
pupil or the like.

3.1.3 The Contents

Regarding the teachings collected in the Explanation, the discussion is
organized as follows:
1. 34al: introduction;
2. 34al-2: definition of the true speech (satyavacana) of a bodhisattva;
3. 34a3-4: reference to the practice of equality (samata) and satisfac-
tion (asvada);
4. 34a4:reference to the practice of keeping under control both senses
and breath;
5. 34a4-5: reference to the meditation that leads to the state without
support for attention;
6. 34a5-b2: definition of the bodhisattva’s mind;

36 I had the occasion to discuss this topic with Dan Martin, to whom I owe the hypoth-
esis - which remains of course nothing more than a hypothesis, until some more decisive
proof comes to substantiate it - of the bond between Byan-cub-klu-dban and kLu’i-dban-
po-srun-ba, and who provided me also with some interesting bibliographic material. As far
as the inclusion of kLu’i-dban-po-srun-ba among the ‘seven men to be tested’ (sad mi mi
bdun) is concerned, it is to be remarked that there are still problems on the matter, since
some sources do not record his name in the list. On this particular subject I refer here the
reader to van der Kuijp (2013). On the habit of conferring part of the ordinator’s name to
the ordinand(s), see van der Kuijp (2013, pp. 185-189), Martin (2013, p. 241, note 5).
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7. 34b2-3: definition of inexpressibility;

8. 34b3-4: definition of the mindfulness of the dharmata;

9. 34b4: definition of what is inexpressible;

10. 34b5-28al: description of the practice that leads to the non-forget-
fulness of mindfulness;

11. 35al-2: definition of skillfulness in means concerning wisdom;

12. 35a2: reference to the practice that leads to equality;

13. 35a2-4: description of the method for obtaining the pure sight on
reality;

14. 35a4-5: instructions for attaining wisdom through meditation;

15. 35ab-b1l: reference to a passage taken from a sutra (this could be
the *Buddhavatamsakasttra);

16. 35b1-3: reference to an instruction on the noble self-knowing knowl-
edge (svapratyatmaryajiiana), derived from the Satasdahasrikapra-
jAaparamitastutra;

17. 35b3-5: definition of what distracts from meditation and mental
concentration;

18. 35b5-36al: identification of the preceding distractions with what
is not prajiaparamita;

19. 36al-3: definition of the four perfect deportments (iryapatha) in
apophatic terms, as the state of suppression of all mental fabrica-
tions; end.

3.1.4 The Mahayana Background

From this sketch it emerges that Byan-cub-klu-dban outlined his perspec-
tive under a strong influence of the prajiiaparamita viewpoint. The analysis
of the Explanation reveals also its indebtedness to the Lankavatarastitra
(and its Yogacara related developments). This latter text, as said above, is
a central work for the Chinese Chan tradition, traces of which, as we will
see in a while, can possibly be found also in the Explanation. This leads
us to suggest that Byan-cub-klu-dban with all probability upheld a sort of
- as it were - heterogeneous perspective on meditation, melting together
concepts from different contexts.

Some among the relevant ideas he may have borrowed from the
Lankavatarasutra tradition are the metaphor of the mind as a mir-
ror and the self-originated knowledge revealing the tathagatagarbha
(though in the Explanation this last concept is said to be derived from
the Satasahasrikaprajfiaparamitd, which is indeed mentioned as textual
source). From the prajiiaparamita tradition, on the other hand, he could
have assumed both the idea of true speech as prerequisite to medita-
tion and the concept of a non-rooted mind. He could perhaps have been
inspired by the prajiaparamita tradition also for the meditative methods
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of equality and satisfaction, though traces of these are present in the
Lankavatarasutra as well.

Other textual clues allow us to suppose that Byan-cub-klu-dban
could have been acquainted with doctrinal traditions referring to
the Saddharmapundarikasutra, the *Buddhavatamsakastutra, the
Dasabhtumikasttra, the Rastrapalapariprcchasttra and so on.

Moreover, there is also a (remote) possibility that the author of the
Explanation had made recourse to the concept of paramatman, which he
might have met with in teachings on meditation originally contained in
the Ratnagotravibhaga and related traditions.

The scriptural and doctrinal framework, which the Explanation relies
upon, seems hence to be highly indebted to the Sanskrit sources of the
Indian Mahayana Buddhism. Besides this, as we will see in the next sec-
tions, the text most likely contains also several Chinese Chan elements.

3.1.5 Possible Clues for the Chan ‘immediate Approach’

Interestingly enough, in the Explanation there are textual clues - not much
strong, to say the truth - that could point to the so-called ‘immediate ap-
proach’ of Chan Buddhism. We may particularly notice that the grasping of
the dharmata is here compared to a state, in which one «is mindful without
being mindful or conceives without conceiving» (34b3-4: dran ba myed cin
dran ba’am | | dmylgs pa myed cin dmyigs pa’o | |). This kind of expres-
sions, of the ‘doing by non-doing’ type, even though already detectable for
instance in the prajiaparamita texts, are quite typical of the ‘immediate’
Chinese Chan method of meditation, as it is witnessed by the following
passage, which I quote here by way of example. It is taken from the Xuemo
lun 15w (Treatise on the blood-vessel), a text traditionally attributed to
Bodhidharma (sixth century CE), but with all probability authored by a
later Chan writer - perhaps affiliated either to the Hongzhou it/ or to
the Niutou 481 schools -, allegedly in the ninth century CE: «Moving, yet
without having moved; all day he goes away, but he is never gone; all day
he sees, but is never seen; all day he hears, but is never heard; all day he
knows, but is never known; all day he delights, but is never delighted; all
day he acts, but is never active; all day he abides, but has never abided».%

37 The translation was kindly provided to me by Dan Lusthaus. The following is the Chi-
nese text, as edited in Xuzangjing, vol. 63, no. 1218, 5a15-18: BhififErH, & HLamARY X,
ROV EL,  AHEMARESE,  &HREMRSE,  ARMMRS R, AHEMAYE,  &HTmA
WA, #EMEIMAY . For a general survey of the Treatise on the blood-vessel see Buswell,
Lopez (2014, p. 1016).
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3.1.6 Mind or No Mind?

The method, which the Explanation hints at in order to reach the mental
absorption into the profound awareness leading to a - so to speak - ‘knowl-
edge without knowledge’ state, seems to involve a process that points at
the absence of any frame of mind (34a4: bag myed) and of whatever sup-
port for attention (34a4-5: bag bya gnas myed). Even if it may be not an
identical concept, what Byan-cub-klu-dban expresses with bag myed - if
I understand it well - reminds us of the so-called ‘no thought’ (Chinese
wunian #%) or ‘no mind’ (Chinese wuxin #.0») practice of early Chinese
Chan,®* which served as a basis for what I have called the ‘doing by non-
doing’ method. To outline the fundamental ideas lying behind this kind of
meditation, we can here refer in brief to the following three excerpts from
two texts belonging to the Niutou school. The first passage is taken from
the Wuxin lun #.0vi (Treatise on No Mind) traditionally attributed to Bo-
dhidharma, but undoubtedly authored by a later scholar: «'No mind’ itself
is practice. There is no other practice».* And the other two passages are
both from the Jueguan lun @## (Treatise on Cutting Off Discernment),
composed in the eighth century CE: «If there is no contemplation there
is no mind, and no mind is the true Way»;* and: «If you fully understand
no mind, there is no positing of comprehension».* In particular, this last
sentence is worth of note, since it expresses the idea of a knowledge that
ends up in a non-knowledge, a concept that recalls closely the practice
of being mindful without being mindful or conceiving without conceiving,
which the Explanation speaks of.

Be it as it may, what is relevant here to stress is, however, the fact that
the perspective put forward in the Explanation seems not to be so radical
in affirming a definitive ‘no mind’ theory. Indeed, the aforementioned ideas
of bag myed and bag bya gnas myed do not fall eventually within an ab-
solute no mind’ framework, rather they are dealt with as necessary steps
towards the development of a luminous mind (34b1: sems kyi od), which
is positively described as pure and radiant (34b1: dag cin spro ba’l sems).

38 On this particular topic, see, among others, Scharf (2014, pp. 945-950).
39  #OEVEBL. EAMAE 17, Chinese text and translation in Scharf (2014, pp. 946-947).
40 fESHEL, MORIFE. Chinese text and translation in Scharf (2014, p. 947).

41  F T, BJUMEJRE, Chinese text and translation in Scharf (2014, p. 948). I owe to the
kindness of Dan Lusthaus the following alternative English rendering: «If you discern no
mind [lit. ‘absence of mind’], then speculative thought is also absent».
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3.1.7 Different Methods of Meditation

It seems that the Explanation upholds the idea, according to which the
meditational practice upheld here can be undertaken by means of different
methods (thabs), since the text admits at least the meditation pointing at
equality (Sanskrit samata) and the one pointing at satisfaction (Sanskrit
asvada) (34a3-4). This viewpoint seems to be in line with what we can read
in text 4 of IOL Tib J 709, where the same concept is explained by way
of the example of the physician, who relies upon only one science for the
exercise of his work, even though he can use different remedies in order
to heal the different diseases of his patients.*? The admittance of different
methods in the ‘immediate approach’ leads us to suppose, moreover, that
Byan-cub-klu-dban did not share the perspective of, for instance, both
Haklenayasas - that we know from text 8 of IOL Tib J 709, and according
to which: cIg car ’jug pa la nl thabs myed de | | (The immediate approach
has no method) - and Moheyan, who was, as is well-known, a propounder
of the ‘no method’ (thabs myed) in meditation.*

3.1.8 s There a Reference to Kim Heshang’s Chan Teachings Embedded in
the Explanation?

In the light of the conclusion just drawn in the preceding section, it is
interesting to remark now that in the Explanation we come across three
particular expressions that remind us very closely of the teachings of a
Chan monk of Korean origins. He was known either by the Chinese name
Wuxiang #£4f, or by his Korean name, Kim (Jin 4 in Chinese), to which the
appellation Heshang 11 is generally added. Kim Heshang 41} (684-762
CE) is reputed to have been the founder of the Jingzhong #% school of
Chan, based in the Chengdu area. He is mentioned in some Dunhuang and
extra-Dunhuang manuscripts (variably, as Kim-hun/-hu, Gyim Hwa-S$an,
etc.) and in particular his name occurs in the dBa’/sBa bZed (Testament of
dBa’/sBa), a chronicle of the entrance of Buddhism in Tibet attributed to
a certain dBa’/sBa gSal-snan, reputedly a member of king KHri-sron-lde-
brtsan’s retinue. Interestingly enough, the Testament of dBa’/sBa narrates
that Tibetans first received the Chinese Chan teachings from Kim Heshang

42 The passage containing this particular example is translated in Dalton, van Schaik
(2006, p. 304).

43 For Haklenayasas see van Schaik (2012, p. 7 and note 10). Moreover, as we have seen,
Moheyan devoted part of his writing that opens IOL Tib J 709 to the topic of no method’.
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in person.* Even though we cannot know whether this witness is actually
reliable or not, it remains the fact that both Chinese and Tibetan sources
more or less agree in telling us that the gist of Kim Heshang’s instructions
on meditation is contained in his so-called ‘three phrases’: ‘no-recollection’
(Chinese wuyi f#£1%), ‘no-thought’ (Chinese wunian #+;) and ‘not forget-
ting’ (Chinese mowang % 5i).* As we have seen, such kinds of negative
concepts are quite typical of Chinese Chan doctrins. However, what is
worth of note here - and it might very well not be a mere coincidence - is
that in the Explanation there occur three expressions, which seem to be an
actual calque of Kim Heshang’s ‘three phrases’. These are: dran ba myed
(34b3), dmylgs pa myed (34b4) and [dran ba] myl brjed pa (34b4-5), mean-
ing respectively ‘without being mindful’, ‘without conceiving/thinking’ and
‘non-forgetfulness [of being mindful]’. Such a terminological parallelism
could represent a concrete textual witness of a Chinese Chan influence
on the Explanation and, in particular, of an early version of Chan, dating
back to the eighth century CE. If we admit this suggestion, since, on the
one hand, Kim Heshang flourished during KHri-sron-lde-brtsan’s epoch
and, on the other hand, his presence in Tibetan texts seems to have faded
away in a short time, this could corroborate the aforementioned hypoth-
esis, according to which Byan-cub-klu-dban flourished not later than the
first half of the ninth century CE.

3.1.9 The Bodhisattva Path

Drawing from such a diversified doctrinal background, the Explanation
sketches a clear bodhisattva path, in which we can detect some clues point-
ing at practices or features that are specific of particular bhumis or stages
of meditation as they are described in the Indian Mahayana literature. In
what follows I summarize the fundamental steps of this path. When possi-
ble, in order to help the reader find the - as it were - meditational moment
that Byan-cub-klu-dban might have had in mind, I have also indicated in
brief the corresponding bhumi, on the basis mainly of the treatment in the
Satasahasrikaprajfiaparamita (a text explicitly mentioned in the Explana-
tion) and the Dasabhumikastutra (which is, as is well-known, a reference
text as far as this topic is concerned).

44 For the ‘episode’ of Kim Heshang in the Testament of dBa’/sBa (where his name is
written Gyim Hwa-san) see Wangdu, Diemberger (2000, pp. 47-52). In Pelliot Tibétain 116,
moreover, his name occurs as Kim-hun; see Horlemann (2012, pp. 118-119).

45 On the ‘three phrases’ and their interpretation see Adamek (2007, pp. 205-207, 246,
338). These ‘three phrases’ occur also in Pelliot Tibétain 699, a manuscript allegedly writ-
ten in the tenth century CE, where they are functional to a discussion in which Chan and
tantric elements are melted together; see van Schaik, Dalton (2004, p. 67).
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1.

First, the practitioner should pay attention to moral behaviour and,
particularly, s/he should control her/his speech, which must become
the truthful expression of the recollections of what s/he has seen/
known (34a2). According to the Satasahasrikaprajfiaparamita, in the
first bhumi one has to practice the satyavacana, the true speech,
and the parikarmmavacana, which in this case indicates the speech
in accordance with one’s actions (Ghosa 1911, p. 1455); also the
Dasabhtumikasutra upholds that this practice is related to the first
bhumi (Vaidya 1967, p. 9): yathavaditathakaritaya satatasamitam
satyavacananuraksanataya (By behaving as he speaks and by guard-
ing the true speech constantly and continually), but adds that it is
in the second bhumi that the would-be bodhisattva becomes (Vaidya
1967, p. 15): satyavadi bhutavadi kalavadi yathavadi tathakart |
(A speaker of the truth, speaker of facts, speaker in [the right]
time, one who speaks as he behaves). In general, underscores the
Dasabhumikasttra, it is in the second bhumi that the practitioner
cultivates a good moral attitude.

Then, s/he should train her-/himself in the practice of meditation,
and this can be done by following different methods, such as the
meditation pointing at the equality of all the dharmas or the medita-
tion developing mental satisfaction (34a3-4).

In consequence of, and in support to, these methods of meditation, s/
he is able to calm both mind and body by way of a controlled breath
(34a4), approaching consequently the state in which her/his mind
is devoid of attachment to objects or concepts (34a5).

Such a condition is strictly related to the elimination of all the ob-
structions that prevent the practitioner to proceed further in the
meditative path (34b1). In the Dasabhumikasutra the mental with-
drawal from objectivation and conceptualization of the conditioned
things of ordinary experience is said to begin in the third bhumi
(Vaidya 1967, p. 18): [...]1 bhuyasya matraya sarvasamskarebhyas ci-
ttam uccalayati|...] | sa evam nirvidanugatas ca sarvasamskaragatya
([...] further on, he moves [his] mind away from all the condition-
ing factors [...]. He thus acquires disgust towards the course of all
the conditioning factors), though it is fully attained in the sixth, as
we will see in a while. The third bhumi is also where the cessation
of the obstructions takes place, by way of the practice of medita-
tion (Vaidya 1967, p. 21): cittena [...] °anavaranena®. We find the
Satasahdsrikaprajfidparamita differing on this point and stating that
both the elimination of the attachment towards the objects/concepts
of ordinary life and the cessation of the obstructions are typical out-
comes only of the sixth bhumi (Ghosa 1911, p. 1456): sarvvavastuni
parityajya durmanaskata parivarjayitavyah | (Having abandoned
every object, the bad mental dispositions are to be avoided).
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5.

It is in this moment that s/he realizes a non-linguistic contemplation,
which is also non-conceptual, and here, by means of a - so to say
- self-contradictory process leading to the observation of concepts
without conceptualizing them, the nature of the dharmas, that is,
the dharmata begins to disclose itself directly to the practitioner’s
eyes (34b2-4). This kind of apparently self-contradictory approach
could hint at some Chinese Chan meditational practice, as pointed
out above.

In so doing, s/he attains the so-called non-forgetfulness of mindful-
ness (smrtyasampramosata), namely, a state in which s/he is ever-
mindful, in both the senses of never forgetting and not losing focus in
meditation (34b4). The Dasabhtiimikasttra explains that such a state
is developed in the fifth bhumi (Vaidya 1967, p. 28): sa bhuyasya
matraya asyam pafnicamyam sudurjayayam bodhisattvabhiumau sthi-
to bodhisattvah smrtimams ca bhavati asampramosadharmataya
(The bodhisattva, who remains still more in this fifth stage of the
bodhisattva [path, called] ‘difficult to be conquered’, becomes mind-
ful by means of [being] non-forgetful).

The non-forgetfulness of mindfulness is said to take place after
having relaxed the body, becalmed the senses and kept the mind
attentive: all this leads to the elimination of whatever condition-
ing factor (34b5-35al) that can distract from being concentrated
in the meditational practice. This account reminds us of the so-
called bodhipaksya dharmas, namely, the practices helpful to en-
lightenment. In particular, the reference here to body, senses, mind
and conditioned/conditioning elements seems to point, among the
bodhipaksya dharmas, to the four smrtyupasthanas, ‘applications
of mindfulness’ (kaya-, vedana-, citta- and dharmasmrtyupasthana).
According to the Dasabhumikasttra, the smrtyupasthanas should be
cultivated in the fourth bhumi, since they are a prerequisite to the
arising, in the fifth bhumi, of the ‘non-forgetfulness of mindfulness’
(Vaidya 1967, p. 80, verse 10): so esu dharmu samupetu hitanukampi
bhaveti kayam api vedanacittadharman | adhyatmabahyubhayatha
vidu bhavayati smrtyopasthanabhavana niketavarjita || (He, provid-
ed with these qualities, [being] beneficial and compassionate, culti-
vates also [the meditation on] the body, sensations, mind and dhar-
mas; the wise one [that performs] the meditation on the applications
of mindfulness considers both the internal and external [events] as
without distinctive marks [namely, equal]). Moreover, if on the one
hand the Satasahasrikaprajiiaparamita tells us that the elimination
of the idea of cause and/or condition takes place in the seventh
bhimi (Ghosa 1911, p. 1457): nimittasamjfia na kartavya | (The
recognition of cause is not to be accomplished), according to the
Dasabhtimikasutra, on the other hand, the detachment from what-
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10.

ever is a conditioned thing and a conditioning factor occurs instead
in the sixth bhumi (Vaidya 1967, p. 34): na ca samskrtasamvasena
samvasati | svabhavopasamam ca samskaranam pratyaveksate |
(And [the bodhisattva’s mind] is not associated with what is in con-
nection with conditioned [entities; rather, s/he] examines the inter-
ruption of [the idea of] the own-nature of the conditioning factors).
The practitioner develops in this way the skillfulness in means of/
and wisdom that should gradually become permanent during all the
possible situations (iryapatha) of her/his life (35al1-2). The ability
to know both the right means for attaining the final emancipation
and wisdom is, in the Dasabhtimikasttra, said to be a characteristic
related to the sixth bhumi (Vaidya 1967, p. 34): samprayuktas ca
bhavaty upayaprajfiiavicaraih | (And he is intent in thoughtful ex-
aminations on [skillfulness in] means and wisdom). This is due, as
said above, to the practice of the bodhipaksya dharmas that, when
well consolidated, leads the would-be bodhisattva to the seventh
bhumi, which in its turn presents, among its special features, the
capacity to experience continually the results of the bodhipaksya
dharmas throughout every moment of the practitioner’s life (Vaidya
1967, p. 37): tisthann api nisanno’pi sayano’pi svapnantaragato’py
apagatanivaranah sarveryapathe sthito [...] bodhisattvasya
sarvabodhyangani ksane ksane paripuryante tadatirekena punar
asyam eva saptamyam bodhisattvabhumau | (Having [every] hin-
drance gone while standing, sitting, lying down and also in the mid-
dle of a dream, [thus] he abides in all the deportments [...], all the
practices helpful to enlightenment are completely fulfilled in every
moment [of the meditational path], however only in this seventh
bodhisattva stage [he experiences] abundantly that).

This is made possible by previously and primarily diminishing the
sense-based ‘reifying’ activity, which allows the practitioner’s mind
to observe things as they really are, that is, ‘equal’ or empty of in-
trinsic nature (35a2-3). In the Satasahdsrikaprajfidparamita such
results are said to be experienced in the seventh bhiimi (Ghosa
1911, p. 1457): sarvvadharmmasamatadarsanam | (The vision of the
equality of all the dharmas); according to the Dasabhumikasttra the
awareness of the ‘equality’ of everything is instead attained in the
sixth bhumi (Vaidya 1967, p. 31): sa dasabhir dharmasamatabhir
avatarati | (He arrives at [this stage] by virtue of the ten equalities of
the dharmas [the text proceeds with the explanation of which ten]).
To reach such an awareness, the practitioner’s mind should first be-
came ‘only-reflecting’ as a mirror, namely, without any interference
of conceptual constructions over the ‘simple’ observation of the
dharmata of the dharmas; s/he achieves such a condition by virtue of
the so-called antidotes (pratipaksa) to the deficiencies of meditation,
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so that s/he can cultivate the root of mindfulness and attain wisdom
(35a3-5), which is a self-knowing knowledge that originates spon-
taneously (35b3). The splendor of wisdom, the Dasabhumikasttra
tells us, manifests itself in the sixth bhumi (Vaidya 1967, p. 34):
[alsangajfianabhimukho nama prajiaparamitaviharo’bhimukhi
bhavaty avabhasayogena | sa evam jAanasamanvagatah
prajiaparamitaviharavabhasito [...] supratisthitas ca bhavati
bodhisattvajfianalokatayam | (The prajiaparamita abode called ‘fac-
ing the unobstructed knowledge’ is [the sixth stage, named] ‘facing’,
since it is connected with bright. Thus, he, provided with knowledge,
is bright [since he dwells] in the abode of the prajfiaparamita [...].
And he is well established in the condition of resplendent bodhisat-
tva’s knowledge), but the complete attainment of the dharmata, the
Dasabhumikasutra specifies, is fully experienced only in the eighth
bhumi (Vaidya 1967, p. 43): esa sarvadharmanam dharmata | (This
[bhumi] is the dharmata of all dharmas).

11. In conclusion, the meditative path should lead the would-be bo-
dhisattva to uproot greed, conceptual constructions and mental dis-
tractions in order to attain internal peace and wisdom (35b3-36a1l).

To sum up, the comparison just drawn helps us to notice how the Expla-
nation describes a meditational path that can be roughly equated to the
practices and attainments of the bhiimis 1-8 of the Dasabhumikasttra, a
text whose contents seem therefore to have significantly inspired Byan-
cub-klu-dban’s approach.

3.2 English Annotated Translation

While I was analysing the text, it was my primary concern to try to find out
the possible Mahayana sources that could have inspired Byan-cub-klu-dban,
such as passages from writings belonging to the prajfiaparamita literature,
the Lankavatarasutra and so on, which I have referred to in the notes.

The usual Sanskrit equivalents of Tibetan key terms have been inserted
into brackets. Tibetan words corresponding to expressions of common
use in Buddhist writings have been rendered into Sanskrit: dharmals,
dharmata, bodhisattva, yoga, vipasyana, samatha, sutraj/s.
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Translation
Explanation by the acarya Byan-cub-klu-dban
What is the bodhisattva’s true speech (satyavacana)? It is as follows:

He [scil. the bodhisattva] is one who speaks as he behaves and behaves
as he speaks (yathavadi tathakari yathakari tathavadi).* Also, having
being mindful he speaks, and having spoken he is mindful.

Because of [his] senses still more vigilant (apramatta), he is equani-
mous: for example, [he follows] the method of equallity]*”

46 The exhortation to speak in conformity with what one does and to behave in conform-
ity with what one says occurs several times in the Pali Canon, where we are told that
this is one of the characteristics of the tathagata’s conduct. This is clearly stated in the
following recurring sentence (Anguttaranikaya 2.24, Dighanikaya 3.135, Itivuttaka p. 122,
etc.): yathavadi bhikkhave tathagato tathakari yathakari tathavadi | iti yathavadi tathakari
yathakarit tathavadi | tasma tathagato ti vuccati. See also Dighanikaya 3.224, 229. In the
prajiiaparamita literature the same idea is stressed, but in this case it represents the good
conduct the bodhisattva should embrace as far as the truthful speech is concerned. In the Pa-
ficavimsatisahasrikdprajiaparamita we can indeed read (Kimura 1986-2009, 1.2, p. 92): tatra
katamad bodhisattvasya mahasattvasya satyavacanaparikarma yad uta yathavaditathakarita
idam bodhisattvasya mahasattvasya satyavacanaparikarma (There, what is the bodhisa-
ttva mahasattva’s purification of the true speech? It is the state of speaking as he be-
haves. This is the bodhisattva mahasattva’s purification of the true speech). Consider also
the Astasahasrikaprajiaparamita (Vaidya 1960, p. 222): aparabhyam subhtite dvabhyam
dharmabhyam samanvagato bodhisattvo mahasattvo durgharso bhavati maraih papiyobhir
marakayikabhir va devatabhih | katamabhyam dvabhyam yad uta yathavadi tathakari ca bha-
vati buddhais ca bhagavadbhih samanvahriyate |; translation in Conze (1958, pp. 183-184).

47 The concept of ‘equality’ (Tibetan miam fiid, Sanskrit samata) and the related practice
of equanimity, as is well-known, play a fundamental role in the prajiaparamita context,
where ‘equality’ consists in the realization that there is no difference between things,
since they share one and the same nature, that is, voidness (Tibetan ston pa fiid, Sanskrit
sunyata), lack of real substance. In the Paficavimsatisahasrikaprajiaparamita, for instance,
we are told that equality arises in a particular meditative state (Kimura 1986-2009, vol.
1.2, p. 70): tatra katamah sarvadharmasamata nama samadhih | yatra samadhau sthitva na
kancid dharmam samatanirmuktam samanupasyati tenocyate sarvadharmasamata nama
samadhih | (There, what is the samadhi called equality of all the dharmas? Where, hav-
ing he abided in the samadhi, he does not observe any dharma as deprived of equality, by
this it is said samadhi called equality of all the dharmas). In such a state, the meditator
attains the insight that everything does neither change nor remain unchanged (Kimura
1986-2009, 1.2, p. 50): iha subhtute bodhisattvo mahasattvah sarvadharmanam samatayam
sthitva na kasyacid dharmasya viksepam va aviksepam va samanupasyati | evam hi subhtte
bodhisattvo mahasattvo dhyanaparamitayam sthito bhavati (Here, O Subhuti, the bodhisattva
mahasattva, having abided in [the state of] equality of all the dharmas, does not observe
either scattering or non-scattering of whatever dharma. Thus indeed, O Subhuti, a bodhisat-
tva mahasattva is abiding in the perfection of meditation). This is a condition of abstrac-
tion from whatever reification, a condition in which the meditator understands that every
distinction is only apparent, and consequently nothing is grasped as something real, as the
Astasahasrikaprajiaparamita explains well (Vaidya 1960, p. 102): asamasamataparamiteyam
bhagavan sarvadharmanupalabdhitam upadaya; translation in Conze (1958, p. 71). If there is
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or of satisfaction® and also diminishes [the rhythm of] the breath and

nothing actually real, if everything is non-existent in itself, it follows that everything what-
soever is void of intrinsic nature. We find the Buddha explaining this very concept in, for in-
stance, the Astadasasahasrikaprajiiaparamita (Conze 1962-1974, 2, p. 39): adhyatmastunyata
subhtite bodhisattvanam mahasattvanam samata bahirdhastunyata subhtite bodhisattvanam
mahdsattvanam samata adhyatmabahirdhasunyata subhute bodhisattvanam mahasattvanam
samata | yavad abhavasvabhavastunyata subhtte bodhisattvanam mahasattvanam samata (O
Subhiuti, the equality of the bodhisattvas mahasattvas is internal voidness, O Subhiti, the
equality of the bodhisattvas mahasattvas is external voidness, O Subhiti, the equality of
the bodhisattvas mahasattvas is internal and external voidness [only] when, O Subhuti, the
equality of the bodhisattvas mahasattvas is voidness of intrinsic nature of the non-existent).
Moreover, the Paficavimsatisahasrikaprajiaparamita underlines how the comprehension of
the equality of everything derives from the state of equanimity and should spur the bodhisat-
tva to lead the other sentient beings to realize that very same equality (Kimura 1986-2009,
1.1, p. 103): sarvasattvanam antike samacittatam utpadya sarvadharamsamatam pratilabhate
| sarvadharamsamatam pratilabhya sarvasattvan sarvadharmasamatayam pratisthapayati
(Having produced equanimity in the presence of all the sentient beings, he obtains the
equality of all the dharmas. Having obtained the equality of all the dharmas, he introduces
all the sentient beings into the equality of all the dharmas). It is to be remarked, moreover,
that also in the Lankavatarasutra we find the idea of ‘equality’ applied to the practice of
yoga as, for instance, the following two verses witness. Larikavatarasutra 3.28 (Vaidya 1963,
p. 62): caturvidha vai samata laksanam hetubhavajam | nairatmyasamata caiva caturtham
yogayoginam || (The equality of the yogins that practice yoga is indeed fourfold: [the equality
concerning] characteristics, causes, coming into existence and also the equality concern-
ing non-self as fourth); 3.56a-d (Vaidya 1963, p. 69): nirabhaso hi bhavanam abhave nasti
yoginam | bhavabhavasamatvena aryanam jayate phalam | (In the yogins’ [mental state of]
absence of existence, surely there is not [even the comprehension] without fallacious ap-
pearance of the events; by means of the equality of events and non-events, the fruit [scil.
awareness] of the nobles is born). Under the influence of these sources, the concept of
‘equality’ became one of the central topics also of the Chinese Chan tradition.

48 The Tibetan term gZa’ ba presents some difficulty, since its etymology is still not fully
clear. In the present context, I suggest to assume it with the meaning of ‘rejoicing’, ‘grati-
fication’, ‘satisfaction’ and the like. In the Tibetan Canon it occurs very rarely, at least as
far as I can say: I was able, indeed, to find only four occurrences of gZa’ ba, all contained
in one single text belonging to the bKa’-'gyur, the Sans rgyas kyi mdzod kyi chos kyi yi ge
(*Buddhadharmakosakara), corresponding to Lhasa bKa’-’gyur, mDo-sde, Na, 226b5-321b6.
The contexts in which we meet with gZa’ ba can be summarized as follows: 1. (232a2-3)
The dharma, characterized as right truth (yan dag pa’i bden pa’i mtshan ma’i chos), has,
among other qualities, also the characteristics of being ultimately joyless (dga’ ba’an med)
and without satisfaction (gZa’ ba’an med). 2. (272b2-3) Having well sized the words of the
dharma (chos kyi yi ge gzuns su bzun ste), when one desires to read and recite them (klog cin
kha ton la sred pa) and to hear their explanations (bsad pa thos na), s/he develops a happy
and satisfied mind even if (sems dga’ gZa’ ba de Ita bu’an) s/he does not look happy (mthon
du midga’o). 3. (275a4-5) When somebody hears the dharma of non-existence - according to
which whatever there is, is empty of intrinsic nature - contained in the excellent writings
dealing with the words of the dharma (la la Zig gis “di Ita bu chos kyi yi ge’i mchog gi gZun
ston pa ci’‘an med pa’i chos thos na), if he has a happy and satisfied mind (sems dga’ gZa’ ba
Zig yod), a man like this, it is evident that he is an authentic disciple of the Buddha (de Ita
bu’i mi ni | yan dag pa’i na’i slob ma yin par mnon). 4. (361b5-6) One who relies upon, and
prays, a bhiksu who has broken his vows (tshul khrims Zig pa’i dge slon gis yid ches sin kha
ton) and, having read the dharma, teaches to others even though he is not capable (bklags
la mi la bstan pa’an mi nus na), in that case what need is there to openly speak of his obvi-
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is [mentally] vigilant.
Having performed what is without [any] frame of mind, [in him] there
is absence of whatever support for attention.*

ous incapability of having a happy and satisfied mind (de la sems dga’ gZza’ ba mi nus pa lta
smos kyan ci dgos)?

For the sake of completeness it is noteworthy that in this text we find also occurrences
of gza’ alone (namely, without the appended nominalizing particle ba) and in every occasion
but one the term is related to dga’ or kun dga’ (‘joy’, ‘happiness’, etc.): (262b5) sems sin tu
dga’ zin gza’; (294a3-4) sems la sin tu dga’ Zin gza’; (298b2) dge slon phal man po rnams kun
dga’ gza’; (302b5) sems dga’ gZa’; (321b5) kun sin tu dga’ gZa’. The remaining occurrence
of gZa’ is in a pada of a section in verses, where reference is made to the importance of
being free from the sovereignty of the great illusionary satisfaction (gZa’ ru ‘phrul chen rje
dan bral) due to maintaining and professing the theory of self as self (bdag bdag brjod cin
bsad pa). What precedes allows us to point out that the term gZa’ ba is somehow related
to a serene state of mind that follows the hearing, studying, teaching and reflecting upon
the dharma, which consists in the doctrine of non-self, that is, of emptiness. Although it
cannot be said with certainty whether or not this is the sense according to which gZa ba
is used in the Explanation, nonetheless it seems beyond doubt that the expression gza’ ba’i
thabs suggests some practical exercise or training of a meditative nature. As is well known,
indeed, it is since the time of the Pali Canon that the experience of psycho-physical satis-
faction (Pali assada, Sanskrit dsvada) has played a relevant place in Buddhist meditation.
See for instance the long description of the satisfaction of feelings (vedandnam assadam) in
Majjhimanikaya 13, Mahadukkhakkhandhasutta (§ 173; MN 1.89-90). This and other similar
Canonical excerpts may have represented the scriptural background of those passages in
the prajfiaparamita texts, in which the concept of ‘satisfaction’ is likewise involved in the
mastery of meditation. In the Paficavimsatisahasrikaprajfiaparamita we can for instance read
(Kimura 1986-2009, 1.2, p. 170): sa maitrikarunamuditopeksam bhavayati dhyanasamapattih
samapadyate vyuttisthate ca ta asvadayati | (He [scil. the bodhisattva] produces benevolence,
compassion, joy and equanimity, he enters and leaves the meditations through cultivation
and is satisfied with them).

49 This sentence opens a section devoted to some important concepts concerning the
practice of meditation. In particular, the idea is stressed here that meditation should be
performed by abandoning whatever support for attention. A similar approach can be de-
tected in some prajfiaparamita texts, such as, for instance, the Vajracchedikaprajfiaparamita,
where we can indeed read (Vaidya 1961, p. 78): [...] bodhisattvena mahasattvena evam
apratisthitam cittam utpadayitavyam yan na kvacit pratisthitam cittam utpadayitavyam | na
rupapratisthitam cittam utpadayitavyam na sabdagandharasasprastavyadharmapratisthitam
cittam utpadayitavyam | ([...] by the bodhisattva mahasattva a non-rooted mind should be
thus produced; he should never produce a rooted mind; he should neither produce a mind
rooted in forms, nor should he produce a mind rooted in sounds, smells, tastes, tangible
[things] and dharmas). And a few lines later, we meet with the following similar passage
(Vaidya 1961, p. 81): [...] bodhisattvena mahasattvena sarvasamjnia vivarjayitva anuttarayam
samyaksambodhau cittam utpadayitavyam | na rupapratisthitam cittam utpadayitavyam na sa-
bdagandharasasprastavyadharmapratisthitam cittam utpadayitavyam na dharmapratisthitam
cittam utpadayitavyam nadharmapratisthitam cittam utpadayitavyam na kvacit pratisthitam
cittam utpadayitavyam | tat kasya hetoh yat pratisthitam tad evapratisthitam | ([...] by the
bodhisattva mahasattva, having [he] shunned all the conceptions, a mind should be produced
[rooted] in the uttermost complete awakening; he should neither produce a mind rooted in
forms, nor should he produce a mind rooted in sounds, smells, tastes and tangible [things],
nor should he produce a mind rooted in dharmas, nor should he ever produce a rooted mind.
What is the reason of that? [The reason is that] what is rooted, that is indeed non-rooted).
The method described here, we can observe, involves the abstention from relying upon the

126 Del Toso. sLob dpon gyis bsad pa: Explanation by the Master



ISSN 2385-3042 Annali di Ca’ Foscari. Serie orientale, 52,2016, pp. 99-144

Accordingly, he stares by himself totally*® at what is without a support
for attention.
He should stare without staring:*! in that moment, also the splendor

sense-objects (ripa, sabda, etc.), from objectifying them, as well as from every mental result
of the perceptual activity (samjha).

50 I interpret the Tibetan expression sIn du bdag gis as equivalent to the Sanskrit
ativa/atyantam atmana and the like. There is, however, the possibility that here sIn du
bdag conveys the meaning of atyantatman (‘the entire self’) and similar terms, or even
of paramatman (‘the supreme self’) since occasionally, though very rarely, sin tu trans-
lates the Sanskrit preverbial particle param/parama; see Negi (2004), s.v. Sin tu sfiin por
gyur pa < paramahrdayaprapta, sin tu phra ba’i rdul < paramanuraja, sin tu mi dga’ ba <
paramasandipta/paramasamvigna, sin tu mya nan < paramasoka, etc. The entire sentence
would consequently sound as follows: ‘Accordingly, he stares with the entire/supreme self
at what is without a support for attention’. This may suggest some non-Buddhist concept
pointing at the existence of the self, but it is not the case. On the contrary, in those Mahayana
scriptures, in which for instance the term paramatman occurs, it is made clear that the
‘supreme self’, rather, indicates the higher state of consciousness, where the mind is puri-
fied from the conceptions of both self and non-self, where there is freedom from concep-
tual constructions and where the dharmata shines forth. Even though it occurs only twice
there, the term paramatman seems to have played an important doctrinal role in one of the
foundational writings of the tathdgatagarbha tradition, namely, the Ratnagotravibhaga. As
is well known, the root verses of the Ratnagotravibhdaga are attributed to Maitreyanatha
(third-fourth centuries CE) according to the Tibetan tradition, whereas the part in prose
is to be ascribed to a certain Saramati (fifth century CE). See Takasaki (1966, pp. 61-62).
However, according to Chinese tradition, both the verses and the prose are attributed to
Saramati. In the Sanskrit version of the Ratnagotravibhaga that has reached us, the first
occurrence of paramatman we meet with is in the following sentence in prose (Prasad 1991,
p. 31): [...] prajnaparamitabhavanayah paramatmaparamitadhigamah phalam drastavyam |
([...] the attainment of the perfection of the supreme self should be considered as the fruit
[derived] from the cultivation of the prajiaparamita); whereas the second occurrence is in
verse 37 and runs thus (Prasad 1991, p. 34): sa hi prakrtisuddhatvad vasanapagamac chucih |
paramatmatmanairatmyaprapancaksayasantitah || (Indeed, it [scil. the dharmakayal] is radi-
ant because of [its] natural purity and of the removal of latent tendencies; it is the supreme
self, appeased [because of] the removal of the conceptual proliferations of self and non-
self). See also Takasaki (1966, pp. 211-212, note 96), who refers to similar passages in the
Mahayanasutralankara of Asanga (fourth century CE). Interestingly enough, the sentence
in the Explanation that immediately follows the present one seems to expose a perspective
quite similar to that expressed in Ratnagotravibhaga 37. Besides all this, while discussing
with me the possibility of interpreting sIn du bdag as paramatman, Kirill Solonin was kind
enough to draw my attention towards the concept of ‘true I’ (Chinese zhenwo ¥.), which
is one of the fundamental notions of the Huayan #£/& school of Chinese Buddhism, whose
teachings were inspired to the *Buddhavatamsakasutra. Since this school was particularly
active during the eighth-tenth centuries CE and since the *Buddhavatamsakastitra seems
to be one of the scriptural sources directly known to Byan-cub-klu-dban (indeed, with all
probability an excerpt from this stitra is quoted in the Explanation), Solonin suggests that
the Huayan idea of ‘true I’ could represent one of the notions that lie behind the expression
$In du bdag, if this is to be intended as conveying the meaning of paramatman. In this case
we would accordingly have here another possible evidence of the influence of Chinese Bud-
dhism on Byan-cub-klu-dban’s approach to meditation.

51 The idea of ‘seeing without seeing’ is a locus communis in many meditational Bud-
dhist traditions. Interestingly enough, this idea must be quite ancient, since we find it in
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of the mind shines forth.5 By means of a pure and radiant mind, he also
gets rid of the obstructions (avarana).?

If you ask: what is [the state of] a bodhisattva? [The answer is:] the
inexpressibility of all the dharmas.

nuce also in the Saddharmapundarikasttra, where it is related to the realization of the
equality and voidness of all dharmas, which in its turn corresponds to the attainment of
the dharmakaya. The Saddharmapundarikasttra, indeed, explains (Vaidya 1960, p. 93):
so’vabudhya traidhatukam dasasu diksu sunyam [...] | ya evam gambhiran dharman pasyati
sa pasyati apasyanaya [...] (He, having realized [the final wisdom, sees] the triple world as
void in the ten directions [...]. The one who thus sees the profound dharmas, that one sees
by non-seeing [...]). In another passage, namely Saddharmapundarikasutra 5.81-82ab, we
are also told that (Vaidya 1960, p. 96): sarvadharman saman sunyan nirnanakaranatmakan |
na caitan preksate napi kimcid dharmam vipasyati || sa pasyati mahaprajfio dharmakayam
asesatah | ([The one who] neither observes all these dharmas, [which are] equal, void, with-
out diversity and individuality, nor even perceives any dharma whatsoever, he, [who] has
the great wisdom, sees completely the dharmakaya).

52 The Tibetan expression sems kyi ‘od corresponds to the Sanskrit compound
prabhasvaracitta, the ‘translucent mind’ (‘od gsal sems or sems kyi ‘od gsal in its extended
Tibetan form), a concept quite common in Buddhism since the Pali Canon (pabhassaracitta).
It identifies the state of mind, in which all the impurities have been eliminated. For a general
survey of the Pali treatment of pabhassaracitta, see Tan (2005). In the context of the Expla-
nation, however, Byan-cub-klu-dban may have intended the term according to a Mahayana
perspective - perhaps with some Yagacara nuance - that generally refers the ‘translucent
mind’ to the emergence of the tathagatagarbha, the grasping of the dharmata, and so on.
On the Yogacara interpretation of prabhdsvaracitta see, among others, the recent Berger
(2015, pp. 105-114). Moreover, for a comparative study of Indian and Tibetan approaches,
see Skorupski (unpublished).

53 The ‘obstructions’ (Sanskrit avarana) are factors that impede the meditative equipoise.
They are generally grouped in two main categories: klesavarana (‘obstructions of the afflic-
tions’) and jieyavarana (‘obstructions of the knowable [object]’). Some texts speak also of other
obstructions such as samapattyavarana (‘obstructions of the mental absorption’), vipakavarana
(‘obstructions of karmic ripening’), saragavarana (‘obstructions of attachment’), and so forth.
The Tibetan term for ‘obstruction’, namely, sgrib pa, can convey also the meaning of the
Sanskrit nivarana, ‘hindrances’, as it happens for instance in the Teaching on the mistakes of
meditation (text 2 of IOL Tib J 709), where as a matter of fact sgrib pa is used to refer to the
well-known five hindrances (pafica nivarana) to meditation, which are listed as follows (IOL
Tib J 709, 11b2-4): dgod pa dan ‘gyod pa nl Zi gnas kyl sgrib pa yIn no | | rmugs pa dan gild
dan the tshom nlI lhag mthon gi sgrib pa yIn no | | ‘dod pa la ‘dun pa dan gnod sems nl | | gil
ga’l sgrib pa yIn no | | (Laugh and regret are the hindrances of samatha. Laziness, indolence
and doubt are the hindrances of vipasyana. Sense desire and ill-will are the hindrances of
both). The same account occurs also in text 6 of the manuscript, at IOL Tib J 709, 38a2-3.

54 Theinexpressibility (Tibetan mi brjod pa [fid], Sanskrit anabhilapyaltal/nirabhilapyaltal)
of all the dharmas is a key concept occurring throughout the prajiaparamita literature. It
is recurrent in the descriptions of the comprehension of the intrinsic voidness of things
that consists with the elimination of all the false imaginations and the consequent attain-
ment of the dharmata, which is in itself ineffable. By way of example, let us consider the
following few passages. One from the Astasahasrikaprajiaparamita (Vaidya 1960, p. 173):
sarvadharma api subhtte anabhilapyah | tatkasya hetoh ya ca subhtute sarvadharmanam
sunyata na sa sakya abhilapitum | (O Subhtti, all the dharmas are surely inexpressible. Why
is this [so]? O Subhiiti, that voidness of all the dharmas cannot be expressed). Compare with
Paficavimsatisahasrikaprajiaparamita (Kimura 1986-2009, 4, p. 173). Another from the Pa-
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If you ask: what is the inexpressibility? [It is] the mindfulness of the
dharmata of the dharmas. The mindfulness of the dharmata of the dharmas
is to be mindful without being mindful or to conceive without conceiving.*®

Inexpressible means without conceiving, and it is the non-forgetful-
ness of mindfulness.5®

fAcavimsatisahasrikaprajiaparamita (Kimura 1986-2009, 2-3, p. 97): yat sarvadharmanam
prakrtisunyatatvam anupalambho yavad ya sarvadharmanam nirabhilapyata apravyaharata
iyam ucyate asamskrtadharmata | (Until [there is] that state of natural voidness and non-
apprehension of all the dharmas, [there is] that inexpressibility and unspeakability of all
the dharmas; this [state] is called uncompounded dharmata), and (Kimura 1986-2009, 6-8, p.
168): na cagrahyanam dharmanam agrahyata saktabhilapitum (The ungraspability of the un-
graspable dharmas cannot be expressed). Besides, we meet with this very concept also in the
Lankavatarasutra (Vaidya 1963, p. 32): sarvadharmanirabhilapyasinyata punar mahamate
katama | yad uta parikalpitasvabhavanabhilapyatvan nirabhilapyasiunyah sarvadharmah |
(Again, O Mahamati, what is the voidness of the inexpressibility of all the dharmas? It is
like this: out of the inexpressibility of the imagined nature [of the dharmas, it follows that]
all the dharmas are inexpressible and void). Interestingly enough, in text 4 of IOL Tib J 709
one of the topics discussed is the inexpressibility of the tathagatagarbha.

55 The idea that the meditation should or should not proceed by means of a non-men-
tation (Sanskrit amanasikara) and non-recollection (Sanskrit asmrti) method, represents
a well-known matter of dispute between the two main Buddhist traditions of meditation,
namely, the so-called ‘immediate’ and the ‘gradual’ approaches. According to the traditional
accounts, these two perspectives in Tibet were represented respectively by the Chinese
Heshang Moheyan - propounder of the ‘immediate’ approach - and the Indian Kamalasila
- propounder of the ‘gradual’ approach-, during the formal debate, instituted by king KHri-
sron-lde-brtsan, that reportedly took place at the bSam-yas monastery in the eighth century
CE. For a clear outlook of the discussion concerning amanasikara see Higgins (2006, pp. 255-
262). It is worth noting, here, that in the prajiaparamita literature we meet with passages
that convey the idea that the highest understanding should be attained by non-apprehension,
which eventually means that the highest knowledge is a sort of non-knowledge. See for
instance the Pancavimsatisahasrikaprajiaparamita (Kimura 1986-2009, 1.1, p. 35): sarva-
dharmaprajanatanupalambhayogena prajiaparamita pariptrita bhavati (The prajiaparamita
is accomplished through non-apprehension [by the one who] discerns all the dharmas), and
(Kimura, vols. 2-3, p. 147): [...] sarvakarajfiiatanupalabdhya prajfiaparamita pratyarpita bha-
vati | ([...] the prajiaparamita is fixed by means of the non-apprehension of the knowledge of
all the appearances). A similar concept, pointing at attaining a certain meditative condition
by avoiding that very condition, is meant by the expression susthito’sthanayogena (standing
firmly, in consequence of not taking his stand anywhere), which occurs for instance in the
Paficavimsatisahasrika- and Astasahasrikaprajiaparamita.

56 The ‘non-forgetfulness of mindfulness’ (Sanskrit smrtyasampramosata) is a central
concept in Buddhist meditation. In the Mahayana context, it occurs for instance in the
Bodhisattvabhumi, attributed to Asanga. In the final chapter of the Bodhisattvabhumi,
Asanga gives a particular interpretation of it, as follows (Dutt 1996, p. 279): tatra
tathagatasyanusteyam yac ca bhavati <yatra ca bhavati> yatha ca bhavati yada ca bha-
vati tatra tasya tatha tada samyaganusthanad iyam tathagatasyasammosadharmatety ucy-
ate | iti ya ca tatra tathagatasya sarvakrtyesu sarvadesesu sarvakrtyopayesu sarvakalesu
smrtyasampramosata sadopasthitasmrtita | iyam atrasammosadharmata drastavya | (There,
what is to be [kept mentally] present of the tathagata is who [he is], <in which occasion,>
in which manner, at what time [did he do this or that thing]; this is said the non-forgetful
dharmata of the tathdgata, [which is obtained] out of the proper [mental] presence [con-
cerning] that [particular] occasion, his [actions], that manner, that time. And there, that
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Non-forgetfulness of mindfulness, that is: [after having] extensive-
ly relaxed the body and smoothed the senses by means of a mindful
mind, he [scil. the bodhisattva] should also greatly diminish the [rhythm
of] breath, [insofar as any] occasion for [whatever] conditioning fac-
tor is no [more] ascertained. He [then] practices with equanimity the
fourfold deportment (iryapatha):*" that is the skillfulness in means
(upayakausalyata) of wisdom (prajfia).>®

To smooth the six senses is the method of equality. After having
cleansed well the mirror [of the mind],*® placed at the crossing of the

non-forgetfulness of mindfulness, [that] state of abiding always in the mindfulness of all
the actions, all the places, all the means for the actions, all the times of the tathagata, this,
then, is to be regarded as the non-forgetful dharmata). To compare with Pafncavimsatisaha-
srikaprajiiaparamita (Kimura 1986-2009, 6-8, p. 61): sarvakrtyesu sarvadesesu sarvopayesu
sarvakalesu sadopasthitasmrtita iyam ucyate asammosadharmata |. Furthermore, in the
present passage the Explanation seems to expound a doctrine strongly indebted to Kim
Heshang’s ‘three phrases’. It is worth of note, on this regard, that Byan-cub-klu-dban men-
tions [dran ba] myl brjed pa, namely, ‘non-forgetfulness [of mindfulness]’, which conceptually
corresponds to Kim Heshang’s third sentence: ‘not forgetting’ (Chinese mowang %:i%). As
is well-known, there is on this particular phrase a disagreement in the Chinese tradition,
since also the homophonic variant mowang %%, meaning ‘do not be deluded’, is attested.
However, it seems that this latter variant is to be attributed to Wuzhu J&f¥, disciple of Kim
Heshang. On this particular matter, see Adamek (2007, pp. 206, 295). Contrary to what
happens in the Explanation, we find other Dunhuang Tibetan sources dealing or mentioning
the ‘three phrases’ according to Wuzhu’s interpretation. For instance, in Pelliot Tibétain
699 the ‘three phrases’ are rendered into Tibetan as follows: mi sems (no-mind), mi dran
(no-mindfulness) and sgyu ma (illusion), which stands for sgyu ma’i sems mi ’byun ba (‘non-
emerging of illusory mind’). See van Schaik, Dalton (2004, pp. 67, 71, note 29). Another text
related to Wuzhu is contained in Pelliot Tibétain 121, on which see van Schaik (2015, p. 101).

57 The so-called ‘four deportments’ are the four positions of the body, namely, standing
upright, walking, sitting and lying down. Such deportments are the subject of a particular
practice of mindfulness, consisting in being always aware of the position of one’s own body.
Let us by way of example quote the following passage taken from the Paficavimsatisahasri-
kaprajiaparamita, in which - as it happens in the Explanation - mental attention, breath
control and the four deportments are related to each other (Kimura 1986-2009, 4, p. 155): sa
khalu punah subhute’vinivartaniyo bodhisattvo mahdsattva ane imena ca manasikarena
samanvagatas caturbhis ceryapathair abhikramati na pratikramati na bhrantacitto agacchati
na bhrantacitta gacchati [...] (Again, indeed, O Subhtti, this bodhisattva mahasattva that
will never regress, provided with [mental] attention in [his] breath, advances by, and does
not abstain [himself] from, [performing] the four deportments, he comes without a confused
mind, he goes without a confused mind [...]).

58 Wisdom and skillful means are mutually related, to the point that for instance the text
7 of IOL Tib J 709 states that they are non-dual (gnls su myed pa) and inseparable or undif-
ferentiated (dbyer myed pa).

59 The mirror as a symbol of the mind, which should be cleansed from all mental im-
purities, is a typical image of the Yogacara school (and of its tantric derivations as well),
whereas it does not occur in the Madhyamaka literature, where the simile of the mir-
ror conveys other meanings. To Alex Wayman we owe two thorough studies (1971, 1974)
on this subject, hence I refer the reader to them for further details, particularly on the
so-called ‘mirror-like knowledge’ (adarsajfiana). Here it is however of some interest to
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four paths,® everything shines forth and becomes [actually] visible.
Because it is purified, [also] the sight shines forth in the same manner.

By practicing yoga, in this way he will meditate: all the conditions and

antidotes® of an all-knowing and non-forgetful application of mindful-

quote the following three passages from the Lankavatarasttra, which Wayman does not
refer to explicitly: 1. (Vaidya 1963, p. 18) yatha mahamate darpanasya rupagrahanam evam
khyativijianasyakhyasyati | (O Mahamati, as there is seizing of the form by the mirror, so
[the objects] will appear to the appearance-consciousness); 2. (Vaidya 1963, p. 25): tad
yatha mahamate darpanantargatah sarvarupavabhasah samdrsyante nirvikalpa yugapat
evam eva mahamate svacittadrsyadharam yugapat tathagatah sarvasattvanam visodhayati
nirvikalpam nirabhasagocaram | (O Mahamati, it is like all the forms and appearances [that]
are seen together in a mirror, non-conceptual and immediately; exactly so, O Mahamati,
the tathagata purifies immediately the stream of visible objects [appearing] in the own
minds of all beings, [so that those minds then become] non-conceptual and [become] do-
mains of non-appearance); 3. (Vaidya 1963, p. 39): tad yatha mahamate darpanantargatani
sarvarupapratibimbakani khyayante yathapratyayatah svavikalpanac ca na tani bimbani
nabimbani bimbabimbadarsanatah | atha ca te mahamate svacittadrsyavikalpah khyayante
balanam bimbakrtayah | evam eva mahamate svacittapratibimbani khyayante ekatvanyatvo-
bhayanubhayadrstyakarena | (O Mahamati, it is like the reflections of all the forms [that]
appear in a mirror out of the [object’s] own distinction, in accordance to the [object’s
causal] conditions; and [they are] neither reflections nor non-reflections, being seen as
[both] reflections and non-reflections; and then, O Mahamati, these distinctions of visible
objects [that] appear in the own minds of simpletons are deceitful reflections [or: reflection-
configurations]. Exactly so, O Mahamati, the reflections in one’s own mind appear in the
form of views of oneness, otherness, both, neither of the two).

In this regard, the following observation of Wayman is particularly worth of note: he ex-
plains that the mirror simile «was transferred to China, where one branch of the Ch’an school,
following the Lankavatara-sutra, applied the mirror metaphor to the mind; while another Ch’an
school, turning to the Prajiiaparamita scriptural position, rejected this metaphor for the mind»
(1974, p. 253). On this matter see also Démieville (1947, pp. 112-127). This confirms the het-
erogeneous approach, on matters of meditation, of the Explanation, which is strongly indebted
to the prajiaparamita culture, while takes essential inspiration from the Lankavatarasttra.

60 The four paths here could allude to the stream-enterer (Pali sotapanna, Sanskrit
srotapanna), the once-returner (Pali sakadagamin, Sanskrit sakrdagamin), the never-re-
turner (anagamin) and the arahant, which are however typical of the Hinayana tradition.
Interestingly enough, in the Aksayamatinirdesasutra we meet with the following passage,
where the expression lam bZi po occurs and refers to the fundamental elements/practices
of the Mahayana bodhisattva path (Braarvig 1993a, p. 124): lam bZi po ‘di dag ni byan chub
sems dpa’ rnams kyi ye ses kyi tshogs sogs par ‘gyur te | bZi gan Ze na | 'di Ita ste pha rol
tu phyin pa’i lam dan | sa’i lam dan | byan chub kyi phyogs kyi lam dan | thams cad mkhyen
pa’i ye ses kyi lam ste | (I have uniformed Braarvig’s transliteration of the Tibetan text
to the way of citation used in the present article); translation in Braarvig (1993b, p. 477).
Unfortunately, in the lack of further textual evidence, we cannot establish whether or not
the Explanation makes use of lam gI bZI according to the same sense conveyed by lam bZi
po in the Aksayamatinirdesastitra.

61 The Tibetan term gnen po here probably refers to the so-called antidotes (Sanskrit
pratipaksa) to the disadvantages (Tibetan fies dmigs, Sanskrit adinava) or deficiencies of
meditation, which according to the Mahayana tradition are five: indolence (Tibetan le lo,
Sanskrit kausidya), being confused about the instructions (Tibetan gdams nag brjed pa,
Sanskrit avavadasammosa), restlessness (Tibetan rgod pa, Sanskrit auddhatya) and dull-
ness (Tibetan byin ba, Sanskrit laya), non-application (Tibetan ‘du mi byed pa / mi rtsol
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ness (smrtyupasthana) encourage the root of mindfulness, which is the
source of wisdom (prajfia).

This is why from [one] among the stutras we are told thus: «Therefore,
wisdom is a sword, mindfulness is a beautiful bow [and] sharp senses
are an arrow».®?

ba, Sanskrit anabhisamskara/anabhoga), [over-lapplication (Tibetan ‘du byed pa / rtsol ba,
Sanskrit abhisamskara/abhoga). See for instance Madhyantavibhagakarika 4.4: kausidyam
avavadasya sammoso laya uddhavah | asamskaro’tha samskarah parica dosa ime matah ||.
The antidotes to these disadvantages are eight, as follows: trust (Tibetan dad pa, Sanskrit
sraddha), aspiration (Tibetan ‘dun pa, Sanskrit chanda), exertion (Tibetan rtsol ba, San-
skrit vyayama), pliancy (Tibetan sin tu sbyarns pa, Sanskrit prasrabdhi) are the remedies to
indolence, mindfulness (Tibetan dran pa, Sanskrit smrti) is the remedy to confusion about
the instruction, full consciousness (Tibetan Ses bZin, Sanskrit samprajanya) is the remedy
to restlessness and dullness, application is the remedy to non-application and equanimity
(Tibetan btan sfioms, Sanskrit upeksa) is the remedy to over-application. See for instance
the explanation of Kamalasila in his Bhdavandkrama I (Namdol 1997, pp. 43-44, extant in
Tibetan) and Bhavanakrama III (Namdol 1997, p. 259, identical passage extant in Sanskrit),
where however he speaks of six deficiencies. For an outlook of the treatment of the disad-
vantages and antidotes in the Tibetan context, see Hopkins (1983, pp. 71-80).

62 Such a kind of metaphors occurs in several Buddhist Mahayana texts. The closest paral-
lel to our text can be found in the *Buddhavatamsakasttra, where we read indeed (Lhasa bKa’-
‘gyur, PHal-cen, Ca 23a7): Ses rab ral gri yin te dran pa gZzu mdzes dban po rno ba mda’ yan yin
| | (Wisdom is a sword, mindfulness is a beautiful bow and sharp senses are an arrow). On the
basis of this excerpt, I have emended our Tibetan text dban po rnon po ma yin no to dban po
rnon po mda’ yin no. Another similar passage occurs in the Rastrapalapariprcchasutra 35ab
(Vaidya 1961, p. 123): maitra varma smrti khadgam uttamam sila capam isu prajiiupayatah |
(Loving kindness an armour, mindfulness a sword, proper conduct an excellent bow, wisdom
and [skillful] means an arrow). Furthermore, of particular interest here is the fifth section
(on the sudurjayabhtimi) of the Dasabhiimikastitra - a text that is gathered, as is well-known,
in the *Buddhavatamsakasttra -, whose stanza 12 makes recourse to the same kind of simile
while describing at which stage of the bodhisattva meditation these ‘weapons’ are use-
ful (Vaidya 1967, p. 83): smrti capa indriya isu anivartitas ca samyakprahana haya vahana
rddhipadah | panica balah kavaca sarvapiptuabhebyah [=sarvaripiabhedyah] sturanivarti vidu
paficami akramanti ||; translation in Honda (1968, p. 181). In the light of this last passage - in
which explicit reference to the bodhipaksya dharmas (practices helpful to enlightenment) is
made - we are perhaps allowed to suspect, when not to suggest, that also the Explanation is
here describing the moment of passing from the fourth to the fifth bhumi. Besides, among
other sources see also Manjusrinamasamgiti 10.8 (Wayman 1999, p. 109).
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In conclusion, according to the Satasahasrikaprajialparamital, hav-
ing constantly gazed and constantly meditated, the noble self-knowing
knowledge (svapratyatmaryajnana)®® occurs by itself.s

Hence, when, longing for sight, longing for knowledge, longing for
what is beyond, one has constructed all sorts of perfected mental fab-
rications, [one’s] mind is inclined to delusion or distraction because of
the absence of peace, and thereafter [such a state is] different from
Samatha and vipasyana. [This] is not [what is] called the perfection of
wisdom (prajfiaparamita).

[When, on the contrary,] one does not fabricate the body, does not
fabricate the mind, does not fabricate [any] thought, does not fabri-
cate [any] speech, does not fabricate [any] way of activity, and is not
distressed by the nature (prakrti) of the dharmata, one will faultlessly
perform the suitable fourfold deportment (iryapatha).

The end.

3.3 Tibetan Text

The text, like the most part of the Tibetan manuscripts found in Dunhuang,
presents many characteristics of the old Tibetan orthography, such as the
gi gu rlog (reversed i), the ma ya btags (the ya attached to the ma) and the
‘a rten (the supporting ‘a). Even though there is no occurrence of the da
drag (the strong da) in the Explanation, it occurs in other texts collected
in IOL Tib J 709. Moreover, some terms occur with a different orthogra-
phy than the usual classical one as, for instance, byan cub instead of byan
chub, and so on.

63 To my knowledge, this concept never occurs in the portions of the Satasdhasrika-
prajiiaparamita at my disposal (see Bibliography). However, it is recurrent in the
Lankavatarasttra, in which it is assimilated to the tathagatagarbha and nirvana. See (Vaidya
1963, p. 9): tathagatagarbhasvapratyatmaryajianagocarasyaitat praveso yat samadhih par-
amo jayata iti || (This [is the] entrance into the domain of the noble knowledge [originated]
by itself of the tathagatagarbha, [in] which the highest samadhi is generated), and (Vaidya
1963, p. 81): tathagatasvapratyatmaryajfianadhigamam nirvanam iti vadami || (The acquisi-
tion of the tathagata’s noble knowledge [originated] by itself, I call [it] nirvana). Also in the
Ratnagotravibhaga 17ab we meet with a similar statement (Prasad 1991, p. 16): ity evam
yo’vabodhas tat pratyatmajiianadarsanam | (Thus, this understanding in such a way [namely, of
things as they are,] is the vision [due to] the knowledge [originated] by itself). On the central-
ity of the Satasahasrikaprajfiaparamita in the Dunhuang cultural area see the recent Dotson
(2013-2014).

64 The self-emergence of the knowledge of the dharmata (=tathagatagarbha) is one of the
topics discussed also in text 4 of IOL Tib J 709.

Del Toso. sLob dpon gyis bsad pa: Explanation by the Master 133



Annali di Ca’ Foscari. Serie orientale, 52,2016, pp. 99-144

ISSN 2385-3042

Editorial Conventions

I gi gu rlog

i page ornamental sign head mgo yig
| sad

[ double sad

) string-hole area

[xx] folios and/or line numbers
<xx> emendation suggested
{xx} original spelling

Transliteration

[34al] f slob dpon byan cub klu dban gis bsad pa’ | |

byan cub sems dpa’l bden pa’l tshig gan Ze na | | [2] ’dI 1ta ste | |
de ni gan smra ba de byed | | gan byed pa de @ smra ba’o | | yan dran

bas brjod | | brjod pas dran no | |

[3] $In du yan nI bag Idan ba | |

dban po rnams kyI phyir @ ZIn mfiam | |
dper na mfiam ba’am gza’ ba’l [4] thabs | |
dbugs kyan bskyun Zin bag dan ldan | |

@ ci la yan bag myed byas nas nI | |

gan la yan bag [5] bya gnas myed do | |

de ltar bag bya gnas myed la | |

de la sIn du bdag gis blta’ | |

blta ba myed cin blta’ [34b1] bar bya’ | |
de tshe sems kyi ‘od kyan gsal | |

dag cin spro ba’l sems kyis nI | |

sgrlb pa rnams kyan sel par [2] ‘gyur | |
byan chub sems dpa’ gan Ze na | |

chos @ rnams thams cad myi brjod pa’o | |
myl brjod pa ni [3] gan Ze na | |

chos kyl chos fild dran ba’o | |

chos kyi @ chos fiid dran ba nl | |

dran ba myed cin dran ba’am | |

[4] dmylgs pa myed cin dmyigs pa’o | |
dmyigs pa @ myed cin brjod myed tshig | |
de nl dran ba myI brjed pa’o | |

[5] dran ba myl brjed de yan nl | |

yans $in lus khlod dban po phye | |

bag dan ldan ba’l sems kyis ni | |

dbugs kyan [35al]  $In du bskyun bar bya | |

rkyen gl go skabs myI dbye bar | |
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spyod lam rnam bZIr sioms par spyad | |
de ni [2] Ses rab thabs mkhas pa’o | |
dban po drug phye @ mfiam ba’l thabs | |
mye lon $in du phyis nas su | |

[3]lam gI bZI mdor bZag pa la | |

thams cad gsa @ | Zin snan ba ste | |

dag pas mthon ba gsal ba [4] ltar | |

rnal 'byor spyod pas de Itar bsgom | |
thams @ cad mkhyen pa myI brjed pa’l | |
dran ba fie bar bZag pa’i |

[5] rkyen dan gfien po thams cad nl | |
skul ma dran bar byed pa’l | |

gzl ni 'byun gnas $es rab bo | |

de bas ses [35b1] rab ral gyl ste | |

dran ba gZu ru mdzes pa yin | |

dban po rnon po <mda’> {ma} yin no

Zes mdo sde dag gi nan nas | | de skad [2] 'byun bas na | | mdor na Ses rab
ston phrag brgya pa las ‘byun ba bZIn du | | yan nas yan du bltas | | yan nas
[3]yan du bsgoms na’ | | ‘phags pa ran gis rig @ pa’l ye ses ran ‘byun no | |

de las mthon ’'dod | [4] Ses ‘dod | lhag ‘dod de | sems bcos legs @ man
po byas na | | sems 'khrul pa’am | | g.yen [5] ba ma ZI ba las spyogs te | |
zI gnas dan lhag mthon cha ma mfiam slan cad | | $es rab kyI pha rol du
phyin pa Zes [36al] £ myI bya’o | |

lus myI bcos sems myi bcos | | bsam ba myi bcos | | smra ba myI bcos |
| spyod lam myi bcos te | | [2] chos fild kyI ran bZin myl ‘khrugs pa’ | | cl
bZin @ par spyod lam rnam bZIr myI fiams par bgyl'o | | [3]1 || || || @ || || ||
rdzogs so’ ||
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Appendix
Reproduction of the Fac-simile
of the Manuscript

IOLTib J 709

BL location Volume 14, folios
42-79 (the present work folios 68-70,
corresponding to folios 34-36 of the
Tibetan numeration)

Stein site number Ch.2.a.A
Dimensions 9 x26 cm (Pothi)
Reproduced here

with the kind permission
of © The British Library

IOL Tib J 709, fol. 34a
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IOL Tib J 709, fols. 34b-35a
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IOL Tib J 709, fols. 35b-36a
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Qizil: an Interpretation of District Six,
Caves 109-121 in Gunei

Giuseppe Vignato
(Universita Ca’ Foscari Venezia, Italia)

Abstract For over a century studies on the caves of Kuca were mainly focused on the paintings;
little attention has been dedicated to cave architecture, while the way caves related to one another
forming a living monastery has gone almost completely unnoticed. In previous studies | proposed a
division of the site of Qizil in seven districts: among these, District Six was the one which presented
most interpretative difficulties. In recent years the iconography of five painted caves has been the
object of many studies, but the remaining 18 undecorated ones have been systematically ignored.
Realizing how this district keeps on stimulating art historians’ interest - other relevant studies are
presently being carried out - the present work offers a more complete description and analysis by
focusing on the unique assemblage of caves and groups of District Six; some essential features never
mentioned before are also introduced here. Finally, the provisional interpretation of District Six as
a special ritual area will contextualize it in the overall site of Qizil.

Summary 1 Description. - 2 Analysis of Some Elements. - 2.1 Internal Stairways. - 2.2 Repair and
Renovation of Damaged Caves. - 2.3 Paintings and Painting Style. - 3 Interpretation. - 3.1 Function
of the Caves. - 3.2 Monastic Cells: Who Lived in Them? - 3.3 Meditation Cells and Meditation. - 3.4
Conclusion.

Keywords Qizil caves. Caves function. Meditation cells. Soot.

For over a century the study of the Buddhist caves of the kingdom of Kuca,
set on the northern artery of the Silk Road, north of the Taklamakan desert,
has mainly focused on the paintings and texts found in them.! Successive
generations of scholars have worked to achieve a better understanding of
the kind of Buddhism which was practiced in this small kingdom, but much
remains to be done. Scholarship needs to shift its focus from the study of
selected images and individual caves to a more comprehensive approach
that considers the rock monasteries in their entirety and follows their
development through time. Formed of almost 400 caves hewn at different
heights in the towering cliffs that run alongside the Muzart River, Qizil is
the largest and most complex rock carved monastery of the ancient king-
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dom of Kuca. The division of the site in seven functional districts serves
to clarify our understanding of the site (Vignato 2006). District Six is the
most difficult to interpret since it defies the precise functional definition,
which is readily achieved in the other districts.

Although there is still no clear cut understanding of the role of District
Six within the Qizil rock monastery, an extensive amount of scholarly en-
deavour has been expended on the iconography of the few decorated caves
therein - the paintings from a handful of caves continue to draw the atten-
tion of art historians. In providing a preliminary description, analysis and
interpretation of District Six this paper will discuss its unique assemblage
of caves and cave groups. These features indicate the successive phases
of development in this district and so by examining them an improved un-
derstanding of District Six can be reached. This should include the specific
location of this district within the site of Qizil and of all the 23 remaining
caves within the district, in addition the way caves related to one another,
and of the successive phases of carving, remodelling and use. This will lead
to a more accurate interpretation of this district and, consequently, of the
iconography concentrated in its five painted caves (Fig. 1).
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Figure 1. The layout of the rock monastery of Qizil. Besides the traditional naming
of its different sections, the coloured parts indicate my proposed division in seven districts;
District Six is in the upper left corner
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1 Description

Scholars rarely consider the physical characteristics of the location at
which a cave is carved. The relative position of a cave in the site, its rela-
tion to neighbouring caves, the quality of the rock in the general area,
the daily amount of direct sunlight exposure, the distance from sources of
humidity are all elements which, although they rarely appear in present
day studies, would have been the primary concerns of the planners and
builders of the caves. Take District Six in Qizil: it is located in the west-
ern section of Gunei. At this point the bottom of the gully only receives
a few hours of direct sunlight a day. It is also damp almost year round
with the humidity rising after even light rain. This explains why the caves
are concentrated in the upper section of the northern cliff. This location
would have received a greater number of sunlight hours in addition to
being away from the damp. The district is only accessible from the South.
Having walked through most of the north-south stretch of Gunei, the first
visible cave is a monastic cell. The other caves come into view one after
the other as one walks further into the valley. The arrangement is in sharp
contrast with that of Guxi, Gudong and Houshan. Those caves receive more
sunlight hours and are further removed from sources of humidity. How-
ever, the most significant detail is that these caves were carved in highly
visible locations and could be seen from afar. From this we can ascertain
that District Six was not a prime location, a site of last resort rather than
the location of earliest caves.

District Six is the most difficult to interpret of the districts in Qizil, be-
cause it does not present a clear functional identity. In contrast, the other
districts display a much more uniform content relying on caves or groups
of caves of the same type. This lack of uniformity indicates that the caves
in District Six underwent several alterations, restorations and additions,
which moved the function of the district away from its original purpose.
An understanding of the function of the district is further complicated by
late caves which were carved into the remaining sections of viable rock
due to a lack of space in other districts. The caves along the gully will be
described from east to west (Fig. 2).
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Figure 2. Plan, prospect and photograph of District Six. (Photograph: © Staatliche Museen
zu Berlin, Museum flr Asiatische Kunst/Photograph)
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First is the group formed by Caves 120 and 121. It is carved in a high posi-
tion on the cliff and is visible from a relative distance. Cave 120 is a small
square cave well plastered with no traces of paintings. Its shape and size
suggest it was a meditation cell. Cave 121 is a regular monastic cell, the
front wall of the main chamber has completely collapsed, but the fireplace
well preserved. Note the location, Cave 121, a monastic cell, overlooks the
only entrance into the district. This sort of cell, which might have served
as a residence for a gatekeeper or guardian, is a common feature in the
rock monasteries of Kuca.

The group is currently inaccessible. A major collapse occurred during
the monastic period. The cliff face collapsed for a depth of approximately
three meters. This caused significant damage to not only the original tun-
nelled staircase, traces of which are still extant, but also the stone carved
antechamber of the group. The staircase was subsequently restored and a
cantilevered timber structure was built in front of the two caves to replace
the antechamber. Through these repairs, the two caves could be still kept
in use (Fig. 3).

Figure 3. Caves 120 (center, upper position) and 121 (right). Note the straightened section
of the rock and the traces of carved steps below Cave 120. Notice also the postholes used
for the restoration of the stairway as well as those used for the installation of the soffit of a
cantilevered structure above the doorway of Cave 121. Cave 119 (right) is below and to the
left; Cave 119A1in front of it, covered by wooden poles
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Below and to the west lies Cave 119. It is a large cave that has so far
evaded any significant scholastic attention. Its final incarnation appears to
have been as a lecture hall. The abundant construction marks still extant
allow for a clear reconstruction of the transformation and development of
this cave. The antechamber has a longitudinal rectangular plan. The front
section of the chamber is damaged. It is comparatively small for such a
large main chamber. Even more unusual is the presence of two entrances.
One, a doorway leads straight through the main wall into the main cham-
ber, while the other, carved into the right wall of the antechamber, leads
to a short corridor which then turns ninety degrees before entering the
main chamber through its front wall. A closer examination reveals that
the main chamber was created by merging two smaller and independent
caves, each of which had its own entrance. At some point the requirement
for a cave of this type and function was deemed so important to the func-
tioning of this district that two smaller caves (storages?) were sacrificed
in its construction. The importance of the cave can be inferred from the
numerous renovations it underwent, which I detail below (Fig. 4).
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Figure 4. Plan of Cave 119.
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Cave 119A was discovered in 2000 in front of Cave 119. The cave has par-
tially collapsed. Only part of the main chamber and a narrow tunnel with
four small cells opening on its main and side walls are extant (Xinjiang Qiuci
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shiku yanjiusuo 2001, pp. 62-63; Howard, Vignato 2015, pp. 87-97). Although
asymmetrical and without traces of plaster, it can be interpreted as a medi-
tation cave, since comparable caves can be found in the Kuca area (Fig. 5).

Figure 5. Cave 119A, plan and
i | | i section. Adapted from: Xinjiang
Qiuci shiku yanjiusuo 2001, p. 61

Caves 116, 117 and 118 take up the central section of the cliff face. They
are carved at different levels and relatively far from one another. Any likely
connecting passages between the caves were lost in the collapse of the
cliff face. There is nothing to indicate a unified plan. All three are square
caves are markedly different in size, plan (of both the antechamber and
the main chamber), and ceiling type. All three caves were decorated in
Style A (First Indo-Iranian Style), forming the highest concentration of
decorated caves in the district. The narrative and layout of the décor of
each of the three caves is different.

Cave 118 is unique in several ways. Starting with the stone carved an-
techamber which shows signs of having collapsed and been successively
remodelled. The ceiling of the main chamber is a transversal barrel vaulted
ceiling, unusual in a square cave. The carving of this cave is exception-
ally precise. This can best seen when looking back at the front wall of the
main chamber. From this perspective the matching oblique angles of the
lintels of the doorway and both windows can be clearly observed. Such
mathematical attention to detail is not found in any other cave in Kuca.
The layout of the décor is also unique. The centre of the main wall, op-
posite to the doorway, is decorated with a single scene - the Story of King
Mandhatar enclosed within one of the largest and most complex decorative
frames in Kuca (Satomi Hiyama 2010). A band of decoration (circa 40 cm
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wide) runs along the three walls, intersected by the windows and doorway
on the front wall. Most of the narrative was concentrated in the upper part
of the cave, that is on the ceiling and the two lunettes. This layout is not
replicated in any other cave in Kuca (Fig. 6).
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Figure 6. Cave 118. Below: plan and view of the restored facade. Above: the disposition of the
paintings on the four walls of the main chamber (starting from the left): front wall, right wall,
main wall, left wall

The iconography of Caves 118, as well as that of Cave 117, 116 and 110
below, was first investigated by Grunwedel (1912, pp. 102-119), thereafter
large sections of these painting were removed to Germany and are stored
in the Museum fur Asiatische Kunst in Berlin - some were lost during
World War II.

Cave 117 presents another set of interesting features. Its antechamber,
wider than the main chamber, is the largest antechamber in District Six;
its original depth cannot be established since the front section of it has
collapsed. Not only is it large, but its floor is also carved at a lower level
than that of the main chamber. The ceiling consists of carved rafters,
imitating timber architecture, set against a flat ceiling. There are at least
three different layers of painting in the antechamber, main chamber and
the reveals of the doorway between the two rooms. The plan of the main
chamber is square, somewhat irregular, topped by a truncated pyramid
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ceiling. An altar set slightly back is atypically rectangular, as most of the
extant altars in square caves Qizil are perfectly square. This altar would
have held the statuary which would have served as the main focus of wor-
ship. The narrative painted on the main wall would have acted as a back-
ground to said statues. A right understanding of the décor is complicated
by the fact there are three superimposed layers of paintings, of which
part are in the original place, others are in the Museum fiir Asiatische
Kunst in Berlin. The final hurdle is the thick strata of soot covering walls
and ceiling which serves to further obscure the paintings. The paintings
are displayed in rows of seated Buddha and in horizontal registers. The
identification of the painted narrative requires in depth investigation (Zin
2015, pp. 19-27). Sections of this décor are presently kept in the Museum
fur Asiatische Kunst in Berlin.

The importance of this cave for future research cannot be underesti-
mated. Once the themes and style of the three strata of the paintings are
completely understood and described, we will have the clearest evidence
not only of the development of style, but, most importantly, a clear view of
the successive stages of development of the narrative, and the evolution of
the doctrine therein implied. Scientific testing of pigments from each of the
layers of painting would likely shed light on the materials and techniques
used in different periods. This data could then in turn be compared with
materials from other caves. These murals can shed considerable light on
several aspects of these caves if appropriately studied.

Cave 116 is the last of the three caves painted in Style A. Its relative
position, compared to that of the Caves 115 and 177, suggests that it was
the last of the three to be carved. Part of the rock-carved antechamber
collapsed but was later restored by adding a cantilevered structure. The
plan of the main chamber is a transverse rectangle topped by a transverse
barrel-vaulted ceiling with a flat crown. The structure is somewhat similar
to that of Cave 118, with a similar cornice around the four walls. The front
wall, however, is different with a doorway on the left and a relatively small
window on the right. The placement of the paintings is again unique: the
main painting, surrounded by a large cornice, occupied almost entirely the
right wall; it is presently heavily damaged, but it might have represented a
monk (or Buddha?) seated in meditation. The other painting occupied the
left lunette; presently its content is barely visible and originally showed
monks meditating in cemeteries (Howard, Vignato 2015, pp. 108-109).
The decor included also an ornamental strip painted in the upper-middle
section of the walls (Fig. 7).
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Figure 7. Cave 116. Plan and disposition of the paintings on the four walls of the main
chamber (on the left): front wall and right wall; (above) main wall; (right) left wall of the main
chamber and left wall of the antechamber, with the marks of a groove used for the support
of the cantilevered wooden structure in front of the cave

Continuing westwards, the next few caves form the most complex group
in the district. The original core consisted of central pillar Cave 114 and
monastic cell Cave 115, each with its individual antechamber carved out of
the rock. A collapse has seriously damaged the antechamber of Cave 114,
causing the loss of crucial information. The remaining features, however,
are sufficient to reconstruct the original state of the group. The caves were
completely carved out of the rock and accessed through a doorway carved
in the front wall of the antechamber of Cave 114. Cave 115 was then ac-
cessed through the doorway carved into the left wall of the antechamber
of Cave 114. Following the collapse of its original antechamber a timber
balcony was then installed (described below). It is likely during this phase
that the group was expanded by widening the antechamber westward to
make space for Cave 113 - although this is a numbered cave it was actu-
ally an internal stairway giving access to the caves carved further up the
cliff (Fig. 8).

154 Vignato. Qizil: an Interpretation of District Six, Caves 109-121 in Gunei



ISSN 2385-3042

Annali di Ca’ Foscari. Serie orientale, 52,2016, pp. 145-172

iy T
N 2

S
<3 .E 4 /A4

(27

I

4

\"\V

/2’1/

""ff.\\ VA

V74
=

{1

7, |

S

7

temmy
-

B A

7z
o
B

A

R

L

115

W

‘v
I

i
L=

2]
vz
-‘,‘:.-M
(7

- o -

Figure 8. Group 112A-115. The original core of the group was formed of Caves 114-115. It was
then enlarged to comprise the stairway Cave 113 and all the other caves, carved at the upper

levels - Caves 112A,112,112B,112C, 113A
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A cursory examination of characteristics of Cave 114, reveals it to be
a regular central pillar cave all be it with a uniquely large niche at the
centre of the main wall. This was surrounded by the remains of a three-
dimensional rendering of a mountainous landscape. On the main wall of
the niche - not visible when the main statue was in its place - was painted
a bodhisattva. A repository was excavated into the floor of the niche and
then covered with wooden planks. Atypical was also the complex wooden
structure forming the cornice on the side and front walls. One peculiar
feature of the decor in the rear areas is the rows of nuns painted on the in-
ner walls of the corridors. Again, all the paintings are blackened with soot.

The fact that monastic cell Cave 115 could be accessed only through the
doorway opened on the left wall of the antechamber of Cave 114 means
that Cave 115 was either a contemporary or later feature, and that the two
caves were related. A door was installed over the entrance to the monastic
cell in order to grant the occupant some privacy. The atypical plan of the
entrance areas of the monastic cell, with one extra stretch of the corridor
than normal also served to improve privacy.

The superimposed features on the cliff irrefutably establish that the
internal stairway - Cave 113 - was a later addition to the core group
formed by Caves 114 and 115, a crucial piece of information that assigns
a relatively late dating to all the caves reached through it. They are mo-
nastic cell Cave 112 and three meditation cells intended for prolonged
periods of meditation - Caves 112A, 112B and 113A. Still higher up is
a small cell. It is regularly carved with an arched soffit, plastered and
painted with uniform firebrick paint - provisionally called Cave 112C; it
is a meditation cell of the type used for short periods of meditation. A
more detailed discussion of the caves of this upper section of the group
is beyond the remit of this paper, but as the above description indicates
the caves in the upper reaches were carved chiefly for meditation with
one residential cave, the monastic cell Cave 112. Since none of these
caves were decorated Cave 114 remained the exclusive ritual focus of
this enlarged group.

Caves 110, 111 and 111A, form a small group carved in a very high po-
sition on the cliff. They are relatively isolated in comparison to the caves
described so far. Due to their location at the inner most end of the district
they had to be carved very high on the cliff since this was the best pos-
sible location, in terms of rock quality and sunlight hours, even though
it required the construction of an inner staircase in order to reach them
safely. The remains of the stairway are now clearly visible due to the col-
lapse of a large section of the cliff. The stairway ended on a level with the
floor of their shared antechamber. This chamber was originally carved
completely out of the rock. The antechamber displayed an ‘I’ shape plan,
with a wider space in front of Caves 111 and 111A, while the space in front
of Cave 110 was narrower (Fig. 9).
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Figure 9. Group 110-111A. Notice the stairway from the left and the partially remaining
rock-carved antechamber in front of the caves
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The first cave encountered upon reaching the top of the stairway was
Cave 110, a square cave the side walls of which show the largest number of
episodes of Shakyamuni’s life of any cave in Qizil. The longitudinal barrel
vaulted ceiling creates a lunette above the main wall with a representation
of Mara’s temptation of Shakyamuni, this is balanced by a second lunette
above the doorway, which depicts a Bodhisattva preaching in a heavenly
palace (Fig. 10).
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Cave 111 has an atypical structure, the only cave of this type in Kuca: be-
sides the shared antechamber, it consisted of undecorated main and inner
chambers plastered but not whitewashed, and although there are no traces
of the fireplace, it is blackened by soot. These characteristics, together
with the fact that the cave was sufficiently large as to allow a person to
sleep within it, suggest that it might have been used as a monastic cell.
Lastly, on the left wall of the antechamber a doorway gave access to Cave
111A, placed at a right angle compared to Caves 110-111. This cave has
now completely collapsed, but we can still identify it by the remaining
inner reveal of its doorway, the marks used to install the door-frame and
part of the right wall of the main chamber. This cave can be interpreted
as a storage cave on the basis comparison with similar caves.

The westernmost end of District Six is the head of the valley. It is the
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most secluded area in Qizil. The gorge was formed and then unceasingly
reshaped by the gushing rainwater which collects in the plateau above
and then finds its way out in this direction. After every collapse the newly
exposed facade weathers and erodes, to collapse and expose new sections
of the cliff, in a relentless process. The damage of the cliffs in the last few
centuries has been severe, as can be ascertained by briefly surveying the
area. We might safely assume that there were originally more caves the
few that remain. Hopefully those preserved, Caves 109, 109A and 109B,
are a significant sample. All damaged to a different degree, we can see
that although they are all different in plan and size they can all be assigned
to the meditation cave type. The most interesting feature is a row of four
meditation cells collectively called Cave 109B, carved in a very high posi-
tion and presently unreachable. The dimensions of the small and much
damaged Cave 109 suggest that it was a cell for individual meditation;
Cave 109A, the front part of which has collapsed. It is well plastered and
whitewashed and has the same shape and width as the tunnelled caves
of Subesi and Mazabaha, which are considered to be meditation cells for
collective meditation. If my interpretation of these caves is correct, the
area we are considering, the most remote in Qizil, was dedicated to medi-
tation (Fig. 11).

Figure 11. Cave 109A, actually four meditation cells, in its surroundings. The cells appear
as small dots at the centre of the cliff
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2 Analysis of Some Elements
2.1 Internal Stairways

A functional rock monastery was not simply the sum of a larger or smaller
number of caves and surface buildings, some of them decorated and others
were devoted to humbler functions. To be operative a monastery needed to
have its different parts - districts, groups and individual caves - connected
in a meaningful way. Regrettably, the structures that linked caves and groups
to one another are among the most damaged features of the site, not to men-
tion the most understudied. The types of structures referred to here can be
described as ‘connective architecture’ (McDonald 1986, pp. 32 ff.). Although
there are many forms of connective architecture - paths or walkways, as-
sembly spaces in the open, structures connecting a number of caves, tunnels
and stairways - this paper will only discuss one type, namely the internal
stairway, which is crucial to the understanding of District Six in Qizil.

In studying caves carved in a high position on a cliff, the first question
that needs to be considered is how they could be reached safely. Different
solutions were possible, and the cave-makers chose the one that could best
fit the nature and inclination of the cliff. The one preferred in District Six
was the internal stairway.

Internal stairways are stairways carved into the cliff; they are sloping
tunnels with carved steps, which made the ascent to an upper level of
the cliff easy and safe. This type of architecture was relatively common
in Qizil. In District Six there are three examples: the one climbing up to
Caves 110-111A, a second giving access to Caves 112-113A, which has
been numbered as Cave 113, and a third one leading to Caves 120-121.

Of the three internal stairways in District Six, the one giving access
to the group formed by Caves 110-111A is the best preserved and so its
construction is easier to understand. The collapse of a large section of
the cliff where this group was carved caused damage to the rock-carved
antechamber and the internal stairway - to an estimated depth of at least
two meters. This collapse exposed the inner stairway, but it remained
sufficiently safe to be kept in use (Fig. 9). A detailed reconstruction of
its original structure can be achieved from the extant features. From the
shape of the ceiling we know that it comprised two flights of stairs with a
landing between them. A lower short flight of stairs, perpendicular to the
cliff facade, led to the landing; from the left side of the landing, a second
longer flight, that ran parallel to the cliff facade, led to the antechamber
carved in front of the caves. The steps were not perfectly identical, the
riser height was 25 to 35 cm, while the tread depth was 35 to 40 cm. Based
on similar and better preserved internal stairways, we can assume that
the lower entrance was protected by a door; marks for the installation of
a second door at the top of the stairway are still clearly visible.
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The second is Cave 113, which is an internal stairway. It currently serves
as a channel for the flow of rainwater into Gunei and therefore almost all
evidence of its former use has been eroded. The steps are not easily dis-
cerned, likely why the official comprehensive catalogue of the Qizil caves
does not identify this cave correctly, recording it as a square cave. It con-
sists of two flights of steps and a landing. The entrance retains installation
marks for a door-frame. The first flight cuts straight into the cliff face to a
height and depth of approximately ten steps before coming to a landing.
A second, shorter, flight of steps then continues from the right side of the
landing (Fig. 12).

Figure 12. The left wall of stairway Cave 113. The steps have been almost completely
eliminated by the water gushing through, with few traces remaining in the lower section
of the wall. Notice the space appositively carved in the reveal for the open shutter, aiming
at allowing for the maximum width of the passage

Caves 120-121 were carved in a very high position on the cliff. The exterior
section has crumbled down almost completely, destroying the stairway
leading to the antechamber and the two caves that lead off it. Only a few
marks reveal the original situation. Relying on them and on the data of-
fered by the two other internal stairways described above, it can be as-
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sumed that the first flight of steps cut perpendicular into the facade, this
was then followed by a landing and then another flight of steps parallel to
the cliff facade. In this respect the internal stairway was much similar to
other structures of the same type; what is unusual is the presence of large
square postholes carved at a regular distance on the cliff, just below the
level of the steps, as if to support a string-board. Their presence suggests
that the internal stairway collapsed and was restored by carving postholes
and inserting beams into them, while the opposite end was supported by a
wooden structure. Once the springboards were secured, the wooden steps
could be installed (Fig. 3). Following the collapse of the original internal
stairway, the caves in such a high position on the cliff were kept in use by
constructing an outer timber stairway, which rested against the cliff, as a
replacement of the earlier stone carved one.

All of the internal stairways in District Six underwent repairs, although
they were not as dramatic as those described in the case of the stairway
leading to Caves 120-121. The soft mudstone of the steps evidently wore
down easily and required regular up-keep. Small peg-holes were carved
into the inner and out walls of the stairway on a line with the outer lip of
each step. Rods were then inserted into these holes and a layer of gesso
was then poured over the tread. The gesso is now lost, but these small
peg holes present in all the internal stairways indicate that regular main-
tenance was taking place.

Before leaving this topic, the sheer amount of rock which had to be re-
moved in order to build an internal stairway needs to be considered. The
volume of stone which need to be excavated was in some instances supe-
rior to that of the caves it served. The internal stairways required a great
amount of labour. Extra labour would also have been required carve caves
in the upper reaches of the cliff, I have suggested - relying also in a large
set of other data - the following general rule for Qizil: the lower reaches
and best part of the cliffs in Qizil were exploited first, while the upper
sections of the cliffs - which required large amounts of extra work - were
only used after the more convenient sections were fully used up.

2.2 Repair and Renovation of Damaged Caves

All the caves have suffered a great deal of damage. A quick look at the cliffs
where the caves were carved leaves no doubt about the degree of dete-
rioration suffered since the monastic period when the site was occupied.
Larger or smaller collapses appear to have occurred throughout the period
of occupation. Work would have been required following these collapses
in order to keep the caves in use. In District Six repairs and renovations
are so numerous that almost the whole range of restoration techniques
employed in Kuca can be observed here. Caves of one type were often
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transformed into other types of caves or caves that were added to preexist-
ing groups. Partly collapsed rock-carved antechambers were repaired by
installing cantilevered timber structures. In terms of internal structures
architectural elements within a cave could be modified by chiselling away
or adding material; new plaster or successive coats of whitewash could
also be applied. In the case of decorated caves they were often partially
or completely repainted. The fact that the caves in District Six underwent
heavy restoration demonstrates that the development of this district was
not a straightforward process and what we see today is the result of a
prolonged period of cave construction and restoration. The importance of
making a precise distinction among elements of different periods present
in a cave and the need to assign them to the period they belong to before
undertaking any kind of specific studies of a cave cannot be over stated.
Without this basic work, elements belonging to different periods are looked
upon as contemporary which in turn undermines the research.

Caves 110-111A being well preserved provides the clearest case study.
As previously mentioned it was reached through an internal stairway and
had a rock carved antechamber which was shared by all of the three
caves that formed the group. A reconstruction of the doorway, its frame
and of the internal stairway clearly indicates that the whole antechamber
was completely carved out of the rock. We might safely assume that light
entered through one or more windows carved in the front wall as in the
case of the Five Joined Caves (68-72) in Qumtura, a clear example of such
a solution.

After their construction, the caves were used until the exterior section
of the cliff collapsed, causing great damage to the front part of the ante-
chamber and exposing the stairway; at that point the three caves could
no longer be safely used. A large repair was then undertaken with the aim
of replacing the collapsed section of the rock carved antechamber with a
cantilevered timber structure. Thirteen grooves were carved across the
remaining sections of the floor. Robust joists were then inserted into the
beams projecting outwards (presently circa 90 cm long in front of Cave 110
and circa 170 cm in front of Cave 111). Smaller holes carved just below
the ceiling on the main wall held rafters (12 postholes in front of Cave 110
and 7 in front of Cave 111). Once joists and rafters were in place and con-
nected by verticals posts, they formed a solid timber structure imbedded
into the rock, which was further stabilized by wooden planks fastened onto
joists to form the floor, while railings inserted between the vertical posts
ensured safety. A roof protected from the elements as well as from the
inevitable falling rocks. The exposed stairway was considered sufficiently
safe, in spite of the missing outer wall, and so was not restored. Indeed,
it remained in use until a decade ago (Fig. 9).

Similar repairs of collapsed antechambers are numerous and show that
it was a common practice to bring damaged caves back into use. For ex-
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ample, the restoration carried out in front of Caves 113-114. This group
originally developed from the original core consisting of Caves 114 and
115, each with its individual antechamber carved out of the rock. After
a collapse of the exterior part of the cliff caused a major damage to the
antechamber of Cave 114 - the antechamber of Cave 115 was spared for
the most part - restoration was carried out by inserting a cantilevered
timber structure very similar to that in front of Caves 110-111A. This new
timber antechamber also incorporated Cave 113 (Fig. 8).

The antechamber of Cave 118 was likewise carved out of the rock. Its
plan was rectangular with a truncated pyramid-like ceiling, a fairly com-
mon ceiling type in antechambers serving a single cave. The collapse
of the cliff face between Caves 116 and 119 destroyed the front part of
the antechamber of Cave 118. The cave was subsequently kept in use by
adding a cantilevered timber structure, whose installation marks are still
clearly visible. The repair was somewhat complicated by the shape of the
ceiling which called for short lateral walls, made higher by cutting away
the sloping sides of the truncated pyramidal ceiling to join a newly carved
horizontal groove on the main wall just above door and windows. The inner
ends of the rafters were then inserted into this groove to form the upper
section of the cantilevered structure and also the support for a dropped
ceiling. The level of the floor, lower than the one in the main chamber, is
the result of heavy erosion which has obliterated the grooves carved on
the floor where the joists that formed the foundation of the cantilevered
structure were inserted. Some of the postholes which held the inner ends
of these joists are still visible at the foot of the main wall in spite of modern
restorations. Two grooves carved at about 150 cm from the floor on both
lateral walls, seem to have been used to insert reinforcements of the front
part of the newly set up wooden structure (Fig. 6).

A very similar restoration was carried out in the antechamber of Cave
116, the process here was more straightforward, since the original ceiling
was flat and there was no need to elevate the lateral walls to set up the
cantilevered structure. In this case, the outermost of the three layers of
plaster was used to embed the beam into the horizontal groove carved on
each sidewall at about 150 cm from the floor, a structure similar to that
seen in Cave 118 (Fig. 7).

The front part of the antechamber of Cave 117 was not restored after
the collapse. In this case a different solution was devised. The original
floor of the antechamber was approximately 30 cm lower than the floor
of the main chamber. This can be ascertained from the percussion marks
on the remaining three walls. The present floor level of the antechamber
is approximately 80 cm lower than the main chamber. It seems that after
the collapse of the front part of the antechamber its floor was excavated
as to facilitate the access from below and, because of the closeness to the
ground, there was no need to build a timber balcony.
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Modifications were also carried out in the antechamber of Cave 119,
which in spite of the collapse of its front part it was not restored with
timber structures. The height and width of the window was modified by
carving a corresponding area of the ceiling controlled the amount of light
entering the main chamber, this modification served to improve the func-
tionality of the main chamber.

Other larger or smaller repairs were carried out within the main cham-
bers. The walls of the main chamber of Cave 119[2] are covered with five
layers of plaster, each of these were covered with several coats of white-
wash. These minor repairs, each of which was part of routine upkeep of
the cave, are important because they indicate that the cave was used for
a prolonged period of time. The fact that it was regularly whitewashed,
when it was not completely re-plastered, suggests that it was an important
cave. The gesso flooring in the main chamber of Cave 117 is another case
of a routine repair. Since the space used to circumambulate the altar was
limited and saw a lot of foot traffic which meant that, this part of the gesso
flooring was given to wear out. In this case the damaged part was sawn
out and eliminated. The resulting hole was then filled with new gesso.

2.3 Paintings and Painting Style

There are only a few painted caves in District Six: Caves 110, 114, 116,
117 and 118. In square Caves 116 and 118 the paintings are concentrated
in the main chamber, while the antechambers appear to have been simply
whitewashed. The antechamber of Cave 117, instead, was fully painted.
All these caves were painted according to the typical canon of Style A
(First Indo-Iranian Style, see Howard, Vignato 2015, pp. 4-5). Cave 114
is the only central pillar cave in this district. As is customary in central
pillar caves its main chamber and rear areas were both painted in Style
B (Second Indo-Iranian Style). The same style was used to decorate Cave
110, a square cave. The iconography of the paintings in these five caves
has been discussed for over a century and it will continue to be the object
of future studies. Suffice to say that narrative in each cave differs from
that of others - as discussed above. It is remarkable that the layout of the
painting is also different in each cave, this in addition to the atypical lay-
outs and subjects represented, which are unique in Kuca. A very conc