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The experience and the ensuing structuring of time
forms a constitutive part of human cultures. There are
many ways of coming to terms with time, calendars
and historiographies being its most common cultural
representations. The contributions to this volume deal
with lesser known figurations that result directly from
the various perceptions about time and phenomena
related to time. Diachronous investigations in various
parts of Asia (predominantly South Asia) reveal a
broad spectrum of such visual and literary figurative
manifestations.

While Hinduism recognizes a divine personification
of time and allocates the ominous factor time in an
ontological proximity to death, other cultures of Asia
have developed their own specific concepts and strate-
gies. This collection of essays combines perspectives
of various disciplines on figurations in which time
congeals, as it were. These figurations result from local
time regimes, and beyond demonstrating their diversity
of forms this volume offers coordinates for a comparison
of cultures.

The topics include chronograms as well as early Buddhist
topoi of the vastness of time, the Indian Jaina represen-
tation of both temporality and non-temporality and
the teachings of a Mediaeval Zen master hinting at the
more stationary aspects of time.
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PREFACE

The following volume deals with a major topic of the Morphomata Center
for Advanced Studies, namely the question as to how notions of time are
given concrete, perceptible form or shape. In Morphomata’s very first pub-
lication, which served as an introduction to the concept and approaches
of our Center, several articles treated this topic with regard to particular
phenomena relevant to ancient Greece and Pre-Columbian America.! The
contributions to Figurations of Time in Asia continue such investigation
focusing on Asian cultures, particularly those of Southern Asia.

Two aspects are of central importance here: first, exploration of the
question as to how epistemic concepts of time are expressed concretely
in various cultures, epochs and media, second, the consequences and
achievements of such concrete manifestations. How in turn do such reali-
ties effect the notions they are based on? These questions reflect the focus
of our research centre as articulated in its very name. “Morphdmata” is
the plural form of the Greek term “moérphoma” which denotes an entity
achieving concrete form through its own or external shaping processes.?
Based on this term, we coined the word morphome as the way cultural
notions are given their concrete, perceptible form. This new term implies,
on the one hand, the inevitable process of giving something a form, while,

1 Gunter Blamberger & Dietrich Boschung (eds.) 2011. Morphomata.
Kulturelle Figurationen: Genese, Dynamik und Medialitdt. Morphomata 1.
Miinchen: Wilhelm Fink Verlag. The following contributions are particu-
larly relevant here: Dietrich Boschung, “Kairos als Morphom der Zeit. Eine
Fallstudie”: 47-90, Alan Shapiro, “Eniautos. Time, Seasons, and the Cycle
of Life in the Ancient Greek World”: 199-222, and Jennifer von Schwerin,
“Space-Time and Maya Temple Design. The Dynamics of an Architectural
Cosmogram”: 261-286.

2 Cf. Jirgen Hammerstaedt, “Die antike Verwendung des Begriffs mdorphoma”.
In: ibid.: 91-109.



on the other hand, it emphasises the intrinsic value of the resulting form it-
self. Cultural artefacts—objects, art works or texts—are in a morphomatic’
sense not mere emanations, portrayals, copies or simulacra of ideas,
knowledge or concepts, whose relationships to their origins would always
be disturbingly elusive. What we are dealing with does not simply reflect
the prevalent knowledge of its time; rather, it modifies and determines
knowledge through the process by which it takes on concrete form. We
have applied these concerns to selected fields of inquiry, in particular to
notions of time.

While our first volume dealt inter alia with notions of time in Ancient
Greece and Pre-Columbian America, it expressed a significant concern of
our Center, namely the attempt to investigate the particular approaches
to notions of time across various cultures. This aim is only achievable,
however, to the extent that we apply interdisciplinary skills and diverse
fields of inquiry, which are otherwise segregated from each other due to
the rigours of their respective subject matters and methodologies. It is one
of the great advantages available to an international Center for Advanced
Studies to bring together scholars from the most diverse fields.

This very volume serves as a model to be emulated: It is based on a
conference which was conceived and conducted by Corinna Wessels-
Mevissen, a Fellow of the 2009-10 term at the Morphomata Center for
Advanced Studies. We owe Dr. Wessels-Mevissen a debt of gratitude for
her efforts, especially her support in making this publication possible.

Dietrich Boschung

CORINNA WESSELS-MEVISSEN

INTRODUCTION

“It was so beautiful to touch the face of Time. I came out crying ...”

Chandralekha, Indian classical dancer and choreographer, about her visit
to the Mahakaleshwar (“Great Lord of Time”) Temple, Ujjain.
Marg [Magazine] 61, 4, 2010: 77

Although Time itself, the invisible pervasive principle that structures
the lives of humans, animals and plants as well as shapes our physical
environment, defies representation as such, there are innumerable ways
it takes shape, congeals and trickles into our perception. The initial
quotation is extracted from a narration of the Indian choreographer
Chandralekha (1928-2006) about her transgressing a ritual boundary
ensuring that the central image of a public temple may only be touched
by priests. She had rushed to the Great Lord of Time (Mahakala, a form
of Siva) worshipped in the North Indian town of Ujjain and was rewarded
with a memorable moment of spiritual delight.! She firmly believed that
Time itself is embodied in the somewhat amorphous image that is regu-
larly decorated with different faces of the god and she had consciously
experienced an encounter with Time (as such, both based on inherited
religious notions and on the background of modern-day critical think-
ing). The liminal moment of bliss was not in the least impaired by the
fact that in the Indian tradition Time is conceived as a wrathful devourer.

In the present volume, various academic encounters with the repre-
sentation and the visuality of Time in its broadest definition have been
assembled. The majority of contributions are based on papers read during
the international workshop Concepts of Time and Their Visual and Material

1 Beholding (Skt. darsana) and touching (Skt. sparsa) are the most common
devotional interactions with a divine image in Hinduism.
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Aspects—Focus Asia held at the Morphomata Center on 25-26 June 2010.
The main focus is on South Asia, but, as we wished to expand on the
geographical “catchment area”, most parts of Asia, except for Western
Asia, are represented by a glimpse of their rich cultural heritage in the
field of Time.

Time has many facets and so has its relationship with objects and
images. Its perception and classification is clearly culturally determined
and has become the topic of general and philosophical reflection and
discourse in most parts of the world. In modern thinking informed
by scientific research, the relativity of the space-time continuum has
become a valid model, although it can only with difficulty be grasped
by laypersons.? Cognitive thinking as well is stated to combine temporal
and spatial perception.® However, it can be observed that in cultural
practices Time has been treated as quite a distinct factor although its
close linkage to Space has not been lost sight of. In the Indian tradition
this outstanding role of Time may be due to an underlying concept of
the priority of Time over Space that has been stated in a few passages
of some ancient texts.*

In the context of research on Morphomes, as envisaged by the Mor-
phomata Center for Advanced Studies—Genesis, Dynamics and Mediality
of Cultural Figurations, our ultimate objective is to identify recurring or
enduring images of Time (or any of its major aspects) that reveal a high
semantic congruency with associated cultural-philosophical concepts.’
In order to pave the way in this direction, we have considered various
angles and facets of the overarching topic of Time. An extremely abridged
overview of Asian concepts of Time and their visual aspects as well as
reference to some selected previous publications will be given below.

2 E.g. Hawking & Penrose 1996, Carrier 2009.

3 Roenneberg 2010: 306, n. 263, “The inner representations of Time-Space
and Space-Space constantly work as a team” (author’s translation).

4 E.g. Atharvaveda 19,53.5: “Time generated Heaven above and this vast
Earth [...]".

5 An exemplary study on Kairos as a Morphome of Time has recently been
published by Boschung (2011).
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ASIAN “IMAGES OF TIME”

In the Indian cultural tradition, a tendency towards the personification
of Time® may be recognized, although Time has never reached the status
of an independent deity. A singular reference to “kald” in the Rgveda has
been interpreted as referring to the “right time” for the Vedic game of
dice.” In other early literary strata, traces remain of a notion of Time as
the highest principle® However, subsequent development resulted in a
markedly negative connotation, basically equating Time with Death.’ The
two main gods of devotional Hinduism, Visnu and Siva, are conceived
as, respectively, embracing and embodying Time.

On the other hand, the faiths of Buddhism and Jainism, both basically
“ascetic” religions, have maintained a philosophical approach towards
Time that tends to dissolve it into its units and ultimately negate it, a
tendency which is not altogether absent from Brahmanism/Hinduism as
well. It may be postulated that in such cases, imagery relating to Time
comes in a much more subtle guise (cf. the respective contributions to the
present volume). Moreover, both faiths share a certain number of prede-
cessors of the respective founder of their religion, Buddha and Mahavira,
who are depicted in art. Such lineages of highly revered personages may
be interpreted as conceptually and visually exploring the depths of Time.

The Indian inclination towards a personification of Time is not
shared by other regions of Asia. Eastern Asia has developed quite a dif-
ferentiated outlook on Time that does not draw upon personification.
In some chronological systems, however, elements of Time take shape

6 Skt. kala (m.)—time has similar shades of meaning as in English and Ger-
man; further: death, time of death; of dark colour, black. For an etymological
study see Wessler 1995: 395-401. For an introduction to the topic of Time
in India see Panikkar & Baumer 1976, cf. also Gonzalez-Reimann 2009.

7 Falk 1986: 127.

8 E.g. Wessler 1995: 84-86.

9 Death (Skt. mrtyu, mara), however, has retained an identity of its own.
Both Time and Death do not have a fixed iconography, but sometimes
share attributes with Yama, God of Death. Plate 1 shows a rare depiction
of Kala/Time as a man of a dark complexion with a wrinkled face, his
hair standing on end and his body and hairline covered by serpents and
scorpions. The attribute in his right hand is a noose (pasa).
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in an animal or hybrid form. In addition, the use of chronograms in
Southeast Asia is relevant in this context, whereby the digits forming
a date are substituted by certain terms or indicated by an appropriate
image (cf. two contributions in this volume). The latter practice is not
widespread, however.

Regarding the island of Java in Southeast Asia, a unique textual-
visual figuration of Time has been explored by Peter Pink," a participant
of the 2010 workshop. He had observed that a magic formula referred to
as the kRalacakra (Wheel of Time) mantra takes the form of a palindrome
(thus unfolding a “magical” to-and-fro-movement), and it is arranged in
a star-shaped pattern located on the breast of the demonic deity Kala
(basically conforming to the Indian Kala). A striking peculiarity of the
indigenous time regime in Bali, Uku or Wariga! is the system of parallel
weeks, only converging periodically, which result in a kind of multilayered
and, therefore, elusive representation of Time.

Another image that is evoked in the Indian tradition, the Wheel of
Time (Skt. kalacakra), shall briefly be dealt with. The (chariot) wheel as a
conceptualisation of Time since Rgveda 1.164% (ca. second half of the second
millennium BCE) is so well-known that it has become a truism.”* However,
even this Denkbild or thought-image of Time has, most likely, not been
conceived as strictly figurative, and it has competed with other dominant
notions about circularity! In art, different kinds of chariot wheels have
been depicted, with some of them providing visual reference to elements
of Time (cf. Mevissen in his volume, Figure 19). However, kalacakra, the
formidable Wheel of Time, imagined to be ever-revolving in the realm of
the God of Death, was most probably not intended to be pictorially revealed.

10 Pink 1993 and 1996. Cf. also Bithnemann (1999: 314-320) on a related
topic.

11 Pink 1993.

12 No mention of “kald” is made, however.

13 Malinar 2007: 1, “For many, Indian notions of time may evoke images
of circles and wheels [...]".

14 Zin & Schlingloff 2007. The Buddhist notion of the samsaracakra (Wheel
of Transmigration) of this in-depth study does not have a strictly temporal
connotation. Other important instances are the Wheel of the cakravartin,
a sovereign of the world, and the Buddhist Wheel of Law or Dharma, i.e.
the Buddhist doctrine. A more recent development, Gandhi’s emblematic
spinning wheel, has actually drawn on such earlier meanings, according to
Brown (2010: 103-105).
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In Jainism as well, the term kalacakra is known although it remains
uncertain whether it is to be imagined in a concrete shape (cf. the con-
tribution by Del Bonta). In Buddhism, a body of religious teachings has
existed in Tibet since the eleventh century that is known as the Kalacakra
system. Interestingly, the “Wheel of Time” is understood here both as
a deity and a reference to everything that exists. The most well-known
practice of this Tantric system is the painstaking performance of creating
a sand mandala depicting a palace as the dwelling place of the deity.
In this rite, both the esoteric content of this practice and the “exoteric”
perception of making an image literally from single grains of coloured
sand seem to converge in what may be paraphrased as the mastery, and
thus, overcoming of Time.

The high regard, or rather awe, people have for Time, the calculation
of which is also of extreme import for the correct performance of practi-
cally every Indian ritual, may be deduced from the worship of a waterclock
during a marriage ceremony. A standard publication on Hindu rites ex-
plicates: “On the day of marriage a Ghati[ka] or waterclock (Clepsydra)
is established with the verse, “Thou art the mouth of the (universal)
machinery, created by Brahman in the beginning [...]’”.

PREVIOUS STUDIES OF TIME AND TIME-RELATED IMAGERY

In the 1950s, the series of Eranos conferences held in Ascona, Switzerland
first took up the topic of Time in a comparative, intercultural perspective,
and these have been followed by subsequent similar attempts.” More re-
cently, the millennium change inspired the Comité International d’Histoire
de PArt to devote its conference in the year 2000 to “Symbols of Time in
the History of Art”8

15 E.g. Bryant 1992: 177-231.

16 Pandey 1969: 210. The author concedes that “this custom is not very
popular”. On traditional Indian methods for measuring time, particularly
in Buddhist monasteries, see Schopen 1998; cf. Falk 2000.

17 Campbell 1958. For subsequent attempts at transcultural studies see
Gardet 1976, Tiemersma & Oosterling 1996 and Schweidler 2004; for Time
and Eternity as spaces for divine activity see Kratz & Spieckermann 2009.
18 Heck & Lippincott 2002.
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A few “Western” works on Time and Time in Art can be recommended,?
as the various approaches and treatments of the topic provide mate-
rial that could be unfolded in another, comparative and transcultural
perspective. The—largely philosophical—classification of Time as well
as the differentiation of practices relating to it are clearly called for.
Krzysztof Pomian uses a fourfold model for an initial approach when
he distinguishes between chronometry (Time measurement), chrono-
logy (determining certain points in Time), chronography (evaluation of
events happening in Time), and chronosophy (reflecting on Time and
realising its essence).?’

In the field of anthropology, Alfred Gell’s multi-faceted study of Time
is certainly a standard work.” It contains valuable basic considerations but
does not develop approaches to the morphological outcomes of temporal
representation. In contrast, taking his approach from the field of art his-
tory and archaeology, George Kubler has provided us with an important
reflexion on what might be called a search for the temporal correlation of
the shapes and morphological function of man-made things.??

In the Asian context,”® it has often been said that ritual Time com-
pletely differs from ordinary societal Time. (Of course, this would also
basically hold true for the liturgical and festival calendars of religions
outside Asia.) As the art production, particularly in South, Southeast and
Central Asia, is largely confined to the religious or spiritual sphere, this
claim would call for closer attention in future research.

Studies on the topic of Time in India are not rare,® and a few of
them have recently, to some extent, touched upon its bearing on art.?®

19 Pochat 1996, Brough 2000, Rawson & Rawson 2005, Le Poidevin 2007,
Sick & Schoch 2007.

20 Lecture delivered at Einstein Forum, Potsdam, on 15 June 2011. Cf. Pomian
1984.

21 Gell 1992.

22 Kubler 1962.

23 E.g. van Schendel & Schulte Nordholt 2001, Huang & Zircher 1995,
Wang-Riese & Hollmann 2009 (for regions other than South Asia).

24 Coomaraswamy 1947, Sharma 1974, Balslev 1983, Bdumer 1992, Balslev
& Mohanty 1993, Vatsyayan 1996, Inden 1998, Clayton 2000, Good 2000,
Einoo 2005 and Parasher-Sen 2006; for a recent identification of a local
“Centre of Time” see Willis 2009: 10-78; specifically on Time in Buddhism
see, e.g., Prasad 1991.

25 Zimmer 1933, Sivaramamurti 1981. See also the relevant articles in Malinar
2007 and Patnaik 2009.
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Two publications which could, in this respect, be regarded as precursors
of our present volume have been edited by Angelika Malinar (Time in
India: Concepts and Practices, 2007) and Priyadarshi Patnaik (Time in
Indian Cultures: Diverse Perspectives, 2009).

Like the perception and classification of Time itself, the figura-
tions that it evokes open up a vast field. Between the practical aspect of
Time reckoning and the freest artistic expression lies a zone with many
shades, from “portraits” of Time (Plate 1) and its accessory phenomena
to secondary subjects like the depiction of historical events. Scenes from
a sphere of “Non-time” likewise belong to the broad-range outlook we
have conceived for this volume.

CONTRIBUTIONS

This volume assembles articles on diverse figurations of Time throughout
different periods and geographical locations within Asia. As said above,
the coverage is not strictly comprehensive but has its centre of gravity
or main focus in South Asia. In some cases, the explorations reach out
to concepts of “Timelessness” or “Non-time” (Skt. akala) as well as to
the closely related dimension of Space, as quasi-expansions of the topic.

We start our volume with the stimulating tension that arises be-
tween the realm of Time and its speculative counterpart, Non-time. EUGEN
CIURTIN explores the temporal significance of earthquakes narrated in
the earliest accounts of the Buddha’s Vita. While depictions of these
terrifying and sublime as well as paradoxically timeless events remain
extremely rare, the topos itself is a powerful simile of the Buddha and
his teachings and, quite literally, his impact on this world. ROBERT J. DEL
BONTA has surveyed the Jaina outlook on Time and its implications on
the associated religious imagery. He traces the mythical layout of the
world and the double concept of Time and Non-time in Jainism and its
subtle visual expression.

The thematic bracket of Point in Time versus Course of Time has been
conceived somewhat spaceously, in order to accommodate various ele-
ments of Time and their tangible manifestations. It is implied that an
isolated point in Time, as well as other elements of Time, bears the seed
or essence of Time’s flow. GERD J.R. MEVISSEN presents a carefully col-
lected corpus of images of astral deities and related images in India. Their
general characteristic is that of anthropomorphism, but man-animal
composites and theriomorphic images also exist. These astral phenomena
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clearly signifying elements of Time reveal a certain variability in their
modes of respresentation or visual contexts. RYOSUKE OHASHI contributes
a stunning example of later Japanese Buddhist philosophy that leads to
an experience of the shape of Time. He refers to Dogen’s apt wording
that facilitates an intuitive grasp of Time’s work and effect. E.P. WIERINGA
discusses a pivotal monument, the early Javanese mosque at Demak, and
its enigmatic turtle chronogram. His contribution thoroughly explores
what may be called the culturally dense field of a transition period, when
the starting point of a new era is marked by a motif that perpetuates
certain elements of the past. BELA KELENYI shares significant examples
of the Tibetan cult of prayer flags from Mongolia that assemble various
personifications of particular years and other calendrical and astrological
elements. These representations function in the context of invocation and
appeasement that has resulted in the magnificently rich Tibetan imagery
incorporating Chinese elements.

Under the rubric of Cyclic Time, KARL-HEINZ GOLZIO explains some
basic facts of the calendar systems in India and (Mainland) Southeast
Asia. Of particular interest is the substitution of numbers in historical
dates with certain terms evoking them according to a largely standardized
system. JOACHIM K. BAUTZE introduces a rare case in the form of a series
of miniature paintings dating from the early nineteenth century showing
elaborate ritual arrangements of the deities of the Vallabhacarya sect of
Hinduism. The minutely rendered ritual decorations of the deities must
have evoked a specific point in the ritual year and its cyclic repetition in
the initiated onlooker.

Two specific cases of culturally determined renderings of Time in its
entirety conclude our volume in the form of an image, first, literary and
second, predominantly material, as Images of Time. CHRISTOPH EMMRICH’s
article opens up a world of vividly visual word icons that drastically
elaborate the vastness of Time and the minuteness of the human lifespan.
These roughly 2000-year-old rhetorical figures of instruction remain
amazingly valid and thus, so to speak, timeless in and of themselves.
Finally, according to CORINNA WESSELS-MEVISSEN, the original meaning
and content of Siva Nataraja, the famous dancing form of one of the
main gods of Hinduism and generally regarded as closely Time-related,
has not been sufficiently understood as yet. Her contribution here is an
attempt to fill this gap by highlighting a few hitherto neglected aspects
encoded in this icon.
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TIME VERSUS NON-TIME

EUGEN CIURTIN

‘THUS HAVE | QUAKED’: THE TEMPO

OF THE BUDDHA’S VITA AND THE EARLIEST
BUDDHIST FABRIC OF TIMELESSNESS
(The Buddha’s Earthquakes II)

For Ruxandra’s life, as she always knew better than me to repeat
“daf} auch ich mich halten wiirde, wenn alles mich sinken 14f3t”
(“that I too would hold up when everything else lets me down”).

Heinrich von Kleist, Letter of 16 November 1800 to his fiancée Wilhelmine
von Zenge (Samtliche Werke und Briefe. Ed. Helmut Sembdner. Miinchen:
Carl Hanser, 1984, vol. 2: 593)

1. THE BUDDHIST PHYSIOGNOMY OF NUNC STANS & NUNC TREMENS

For the last two centuries of intense multilingual research, the Buddha’s
Vita has been one of the ultimate concerns in Buddhist Studies as well as in
the study of South Asian and eventually worldwide comparative religions.
Even leaving aside all compulsory Western exegesis, its indispensable bib-
liography would immediately fill a hefty book-length manuscript, which,
however, has been absorbed by heart by many a worker harvesting in this
gigantic and hard to penetrate field always in stern need of reading anew,
of continuously adjusting much, and sometimes hopefully also of achieving
a few new and better results. The scope of the present contribution is to
ascertain for the first time the responsibility highlighted by the systematic
Bhumicalasutta “Sutta of Earthquakes” of the Mahaparinibbanasuttanta
(Digha-Nikaya [hereafter DN] 16 ad DN 1I 107-109) in defining the
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Buddha’s Vita.! Its immediate results will then be tested as new evidence for
the biographical process as described in the chief canonical texts of several
Buddhist traditions, with a focus on distinct representations and uses of
time,? often seen as overlapping: the Vita itself as rigorously inscribed time
in association with the Buddhist response to samsara; the later six of the
sutta’s canonical eight earthquakes as paramount pointers of a biographi-
cal tempo; the earthquakes as means and result in a fabric of timelessness.

Being aware of the higher philological, historical and doctrinal com-
plexity of these things Buddhist, as they provide advanced evidence of
interconnectedness at the core of Buddhist Asia for well over two mil-
lennia, an initial watchful step would necessarily be to ask if one might
present something new indeed in such ultimate concerns. When reread-
ing the masters of Buddhist Studies, one may truthfully expect nothing
new in certain regards, which may in turn be a fitting tribute to their
masterful acumen and tremendous labour. What, how or why would one
change e.g. some indeed old statements of Eugéne Burnouf or Etienne
Lamotte? Particularly relevant for the present paper is one of the some-
times overlooked statements as expressed in the latter’s, an immediate
and impeccable review of Alfred Foucher’s Vie du Bouddha (1949), the
truest culmination of a long lifetime journey: “[e]n définitive, 'ouvrage de
M. Foucher n’est pas et ne pouvait pas étre une véritable biographie du
Buddha, car ’état des sources ne s’y préte pas. Mais M. Foucher a rétabli
dans sa pureté et sa simplicité primitive la vérité traditionnelle relative

1 In a different way than in other parts of a long-term study, in this contri-
bution we will pay primary attention not to the philological and doctrinal
problems in the earliest Indic texts on earthquakes, e.g. the constitution
and significance of the “Sutra of earthquakes”—neither on when it might
have been composed, agglutinated, and spread, nor on what it claims—but
rather we will grant preference for a moment mostly kow it really functions:
how it charts the realms and landscape of time, and what it substantially
provides for the Buddha’s biography, in a wealth of synoptic Indic texts.
2 General introductions to the various uses and representations of time
in ancient India are Filliozat 1969; Hoch 1991; Prasad 1991; Bhate 1992;
Chattopadhyay 1992; Rospatt 1995; Schopen 1998; Vetter 1999; Karunaratne
1999; Brahmachari & Basu 2001; and Naudou 2004. For (the timing of)
numinous events and agency, still useful are Eliade 1951/1952 and Bareau
1957 and 1981; but Wayman 1969/1990 and 1965 are at times highly specu-
lative. On types of right/fitting/auspicious time, especially as ksana, see
more recently Emmrich 1996, Ciurtin 1997 and 2004b, as well as Emmrich
forthcoming.
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a la vie du Buddha. Cette vérité traditionnelle contient plus de valeur
psychologique, voire méme de réalité objective, que la vérité historique
qui n’est trop souvent que ‘la conjecture sur laquelle les chercheurs de
bonne foi ont fini par tomber d’accord’”? Recovering the equilibrium of
Burnouf’s message one century after, and just before launching a second,
still unsurpassed History of Indian Buddhism, Lamotte was indeed aware
of how this sharp opposition between proponents of historicizing s.
mythological readings of the Buddha’s Vita may be finally disentangled
by a more proficient and less partisan analysis, without intruding a then-
fashionable and afterwards outmoded reading more properly belonging
to the history of scholarship in the West, but rather closely following
the insights as well as the qualms of Indic Buddhist sources themselves.

For our “Siitra of earthquakes”, the main canonical texts in Indic
languages (in Pali and Buddhist Hybrid Sanskrit) read:*

“When one who is intent on awakening falls from the company of
the Contented Gods and mindfully and fully aware descends into
his mother’s womb (Pa. matukucchim okkamati; Skt. matuh kuksav
avakramati), then the earth is disturbed, it shakes, shudders, and
quakes (Pa: kampati samkampati sampakampati sampavedhati; Skt.
mahaprthivicala). This is the third reason and cause. Again, when one
who is intent on awakening mindfully and with full awareness leaves
his mother’s womb (Pa. matukucchisma nikkhamati; Skt. [matuh ku]
kser niskramati), then the earth is disturbed, it shakes, shudders, and
quakes. This is the fourth reason and cause. Again, when the Tathagata
awakens to the unsurpassed complete awakening (Pa. anuttaram
sammasambodhim abhisambujjhati; Skt. anuttaram samyaksambo[dhim
adhigacchati]), then the earth is disturbed, it shakes, shudders, and
quakes. This is the fifth reason and cause. Again, when the Tathagata
turns the unsurpassed wheel of Truth (Pa. anuttaram dhammacakkam
pavattetiy SKt. dvadasakaram dharmyam dharmacakram pravartayati),
then the earth is disturbed, it shakes, shudders, and quakes. This is
the sixth reason and cause. Again, when the Tathagata mindfully

3 Lamotte 1949: 256. One can fully agree with Silk (2003: 872) in this need
to remember “the profound psychological insight of those ancient masters
who composed or compiled it”.

4 For an analysis of the first two causes (earthquakes as produced for proto-
geological reasons or as manifested by ascetics, brahmans, and gods), see
Ciurtin 2009: 65-71.
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and with full awareness gives up the force of life (Pa. ayusarnkharam
ossajjatiy Skt. jrvitasamskaran adhisthayayuhsamskafran utsrjati]), then
the earth is disturbed, it shakes, shudders, and quakes. This is the
seventh reason and cause. Again, when the Tathagata attains nibbana
by means of the nibbana that is without any remnant of attachment
(Pa. anupadisesaya nibbanadhatuya parinibbayati; Skt. anu[padhisese
niroajnadhatau parinirvanam bhavisy/ati]), then the earth is disturbed,
it shakes, shudders, and quakes. This is the eighth reason and cause”’
DN II 108-109, transl. by Gethin 2008: 61-62; Mahaparinirvana-sitra
(hereafter MPNS') 17.12-22, in Waldschmidt 1950-1951: 2.214-217.

2. TOWARDS THE INSIDE: FROM THE BUDDHA’S SEISMIC WEB
TO HIS AURAL ‘CATALOGUE OF EARTHQUAKES’

Buddhist authors of all times, geography or affiliation have continu-
ously provided most impressive proofs of fairly consecutive thinking. As
Buddhaghosa mentions these eight earthquakes, he adds “here ‘these’ (ime)
means pointing to examples”.® The present task would accordingly be to
put forward a more updated curriculum vitae articulated by earthquakes,
therefore rather a Curriculum terrae motus or succussionis for the Buddha’s
Vita. This may be done accurately in a twofold way, combining—as again
recommended by Buddhist canonical texts, e.g. in the description of the
very last moment of the Buddha’s life before entering into nirvana—the
anuloma cum pratiloma (‘with’ vs. ‘against the grain’) technique. We will

5 In order to better situate such exploits of the Buddha’s agency, see
Lamotte 1944-1980: 1.473-474 and 477; 4.2202-2206 (on the procedures of
controlling the element ‘earth’); 5.2302 and 2251; Lamotte 1965/1998/2003:
216; Gomez 1977; Hara 1980, 1989/1994 and 2001; Wijesekera [1990] 1993;
Lopez Jr. 2005; Bollée 2005 [2006]; Hara 2009.

6 An 2003: 101 cum n. 25 Sumangalavilasini-purana-tika 11 201,1-6; Ciurtin
2009: 71.

7 Entering the first dhyana (meditation) and then progressively going to the
fourth, then covering the nine samapattis ‘concentrations’ first in due order and
secondly in reverse order, and then back again to the first dhyana was mislead-
ingly not recognized as belonging to an anulomapratiloma technique correlat-
ing the process of recollecting previous births just during the bodhi-night (on
which see now Collins 2009: 513-517). There is a need for a newer perspective
on earlier uses of anulomapratiloma, respectful of its etymology (sophisticated
constructions with flexible prefixes based on the simple loma ‘hair’).
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first chronologically traverse the sources anuloman and then we will col-
lect their morphology and look through the result p/r/atiloman. As far as
we know, modern scholars have never scheduled all these lists compre-
hensively and integrally. They have only tentatively ordered what they
have gathered from distinct sources as synoptically confirmed episodes.?
However, relevant for us is that—comforted by such a synoptic of all tra-
ditions and by all traditional criteria of authenticity—the Buddha already
performed the desired painstaking task himself. The connected passages
in Buddhist writings are overabundant. We have in the interim identified
more than two hundred independent texts (up to Buddhaghosa) mention-
ing earthquakes. Careful readers will also pay attention to or supply the
school affiliation of every excerpted text, yet lack of space prevents us
from mentioning each of them.

The rationale of clarity and concision invites us to offer here (a)
a sixfold table with indications of earthquakes for every occurrence of
earthquakes as recounted in the sutta (anuloma); (b) then (pratiloma) a
fourfold comparative table of Indic sources indicating similar texts which
on the contrary only supply some such earthquakes, subsequently charted
in diminuendo; analogous occurrences of single earthquakes which intrude
in such or other texts with a seismic biographical kapax in a more or
less erratic staccato, even so being recurrent fragments, and hence akin
to all the other forefront pointers of biography; and, finally, sources
akin to the standard ones which have zo mention of earthquakes but do

8 The model provided by Foucher 1908 seems to us still helpful, with its
good Indian sorting into 64 episodes, which nonetheless appear today as
fewer than expected. One may also compare his provisional listing with
the accumulation of research one century later, part of which was surely
mastered by his own later work; see mostly the arrangement by cycles and
episodes in Foucher 1949. In her review of 1909 (see bibliography, Foucher
1908), Ridding wrote: “M. Foucher, with the tact and instinct of a true
scholar, has seen that in two short passages (Divyavadana, xxvii, 389-94,
and Mahavamsa, xxx, 78-87) lies the essence of the Buddha’s life, and that
they form, as he hopes they may do, ‘une amorce des futures synoptiques
du Buddha.”” There is, however, no acceptance at present that the very two
late works would contain ‘the essence of the Buddha’s life’. More recently,
synoptic tables were offered by Strong 2001/2006: 26-29 and 133 (covering
the whole biography), and by Silk 2003: 870 and passim (for the ‘paradox’
of omniscience/nescience). A collective panopticum of all available sources
was started in 1999 by Chio Academic Research Institute of the Toyo
University (Tokyo), see Durt 2010: 163.
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claim biographic relevance, and so are examples of patent hiatus. It goes
without saying the following tables are by no means exhaustive: They are
only representative for the Indic sources.” Moreover, let us mention that
besides these tables there are quite a few references to the propagation
of earthquakes in instances neither involving the Buddha, nor describing
moments similar to those occurring in his Vita.

THE CAUSES AND TIMES OF EARTHQUAKES IN THE BUDDHA’S VITA

Q = earthquake.
Q1 = conception; Q2 = birth; Q3 = bodhi (Awakening); Q4 = First predica-
tion; Qs = Capala-caitya; Q6 = nirvana.

TABLE 1: EARTHQUAKE 1

1.) Pa. DN 16 ad Mahaparinibbanasuttanta 108, transl. in Walshe 1987/1995: 248;
Gethin 2008: 61. 2.) Skt. Mahaparinirvana-sutra 212-218 Waldschmidt. 3.) Pa. DN
14 Mahapadana-sutta I1.12, transl. Walshe 1987/1995: 203. 4.) Skt. Mahavadana-
sitra 4a1-3 in Waldschmidt 1953-1956 and Fukita 2003: 52, 1. 7. 5.) Pa. Majjhima-
Nikaya (hereafter MN) 123 ad Acchariyabbhutadhamma-sutta I111.118, transl.
Nanamoli & Bodhi 1995/2001: 980. 6.) Pa. Asiguttara-Nikaya [hereafter AN]
IV.308. 7.) Skt. Frag. S 360 f. 36 R2, in Waldschmidt 1950: 20. 8.) Skt. Lalitavistara
VII ad 76-117 Lefmann. 9.) Tib. Lalitavistara V, transl. Foucaux 1860: 59. 10.)
BHS Mahavastu 1.206, 11.10, I1.298 Senart, transl. in Jones 1949-1956: 1.164; 2.9;
2.279. 11.) Chin. T'15¢-16d, 165a-b, 180c-181a, 191c-192a. 12.) Chin. Madhyamagama
32 (T'1469c—471c). 13.) Chin. Ekottarikagama 42.5 (T 125, 753c11-754a11). 14.) Pa.
Nidanakatha 52 Fausbgll, transl. Rhys Davids: 66. 15.) Sazighabhedavastu 41 Gnoli.
16.) Jinacarita v. 98. 17.) Mulasarvastivadavinaya 1.92,16-97,8.

TABLE 2: EARTHQUAKE 2
1.) Pa. DN 16 ad Mahaparinibbanasuttanta 108. 2.) Skt. Mahaparinirvana-sitra
212-218 Waldschmidt. 3.) Pa. MN 123 ad Acchariyabbhutadhamma-sutta I11.124,

9 Due to the limitations of space, some other relevant texts including all
the six biographic earthquakes are not mentioned. Concordances in Minh
Chau 1964/1991; Warder 1970/2000; Nakamura 1980/2007; Hirakawa
1990/2007; Grey 2000. For a German translation of a sixfold cluster in the
Chinese Dirghagama translated by Buddhayasas (early fourth century CE),
see Weller 1939-1940: 80-84 / 1987: 746-751.
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transl. Nanamoli & Bodhi 1995/2001: 983. 4.) Pa. DN 14 Mahapadana-sutta 11.15,
transl. Walshe 1987/1995: 205. 5.) Skt. Mahavadana-siutra 5a1-3 in Waldschmidt
1953-1956 and Fukita 2003: 62 1. 4. 6.) Pa. AN IV.308. 7.) Skt. Frag. S360f. 36
R2, in Waldschmidt 1950: 20. 8.) Skt. Lalitavistara VII ad 76-117 Lefmann. 9.)
Tib. Lalitavistara VII, transl. Foucaux 1860: 73-105. 10.) BHS Mahavastu 1.222,
I1.25, I1.299 Senart; transl. in Jones 1949-1956: 1.177; 2.21; 2.280. 11.) Chin.
T15¢c-16d, 165a-b, 180c-181a, 191c-192a. 12.) Chin. Madhyamagama 32 (T1
469c-471c). 13.) Chin. Ekottarikagama 42.5 (T 125, 753c11-754a11). 14.) Skt./
Chin./Tib. Asvaghosa, Buddhacarita 1.21, transl. in Johnston 1936-1937/2004:
6; Olivelle 2008: 4; Willemen 2009: 5. 15.) Pa. Nidanakatha 52 Fausbell, transl.
Rhys Davids: 66.

TABLE 3: EARTHQUAKE 3

(Attack by Mara and response of mahaprthiot included)
1.) Pa. DN 16 ad Mahaparinibbanasuttanta 108. 2.) Pa. MN 123 ad I1I 118-124.
3.) Skt. Lalitavistara XX1 ad 318-319 Lefmann. 4.) Tib. Lalitavistara XXI, transl.
in Foucaux 1860: 326. 5.) BHS Mahavastu 1.229, 11.343 Senart; transl. in Jones
1949-1956: 1.185, 2.313. 6.) Skt./Chin./Tib. As§vaghosa, Buddhacarita X111.29-30,
transl. in Johnston 1936-1937/2004: 194; Olivelle 2008: 383; XII1.32 in Willemen
2009: 95. 7.) Pa. Nidanakatha 71-75 Fausbell, transl. Rhys Davids: 96-101. 8.)
Jinalankara vv. 119-143.

Continued in
1.) Pa. DN 16 ad Mahaparinibbanasuttanta 108. 2.) Skt. Lalitavistara XXII ad
352 Lefmann. 3.) Tib. Lalitavistara XXI11, transl. in Foucaux 1860: 337-338. 4.)
BHS Mahavastu 11.283-286 Senart, transl. in Jones 1949-1956: 2.264-268. 5.)
Chin./Tib. Asvaghosa, Buddhacarita XIV.87, transl. in Johnston 1936-1937/2004:
213; XIV.52 in Willemen 2009: 103. 6.) Pa. Nidanakatha 75-76 Fausbgll, transl.
Rhys Davids: 101-104.

TABLE 4: EARTHQUAKE 4
1.) Pa. DN 16 ad Mahaparinibbanasuttanta 108. 2.) Pa. Mahavagga 1,6.29-31.
Horner: 17-18. 3.) Skt. Lalitavistara XX VI ad 407 sq. Lefmann. 4.) Tib. Lalitavistara
XXVI, transl. in Foucaux 1860: 384-385. 5.) BHS Mahavastu 111.334, I111.341-342
Senart, transl. in Jones 1949-1956: 3.327, 3.335-336. 6.) Pa. Nidanakatha 81-82
Fausbell, transl. Rhys Davids: 112-113. 7.) Jinacarita vv. 291-293.

TABLE 5: EARTHQUAKE 5
1.) Pa. DN 16 ad Mahaparinibbanasuttanta 108. 2.) Divyavadana XVI1.203 Cowell
& Neil [see Table 10], transl. in Rotman 2008: 337-343. 3.) Chin./Tib. Asvaghosa,
Buddhacarita XX111.71-74 & XX1IV.1-3, transl. in Johnston 1936-1937/2004, Part
3: 765 XXIII.56 & XXIV.1-2, transl. in Willemen 2009: 165 and 167.
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INCOMPLETE NUMBER OF CAUSES AND TIMES

OF EARTHQUAKE (SELECTION)

FOUR (OF FOUR): Skt./Tib. Lalitavistara.
civilisation, an inundation replaces Q3. Cf. Balbir 2007 [2008]: 340-342;

in Berkwitz 2007 (but full of ‘relics earthquakes’ as well as other types of
Ciurtin 2009: 86-87.

quakings).
Jinalankara vv. 128-143 = Pathamasambodhi 1X.149-156, i.e., in a more maritime

only the Yaksas (Johnston) / “spirits of the earth” (Willemen) call out the

Awakening.
TWO (OF SIX): without Q3-Qs, Pa. DN 14 Mahapadana-sutta, even if it narrates

and Chin. XV.56-66 (transl. in Johnston 1936-1937/2004, Part 3: 14 or
Willemen 2009: 112), as the description of the very conception misses, and

TABLE 6: EARTHQUAKE 6
1.) Pa. DN 16 ad Mahaparinibbanasuttanta 109. 2.) Chin./Tib. Asvaghosa,

events covering Q1-Q4.
THREE (OF SIX): without Q1, Q4-Qs, Sinkala Thupavamsa 57, 85-86 and 89, 132,

TABLE 7:
FOUR (OF SIX): without Q1 and Q4, in Skt./Chin. A$vaghosa, Buddhacarita 1.21

Buddhacarita XXV-XXVI1.92, transl. in Johnston 1936-1937/2004, Part 3: 102;
XXVI.106 in Willemen 2009: 190. 3.) Skt. Avadanasataka IV.10 and X.10.
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To further constrict the prior tableau, we thus obtain three separate nuclei of

biographic earthquakes:

CLUSTER 1: foetal vita—at both ends (conception cum birth; difference: ten lunar
months by all early accounts);

CLUSTER 2: bodhi vita—at both ends (finalising Awakening cum starting predica-
tion; difference: four to seven weeks by a variety of accounts);

CLUSTER 3: parinirvana vita—at both ends (announcing its entering cum the
very entering into nirvana; difference: three months by all accounts; as
ayusankharam ossaji is operated during an afternoon and nirvana is again
placed at dawn, twelve more hours must be added here).

First, the sutra is clearly opting for a combination of causes that is far
from erratic. It is worth noting that by no means all permutations are
possible, however, they are not extant. The formation of the actual lists
(as well as their extraction through permutation) is logical: There is no
Q1 without Q2 and no Q4 without Q3. In fact Buddhaghosa has already
catalogued four of the six earthquakes by pairs, as manifested “through
the effulgence of merit” (pusiniatejena) (Q1+Q2), or “through natural com-
passion/lamenting” (karufifia-sabhavena/arodanena) (Q5+Q6).1° Note also
the ‘spatial’ repartition of causes and moments (adopting for a moment
the valuable old Latin seismic terminology): The Buddha is relating on
the spot the reasons for a terrae motus domesticus (‘local’; noteworthy:
reportedly felt by Ananda only); he announces a terrae motus vicinus (the
very last); he catalogues the precedent four as terrae motus remotus, the
very first being a coeli motus rather! In terms of doctrinal Theravada
history, we should assume a passage of time between the formation and
the oral transmission of the core sutta with fewer than eight causes, as
attested by parallel Chinese, later Sanskrit, Tibetan and even medieval
Pali sources, and the closing down of this first Nikaya, with Anguttara
mentioning earthquakes only among its “eights”. Przyluski, Waldschmidst,
Frauwallner and Bareau® are still the most helpful as they were the first

10 An 2003: 101, Ciurtin 2009: 71.

11 On the earth of earthquakes and their universalized features in several
and very different sources, see Ciurtin 2009: 64-69.

12 For Przyluski or Frauwallner, the ‘Sutta of earthquakes’ was an intricate,
but episodic concern; on the contrary, for Waldschmidt and for Bareau this
covers larger spans of their works, with sometimes different approaches and
results (chronological references infra). Nevertheless, it may be noted that
strangely the last three almost never referred to the results of any others;
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scholars who saw how and tried to explain why the Chinese and Sanskrit
MPNS very anomalously include both a list with eight earthquakes and a
list with only three in the same text, obviously requiring but not receiv-
ing in due time an additional proofreading. Dutiful comparative reading
may well add something. In an Avadana which deserves to be coined as
“Bhiimicalavadana” (Divyavadana XVII = Mandhatavadana 200-210),
there are so manifold interpolations in and outside the presentation of the
Catalogue® that what was positioned firstly as taking place at the shrine
of Capala during an early afternoon is greatly expanded. Ananda will get
back to the Buddha only in the evening!

3. HANDLINGS OF ILLUSIVE TEXT: FRAUWALLNER'S SKANDHAKA

Impossible to repel at this point is the hypothesis of a lost original and com-
prehensive Ur-Skandhaka (lit. ‘mass, multitude’; divided into Mahavagga
and the Cullavagga of the Vinaya), advanced by Erich Frauwallner (1898-
1974) in his prominent book of 1956. He compared there the Pali Khandhaka
against the background of all the six extant Vinayas. The ‘author’ of this
‘Skandhaka’, who lived according to Frauwallner one century after the
Buddha’s parinirvana in Magadha (if not, in disguise, one decade after
World War II in Vienna), is in his reconstruction the singular mastermind
of the re-foundation of everything, or almost everything, relating to the
Buddha’s biography. According again to Frauwallner, “[i]n this /M PNS]
text a particular attention is deserved by the sermon of the Buddha on the
causes of earthquake, because it has been handed down also elsewhere”
Frauwallner’s hypothesis regarding the existence, content, and extent of
an “old Skandhaka” as the landmark of the very “beginnings of Buddhist
literature” is too bold and was subsequently too influential to be left
unexamined here. His suppositions argued that “in course of time parts
broke away from this assumed Ur-Khandhaka, such as a text correspond-
ing to the Mahaparinibbanasuttanta of the Dighanikaya, having stood at

and for Bareau (especially in his opus magnum, 1963-1995), to refer only to
the texts themselves was a rather general method from 1950 to 1993.

13 A most scrupulous philological analysis was recently offered by Hiraoka
1998, 2009 (complementing his Japanese translation and study of Divyavadana,
Tokyo, 2007, 2 vols.) and, as a critique of Rotman 2008, Hiraoka 2011 (ad-
ditional Chinese sources: 238-239; see also 266).

14 Frauwallner 1956: 157 (italics added).
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its end originally”,® and the far-reaching section of this text is precisely
the Buddha’s ‘Catalogue of earthquakes’.

Contrary for instance to contemporary methodological attitude, Frau-
wallner’s contextual sensitivity appears to be missing here. Starting to
chart philological solutions for a probable beginning, accretion, splitting
and actually any other form of evolution or change in a major religious
text on the fringe of its aural transmission, he undeservedly discards
every concern for the very content of his backward-looking bricolage. The
Bhamicalasutta becomes then a sutta full of names, numbers and narrative
knots—but is sternly scrubbed clean of earthquakes. It even looks like a
text which, after his expert analysis, instead of earthquakes, speaks say
of rain of mandara flowers, or displays of rays, or any other ‘miraculous’
eightfold events, which especially in the earliest texts are almost always
subsidiary to earthquakes!® and as such they are never numbered and
grouped, nor systematically analysed in any canonical Buddhist text
whatsoever. Bearing the final title “The biography of the Buddha and
the beginnings of the Buddhist church history”, these ten (pp. 155-164)
full philological pages of dense verve were chiefly not enough to read one
single earthquake under bkhumicala. He was unable to concede a “Sutta of
Earthquakes” may finally speak about earthquakes indeed. Frauwallner

15 Hiniiber 1996/2001/2008, §32: 17.

16 As was aptly observed by Strong regarding the Nidanakatha, “the earth-
quake and the great radiance are just the first of thirty-two portents that are
said to manifest themselves at the time of the Buddha’s birth (and also of
his conception)” (Strong 2001/2006: 53). We were able to detect inversion
(light explosions before quakings) only in texts several centuries older (as
currently and approximately dated) than the present ones. However, recent
research rather ignores what may already be seen as a principle of organisa-
tion in narrating ‘miracles’ at least: Even in lists with thirty-two portenta,
earthquakes are always mentioned before light, and are moreover always
mentioned at the top of this and of course lesser lists, without forgetting
that perhaps the older ones are those mentioning earthquakes exclusively.
See e.g. Weber 2002: 80-83, with further observations in the reviews by
Ciurtin, Bulletin d’Etudes Indiennes 21 (2003): 317-323; Hiniiber, Wiener
Zeitschrift fiir die Kunde Siidasiens 50 (2006): 213-214; Roesler, Indo-Iranian
Journal 51 (2008), no. 1: 23-27 (especially 25-26). Bareau 1974: 203, Analayo
2010: 28-30 and 35 n. 59 and Analayo 2011, vol. 2: 702-705, n. 93 (on MN
123) adduce several parallels to earthquakes with/after light(ning). Perhaps
this variation belongs to the classical influence of Buddhist art representa-
tions, much adept in indicating prabha (effulgence) rather than bhumicala.
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has gone as far as to keenly and perhaps very prematurely endorse an al-
leged historicity of an earthquake occurring during the Buddha’s lifetime,
which would therefore be an outer geological seism, not one of the sutta
itself” He was on the contrary not willing at all to ask what bhumicala had
meant (nor @yusankhara ‘the vital compositions’, nor ossaji—for sure one of
the most difficult cruces and less understood words in the Buddhist texts,"®
nor the biographical repartition of causes or their relation with each of the
first two, etc.) for the very texts he had stunningly read. Like many other
Buddhist scholars indeed, Frauwallner reminds us of Frederic the Great
who—pompously adapting an inheritance of theodicy—supremely denied
the existence as well as the very mentioning of earthquakes in his Prussia,
which was shocked by the aftermath of Lisbon’s 1755 mahabhamicala.
Several newspapers then spreading the news and discussing the ensuing
earthquakes (e.g. in Magdeburg and Halle) were banned accordingly by im-
perial decree, and everyone willing to report on even the slight earthquake
felt on 18 February 1756 was menaced with immediate incarceration.”

17 This was tacitly refined by Vetter 1988: xiv—xv: “[w]hat seems to be a
reliable report is that shortly before the Buddha’s death an earthquake
took place and it is possible that the Buddha explained this as an omen of
his imminent decease. According to the Skandhaka, this earthquake was
caused by the Buddha’s decision to finally enter nirvana. Afterwards every
[sic] important event in the life of the Buddha is connected with an earth-
quake. This is only an example of the process of adaptation”. And this very
adaptation, this time outside greater India, had the strongest expression in
some of the earliest Chinese Buddhist sources, where “dates were created
by relating such events in the life-story of the Buddha as the earthquakes
mentioned in various texts to phenomena found in Chinese records”
(Cousins 1996: 57/ 2005: 105). More on these hypotheses in Ciurtin 2009:
70 as well as in a forthcoming study.

18 Parts of its difficulty are described by Jaini 1958/2001. Furthermore,
a Prakrit inscription in Brahmi script from the Amaravati pillar (second
century BCE), fortunately discovered on the sculpted steles representing
scenes from the Buddha’s Vita very close to MPNS but neglected by its
modern scholars, reads: capala-cetiye maro yacate osath-iti, which Skilling
translates: “At Capala Shrine Mara requests ‘the [Blessed One] to relinquish
[his life]’” (2009a: 69-70).

19 For a discussion of Frederic the Great’s act with wider incidences in a
comparative history of religions, see Ciurtin 2007: 21-22, centred in Kleist’s
Erdbeben in Chili and referring also to Quenet 2005: 7-10 and passim (who
starts an outstanding discussion with Hallische Zeitungen and Magdeburgische
privilegirte Zeitung of the same week).
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Further scrutiny seems necessary, since almost no supporters nor critics
of Frauwallner’s thesis mentioned a fairly basic fact, viz. the supposedly
original Skandhaka as a work fully designed, completed and consecrated by
a single, hence so singular person.?® Always and everywhere in the Buddhist
world, when firm proofs of the earliest global physiology of textual canoni-
zation come to light, commentarial traditions, arrangement, and translation
across Asia, we have met a collective, and precisely not a single-handed
work, to say nothing about its eventual individualistic acumen. Grand ‘ideas
and events’ like the sazgitis! monastic teams of all types (to start with the
diverse and sometimes colliding lineages of bhanakas), webs of pilgrim-
age and patronage, refutationes, disputationes and retractationes repeatedly
blended in the accommodatio of the greatest §astras, communal storage of
the buddhavacana (what has been said by the Buddha) and widely recipro-
cal intermingling of borrowings, committees and indeed sometimes even
key trans-regional and trans-doctrinal congresses dominate the scenery.
That is to say—pace Frauwallner—not an endearing Montaigne-like library
tower with his single perspicacious owner (all too often a male) apt to adopt
the multifarious inheritance of a whole religious tradition, and then ready,
by pouring on personal gleanings according to an unidentified graph, to
switch the most vital of its parts in such a way that it disfigures its previous
shape?? Until, of course, someone else came from a similar tower endowed

20 With of course noted exceptions: Hinliber 1996/2001/2008, §33: 18: “the
redactor(s)”; or §37: 20: “the author(s)”.

21 See Hallisey 1991/1992/2005.

22 A full-fledged comparison of Western and early Chinese techniques
of translation from Indic sources was recently and splendidly offered by
Bingenheimer 2010: esp. 26 sq., who reminds us that “[t]he largest transla-
tion projects in human history took place in China and Tibet”, mostly dur-
ing the first millennium CE. He also aptly notes the ideal of a single-author
work only to eventually dismiss it as obsolete, as it is charged with an overly
provincial gist (Jerome as ‘patron saint of translators’; or Western Renais-
sance proto-philology), largely contradicted in pre-modern Buddhist Asia.
Bingenheimer offers a discussion of a sixth century Chinese painting by
Yang Zihua of the Northern Qi, just representing the activity of “Collating
Texts” portrayed by a hall of eleven scholars working together without any
distinctive hierarchy. All this, as well as all we know about the contemporary
monastery-university Nalanda (before its devastation by Muslim invaders
at the end of the twelfth century), are well ahead of the later birth and prac-
tices of Western university and textual techniques, and they cannot as such
support anything of the perplexing portrait of Frauwallner’s ‘Skandhaka’s
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with a similar, again rather acarya-musti (“teacher’s [closed] fist”)-like learn-
ing, and single-handedly saw, organized and ‘repaired’ everything anew,
with correspondingly inscrutable results. An imaginary tale which craftily
fuses mainly silences, Frauwallner’s ‘Skandhaka hypothesis’ was indeed
influential but rests today for the most part as an impressive wild guess.
Similarly, it seems more appropriate to us to work out some of these
implications, if the “Skandhaka’s author™’s veracity is very much in doubt.
“As in the Suttavibhanga, in the Khandhaka, too, texts are found which have
been taken over from the earlier Suttapitaka. [...] These parallel texts, which
still need detailed investigation are as important for the relative dating of
texts as for the structure of the single chapters of the Khandhaka”? As Oskar
von Hiniiber again writes, “this view of Frauwallner was criticized almost
at once by Lamotte, who rightly maintains that the different Vinayas grew
into different directions” (1996/2001/2008: 17), and Hubert Durt, Lamotte’s
main disciple, echoed this reasoning recently (2010: 163, on which see infra).
Perhaps Lamotte’s early critique is to be seen as related to his mentor
Foucher’s Vie du Bouddha; he was, however, followed by Heinz Bechert and
by Gregory Schopen, who in turn argues not for a chronological stratification
of the Vinayas, but for a stronger regional diversity in their composition.
A chronological survey of secondary and tertiary exegesis reveals very
different positions, with a prevalence of disapproval if not in things Vinaya
primarily, at least with reference to biographical elaborations. Lamotte
had strong reasons to doubt Frauwallner’s hypothesis even with the sole
arguments of his 1947 article on the “legend of the Buddha”* Shortly be-
fore Frauwallner’s death, Prebish devoted a whole, belated review article
(his own very first publication) to its re-examination.?® Bronkhorst started

author’. Moreover, everyone well read in contemporary medical research
or natural sciences (including for instance seismology) would endorse
Bingenheimer’s claim that “[t]he pendulum is swinging back. It is possible
that the ‘single-scholar’ paradigm will come to be regarded as an eccentric
phenomenon in the history of knowledge” (here 32). If this correctly applies
to scholars, it is on the contrary of no relevance for superlative religious
persons (epitomized or modelled by religious founders), nor for musicians,
nor for writers—Kleist’s writing rests as an ideal instance of this.

23 Hiniiber 1996/2001/2008, §34: 18-19.

24 More conveniently exposed in Lamotte 1958: 193-196 / 1988: 176-179.
25 Prebish 1973: 669-678 / 2005: 244-256 (“his most creative and inno-
vative theories [...] it is here that he is weakest”, 1973: 676 / 2005: 254);
see, however, also Prebish 1994/1996: 132: “[t]his monumental work has
remained the standard work on the Skandhaka”.
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from similar suppositions related to the Vibhanga but expanded a fairly
different analysis of several other matrkas (‘matrix’), without overlooking,
like Frauwallner, questions which really differentiate the ancient forms as
well as the present handling of such texts, for which exact ultimate answers
may only be stringently illusory.?® Belonging to a similar scholarly family
as Frauwallner, Vetter is rather favourable.” Brekke is decidedly the best
contemporary supporter of a refining theory, in light of the new dating
of the Buddha’s floruit® “In contrast to Frauwallner”, among the major
advances in von Hiniiber’s Handbook of Pali literature (largely adopting
his treatment of Abhidhamma topics) is a new structuring of the whole
Khandhaka, paralleling the development of Suttavibhanga (especially §§31
and 37: 16-17 and 19—20). Another well-founded critique of Frauwallner is
offered by Clarke.?® More recently, as a very far-reaching critique, Collins
detected similar, objectionable inadequacies of reconstruction pertain-
ing to Frauwallner’s excessively free handling of the composition of the
Visuddhimagga, which would even more characterize his handling of the
earlier MPNS. Most recently Durt, in his outline of recent research on

26 Bronkhorst 1985: esp. 309: “[o]ur question is: did the ‘Original Vibhanga’
make use of the Stutras in their finished form, or did it rather use pieces of
tradition which were still more or less free-floating and would only later
be taken into the Sutras known to us?”.

27 Vetter 1988: xiv-xv.

28 Brekke 1998: 23-40/ 2002: 1-15 (with some changes).

29 Clarke 2004: 77-120, especially 79 n. 6 on its reception in Japan, and 115.
30 See Collins 1992: 235 n. 43 and now Collins 2009: 504 n. 22, who includes
“some remarks about the hypothesis of Frauwallner, who thought that [the
Visuddhimagga; hereafter Vism] was based on the samadhi section, with
those on sila and paiizia added. [...] Unfortunately, in my view, the main ac-
complishment of this work [the “Abhidharma Studien”; English translation
of 1995] is to exemplify clearly an outmoded and discredited form of Ori-
entalism (in the pejorative sense). The method is: Herr Professor sits at a
desk in Vienna with various texts, in various editions, before him (note that
tucked away in a footnote is the remark ‘I have only had limited access to
the Pali literature’ [...]) He then excogitates an historical progression from
simple to more complex (to which the judgement ‘degenerate’ is frequently
applied) [...] and then says that the development of the Abhidharma ‘must
have happened in more or less the following fashion’, going on to give an
entirely hypothetical account, taken as fact in the rest of the work. The as-
sumption that simple must precede complex has only to be articulated to be
shown to be absurd as it is common in previous generations of Indological
scholarship. Do not people sometimes summarize and simplify in exegesis
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the legend of the Buddha, remarks that “la theése de Erich Frauwallner
sur une biographie perdue du Buddha n’a pas été retenue”

Curiously, none of these eminent scholars devoted any attention to
Frauwallner’s application of his own theory to the Bhumicalasutta, even
if his analysis was undeniably intended to support and hone his larger
hypothesis by studying a case seemingly more decipherable. However,
his conclusion—“Everything invites to the conclusion that this transfor-
mation of the Bhumicalasutra into an episode of the Mahaparinirvanasitra
is the work of the author of the Skandhaka”**—cannot stand scrutiny. Not
only are such an ‘author’ as well as an ‘Ur-Skandhaka’ very problematic,
but what the Buddha properly does to produce the seventh type of the
eightfold earthquakes-list (or, how to read Pa. ossaji / Skt. utsrjati u. Verw.),
and why precisely this timing of nirvarna was the narrative climax (also
building a large part of MPNS) are difficult problems completely left
aside by Frauwallner.

4. FISSION OF A NUCLEAR SUTRA: THE MEETING OF MATRIX, METRICS,
AND SEISMOMETERS. THE BUDDHA’S VITA AS IMMEMORIAL SCHEDULE

A single exception during this discussion may, however, be a connection
between two short statements made by Hubert Durt in an authoritative
overview first presented as a keynote lecture delivered at the Sixth Euro-
pean Association for the Study of Religions / International Association for the

of earlier material? Evaluative dismissals (‘superficial’, ‘artificial’, ‘tedious’,
etc.) stand in for historical analysis.” Due to its extensive comparative
material, language, content, and date, the composition of Vism can hardly
supersede in difficulty the MPNS or its relationship with the Suttapitaka
as a whole. Failures in recognizing the architecture of Vism may be but
consequently amplified by missteps in handling MPNS. Indeed, at least
the sequence of ‘simple-shorter-different-older’ was fittingly criticized
previously, e.g. by Prebish 1973: 672 /2005: 247: “[d]espite his exhaustive
presentation, Frauwallner’s approach is dangerously close to reducing itself
to a ‘if it’s different, it’s older’ stance”. ‘Divination’ practices in Buddhist
Studies, as they tacitly conceal frequent uncertainties under the firmer form
of confident answers, surely deserve fuller enquiry. The conduct of supposi-
tions in the works of Burnouf and Lévi is dissimilar to those acknowledged
or even tacitly inserted by Bareau and indeed by Frauwallner.

31 Durt 2010: 163.

32 Frauwallner 1956: 162.
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History of Religions Special Conference in Bucharest (2006). This includes
a critique of Frauwallner as well as mention of the role of earthquakes as
connections between the largest two biographical cycles in the Buddha’s
Vita: even if “[c]’est un ouvrage poétique, le Buddhacarita, d’ASvaghosa
[...] qui semble avoir fait la jonction entre la tradition de la jeunesse du
Buddha et celle de son passage en nirvana”*® Durt confirms: “[l]a bio-
graphie du Buddha a longtemps consisté en deux parties distinctes. La
partie la plus ancienne était centrée sur le Parinirvana a Kusinagara avec
plusieurs épisodes antérieurs, en particulier le rejet de existence effectué
a Vai$ali et Pultime repas célébré a Papa (pali: Pava)”; thus, “[1]e souci de
biographie continue est attesté par de nombreuses manifestations dans
la littérature la plus ancienne, peut-étre sous l'influence d’un type de
pelerinage [...]. Apres la fixation des quatre épisodes principaux: naissance
du Bouddha, son illumination, sa premiére prédication et son extinction,
Pon en vint a établir des séries d’incidents suscitant des tremblements de terre,
huit événements qui entrainérent I’érection de stupas imposants, la mise
en paralléle des nombreux incidents, etc.”3* If the “rejet de ’existence”
in the neighbourhood of Vaisali, at the Capala-caitya, belongs to this
most ancient first biographical part, then the entire MPNS section as
‘Catalogue of earthquakes’ generating a continuous biography is older
than assumed and in other respects more relevant than observed by
Frauwallner and its successors. Instead we may save from oblivion a
quite similar phrase of Joseph Estlin Carpenter, co-editor of DN and its
commentary, who tentatively affirmed as Durt did just almost one century
ago, in a paper devoid of other than alas antiquarian significance: “There
are some important references to it [scil. the biography of the Buddha]
in the enumeration of eight causes of earthquakes”.®*® As Silk (2003) has
shown, perhaps for the first time, two models are sharply contrasted in
every Vita of the Buddha: one which starts with full awareness at birth
and as a result of innumerable lives in crescendo, and a second one which
in contrast starts with the nescience implied by the shock of the Four

33 Durt 2010: 162 (italics added). Hence previously “la tradition suivie
s’interrompt brusquement, et les souvenirs de la carriére publique du
Buddha ne forment plus qu’un amas confus et dispersé a tous les vents”—
as for Lamotte 1949: 253. For another overview since Foucher, see chiefly
Hinlber 2009.

34 Durt 2010: 160 and 162 (italics added) against 163 on the limits of Frau-
wallner and Bareau.

35 Carpenter 1912: 88.
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Sights, and then with the conquering/recovering of a similar full aware-
ness represented by the Awakening3® Again, there is a biographical gap
between these two parts as seen previously and the earthquakes serve here
specifically to indicate the armature of the whole (see Table 11).

For all the reasons presented here, it seems much less certain to
assume—as perhaps everyone has previously done—that the narrative
link between the birth cum bodhi and nirvana cycles was ever established
earlier, without and irrespective of the means of earthquakes as a ‘Catalogue’
spoken by the Buddha. The doctrinal, narrative and functional location of
the earthquakes in question assure us of the contrary. The four foremost
events to be understood as a biographic matrix are underlined by Q2,
Q3, Q4 and Q6, centred as in the name “Buddha” in the earthquakes of
Cluster 2 (Tables 3—4).

5. HOW TO ANCHOR SAMSARA OR ANY LESSER SEA OF TIME
BY A SINGLE LIFE

If these results prove valid, then they make plain the simplest way to un-
derline—with the widest cosmic background —that the Buddha was (finally)
born, was (indeed) awakened, and was (truly) parinirvanised. To be sure,
these are the simplest chief things in a Buddha’s Vita, the very matika/
matrka ‘matrix’, or skeleton, or authoritative ellipsis of his own biography
(here arranged accordingly in Table 11), to be so vastly expanded later.¥
It can be even more reduced, in only two concentric facts: The historical
Buddha truly lived and we remember him precisely because he was the
Awakened. Biographies need a basis: the more authoritative the basis,
the more magnificent the biography. The Buddha’s is authenticated by

36 I would also suggest that there is a similar paradox of aging and enter-
ing nirvana: Descriptions of the Buddha in the events associated with the
third cluster correspond only partly to those of aging monks as illustrated
by Hinliber 1997/2009.

37 The Milindapaiiha 1V.1.135 presents the most redoubtable scrutiny of
biographical and doctrinal “catalogues of earthquakes”, and it took the suzta
itself as matika, see Horner 1963-1964 [1969]: 1.158-166. Annotating a trans-
lation of Vism 414, Horner added that “‘[a]nd so forth’ refers to the times
when the Tathagata descended into his mother’s womb, issued from it, was
self-awakened, turned the Dharma-wheel, and loosened the sankharas at
his final nirvana”. Cf. Ps iv. 114; Mp ii. 9; Vbh-a. 430, for Horner 1954/1964:
115 n. 1.
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cosmic and indeed everlastingly earthshaking effects, replicated with
entropic echoes for all the Buddhas and Bodhisattvas across the endless
samsara, and for all Buddhists then across Asia and well beyond it today3
All through these six seismic manifestations, the Bodhisattva’s and after-
wards the Buddha’s inevitable linkage (bandhana) with samsara—which
effectively has no basis, temporal or otherwise—would be proven as escape
(moksa) from its ‘seas’ of time traditionally seen in India as ‘wilderness’*
i.e. completely devoid of a trustworthy definitive tempo (except the non
attributable, mere swap-like mechanics of the periodic contraction and
expansion of worlds). A tempo is the foremost commodity since “Buddhas,
as events in time, repeat the same pattern; but the river of time flows
on”* Moreover, the Buddha’s Vita is endowed with a nuclear tempo and
the earthquakes are there to indicate to everyone this very tempo as an
indication of movement all through the distinct stages of his ‘epochal
career’* In the Buddha’s catalogue of earthquakes a tempo is noted for
pointing out the form of a vita: how to understand it, how to follow it,
and how to celebrate it. Everything else which is biographical substance
in the Buddha’s life derives or is expanded from this nucleotide-like fact.
Indeed, as Steven Collins assumes, “the notion of eternal bliss, whether
timeless or endless, Buddhist or Christian, or of any other kind, cannot
coherently become the object of systematic and elaborated imagination”.*?

38 The best recent literature on bodhisatta/bodhisattva career includes Osier
2010, Analayo 2010, and Appleton 2010.

39 For later Buddhist correlative treatments, see e.g. Santideva, Siksasamuccaya
1.5 on bodhicitta as vadisa ‘hook’ to escape such a sea. For discussions of
ksana, durlabha as related to the status of manugsya, and therefore the par-
able of the turtle and the yoke, see Hara 1986; Ciurtin 2006: 157 and 165,
and, for the newly discovered Gandhari version compared with Pali and
Chinese ones, Allon 2007 [2008]: 229-262 (mostly 234-243).

40 Collins 2010: 144.

41 See Skilling 2010; Matsumura 2010; and chiefly as regards the standard
biographical fixing of the largest spans of time, Skilling 2009b: 135, on four
earlier, lesser known biographies of the Buddha in Pali: “[u]ne fois que les
histoires furent mises en place a ’aube de la carriére, elles avaient pour fonc-
tion de situer Sakyamuni dans le temps (comme nous I’avons vu, la question
de I’espace ne se pose pas). [...] Ces récits donnent du sens au temps et, du
méme coup, investissent le bouddha, le maitre, d’un pouvoir immense”.

42 Collins 1992: 223; now Collins 2010: 28 (or chapters 1, 4 and passim). For
an analysis of how the Buddhist nunc stans in Lalitavistara is described, see
Kélver 1997.

EUGEN CIURTIN: ‘THUS HAVE | QUAKED" 41

It may, however, project instead a contrastive “systematic and elaborated
imagination” of what properly remains outside it and at least for outsid-
ers, with the single ‘Catalogue of earthquakes’ providing amplest proof
as it blends non-timeless and non-endless narrative by the intrusion of
timeless occurrences of mahabhumicala. Collating hence its earliest ex-
pressions, we may be now closer to the doctrinal reasons why earthquakes
were so much valued by Buddhists (decidedly less by Buddhist scholars)*
and to a philologically more feasible statement about the stratification of
Indic Buddhist canons,* as in all likelihood earthquake stances belong to
an earlier stratum than a very large part of everything that was previously
assumed as earliest in worldwide research.®®

Looking far back into the history and ensuing intricate dynamics of
Buddhist Studies, one may well ask why every bhamicala was dismissed
as rather irrelevant all through the first periods of editing and translat-
ing Buddhist canons. Some of the obvious motivations lie in the very
circumstances of unearthing and replanting the first two millennia of
Buddhism in India. As for the Pali Canon, the Bhimicalasutta became
known accurately for more than half of the century during the foun-
dational period of academic Asian studies through its variant readings
(Divyavadana), not through the Nikayas; secondly, it was put in circula-
tion by translations—in English by Turnour in 1838 and in French by
Burnouf in 1844—made then directly from a few manuscripts not above
reproach, that is to say without benefit of any edition (till 1890); thirdly,
the dissimilarities between the structure of the Canon itself (then hardly
read, edited and understood as a whole, to say nothing of its match-
ing Sanskrit, Chinese and Tibetan parts) and its discovery in the West
obliterated its significance as one may easily document by comparing its
standard shaky interpretations by Burnouf to Lamotte and Waldschmidt
and well beyond indeed, in most cases up to the current day. Underlin-
ing other processes more dependent on the ‘context of discovery’, many
academic or simply modern “Lives of the Buddha” of all pedigrees show a

43 To be discussed in a forthcoming study or already on earthquakes, medi-
tation and cosmology, Ciurtin 2009: 78-79 and passim.

44 Ciurtin 2009: 65-72 and 2010b.

45 It seems safer now to isolate with biographical acumen continuous earth-
quake listing from scattered earthquake occurrences, which only expand or
imitate an older function, not necessarily, as we shall see, always under-
stood, as was sometimes frozen under the rubric of literary devices—exactly
those first read by Western scholars.
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splitting apart of the sutta’s function, such as between the bolder factions
of historicist and mythologizing readers, those ricochet in Frauwallner’s
analysis is the most striking outcome.

The Bhuamicalasutta (and all related literature) was perhaps much
overlooked when it did not help much to identify in the very text, as a
tightly ordered list of six causes of earthquakes, one of the earliest full-
fledged biographies of the Buddha. This sixfold list is accompanied by
two other causes which give the proper correlative armature to answer
how this may happen (iddhi-pada are e.g. mentioned as means of the first
two causes as for Qs). The very fabric of timelessness, which this study
has also tried to unfurl, may now be seen as located on the largest map
of Indian Buddhism. It not only provides sufficient symbolic life for the
time and narrative results of the most distinct biographic junctures. It
also provides evidence for the timeless summum bonum which is nirovana,
‘located’ outside the realm of time as samsara precisely because it may
be ‘entered’ with this—and only with this—earthquake biography and
standard vita.

We may finally ask again with Ananda, “what is the cause, what is
the reason for the occurrence” of the Buddha’s earthquakes? Arriving at
this point, however, we must not forget that the earliest Buddhism, with
all its overwhelming wealth of still extant or for a second time resurgent
documents, is still very far from being completely charted adequately in
all its intricate Indian density, myriad questions being left unanswered,
and this would accordingly demand—almost two millennia and a half
after its foundation—the prescribed amount of higher modesty, much like
Ananda as the earliest paradigmatic embodiment of all those who ever
asked questions regarding Buddhist texts. But Ananda was also infinitely
better placed, as he received the right answers (traditionally: for a quarter
of a century) from the Buddha himself (including the prescribed amount
of silence). By a long way more hypothetical, we do in fact not know how
to suitably answer Ananda’s question in all its reverberations since that
afternoon and aorist of the Capala shrine, exactly three months (and
exactly an extra half of a day, which was hardly ever mentioned) before
nirvana. Yet we on the contrary do see now, from the Buddha’s answer,
that one of the causes is to anchor the very standing of the Awakened
One with earthquakes and to progressively cement athwart the samsara. If
only others would sanction our demonstration that with this blending of
earthquakes as biographic outlines and as apertures towards or punctures
through timelessness, the Buddha acquires and displays a truly unique
biography. Its uniqueness is therefore beyond every conceivable doubt,
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as nothing is grander or more germane in Buddhism, nay, in Indian
religions, than solving the samsara. At present, it appears to me, there
are no better elucidations why ‘thus has He quaked’. Yet this is certain
and we have even learned it from Buddhaghosa, “/t/his quaking has been
going on right up to present times, but the rise and fall [of the earth] are
not noticed because of its thickness”*® The earthquakes of the Buddha(s)
persist precisely ever since their results are by the same token perpetual
and definitive.
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ROBERT J. DEL BONTA

EXISTING IN AND OUT OF TIME:
KALA OR AKALA IN
JAINA ICONOGRAPHY"

The name of the Jaina religion, Jainism, is derived from the word Jina,
which can be translated as a Spiritual Victor. A Jina is also called a
tirtharikara, or builder of the ford (#irtha) and functions as an omniscient
spiritual teacher who organizes the Jaina community. He does not found
a religion, but propagates the faith, a path to moksa (liberation or salva-
tion), which is taught by the entire line. After a Jina achieves deliverance
from rebirth, he does not aid future Jainas in any way, except through
emulation. Although often given titles that signify deities in other reli-
gions, they do not intercede with any sort of godhead or actively assist
the living. The Jainas believe that during each half-cycle in the world
of man a line of twenty-four Jinas are born. There are many images of
this line of teachers, but they should be merely revered, not worshipped.

The Jainas developed an elaborate cosmography that describes a vast
universe. Time in part of this universe moves continuously in two halves,
referred to as the utsarpint and avasarpini half-cycles. The wutsarpint half-
cycle moves from a degenerate state to a state of perfection. In turn, the
avasarpint half-cycle goes from perfection to degeneration. The full cycle
is unceasing; there is no state of pralaya or demanifestation between the
shifts. Time does not begin at a point of creation nor end in dissolution.?

1 This article is based on the talk “Time (or Timelessness) in Jaina Icono-
graphy” read for Concepts of Time and Their Visual and Material Aspects—Focus
Asia, Workshop at the Internationales Kolleg Morphomata, University of
Kéln (Cologne), 25-26 June, 2010.

2 See Christoph Emmrich’s essay in this volume for a discussion of pralaya,
the fiery end of the world.
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Coexisting within the coordinates of these two halves is a narrative se-
quence that transcends the cycle. This is seen in the succession of twenty-
four Jinas born within each half-cycle. Modern scholars sometimes use a
circular diagram to illustrate the complete cycle, but there is no evidence
that a circular shape was used in Jaina iconography. This essay considers
ways in which common iconographies including depictions of all twenty-
four Jinas might perhaps suggest this endless cycle, indicative of time
(kala) and timelessness (akala) (Plate 2).

I plan to offer thoughts on Jaina time from a few different perspectives.
First, I want briefly to point out how different it is from some other visual
descriptions of time cycles from South Asia. Second, I will consider where
the progressive and regressive half-cycles function in visual representa-
tions of the Jaina universe. Then I want to consider a few Jaina iconogra-
phies and suggest how they possibly relate to various aspects of time and
what they tell us about Jaina conceptions of the transcendence of time.

In a small part of the Jaina universe, a cycle of time consists of twelve
segments called kalas, six to each half-cycle (Jaini 1979: 30-31). Each
half-cycle lasts a vast but finite length of time. Some scholars describe
it as a circle divided into unequal wedges that reflect the way each stage
gets smaller, having a shorter overall length, as we move to the bottom,
the regressive part of the cycle (Figure 1). Kalacakra (Wheel of Time)
sometimes is used in scholarly literature as a title for this diagram but the
term is not a common one, although it does appear in a few Jaina texts
that do not specifically suggest this diagram.? Time is an essential part of
the Jaina cosmography and is considered a part of the Jaina universe as
well, but time reflecting these progressive and regressive half-cycles only
functions in a very small fraction of the entire universe.’ Its importance
for us is that it functions where we as humans live.

Circular compositions are found in two common diagrams. These are
depictions of the Adhaidvipa, often rendered in English as the Two-and-
a-Half Continents although actually a more accurate translation of the
Sanskrit is the Two-and-a-Half Islands that make up the World of Man

3 Personal communication between me and John Cort and Phyllis Granoff.
The only reference of note that uses the term kalacakra is Brown 1966: 76,
translating it as the “Wheel of Time”. Various sites on the Internet that
use the term often cite Jaini 1979, but he does not use the term.

4 For a discussion of the various periods in the half cycles see Jaini 1979:
30-31 and Cort 2009: 41-42. Cort uses the terms “beginning-less” and
“end-less time”. Cf. note 12 below.
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1 Diagram of so-called Kalacakra (Wheel of Time).

(Plate 3)) and the Samavasarana, the universal assembly where a newly
enlightened Jina teaches in the four directions.® The former diagram is
of importance for our discussion, but the Samavasarana essentially il-
lustrates directionality and does not concern us here.

DIFFERENT PERSPECTIVES OF TIME

Unlike other Southern Asian constructs of time, Jainas believe that the
world was neither created nor is it destroyed, not even in the small area
where the half-cycles function. Contrasting a few Hindu representations
underscores how different the Jaina approach is. Iconographic images of
Hindu creation myths vary. As a reminder, there is the common image
of Siva Nataraja, who dances the cycle of creation and destruction.
For Visnu, a creation myth is demonstrated by the figure of him with
Brahma growing out of the lotus emanating from Visnu’s navel, known
as Anantasayana. The most often represented panel of this myth is the
Gupta period sculpture at Deogarh® In these instances there is active

5 The term used in the title is dvipa, which means island, while the word for
continent is varsa. We will see below that there is also the idea of two-and-
a-half continents in this construct for the half-cycles, so the usual use of
the word “continents” in the translation of this title can be a bit confusing.
6 See for instance Del Bonta 2009: 234-35, cat. no. P 06 and 256-57, cat. no. P17.
7 See Wessels-Mevissen in this volume, Figure 1. See also Huntington 1985:
535-36, figs. 21.33-34.

8 For the Deogarh Anantasayana panel see Huntington 1985: 209, fig. 10.29.
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creation out of nothing: Siva Nataraja dances his cycle of creation and
destruction over and over while Brahma creates the world from nothing
and it returns to nothing. Then the process repeats itself.

THE JAINA UNIVERSE

Jinas are of course not gods. Therefore, the concept of a Jina actively driv-
ing time does not appear in Jaina cosmography. However, there are many
illustrations of aspects of their universe. The universe is often depicted
in the shape of a person with his arms akimbo. These common diagrams
are logically suggested by the description of the universe in Jaina texts, the
Lokakasa (Figure 2).° Often the anthropomorphic version of the diagram
(Plate 4) is called lokapurusa, but the term is a bit misleading, since this
title could imply that the universe is some sort of Cosmic Man, rather than
merely in the shape of a person.® A number of these diagrams represent
the universe as female, as is probably the case with our example.!!
Where exactly does this endless temporal cycle, consisting of the
utsarpint and avasarpini half-cycles mentioned above, actually function
within this universe? These half-cycles function in a very tiny portion of
the diagram of the Lokakasa and its depiction in human form. It functions
in the central section of the madhyaloka or middle world, which exists at
the waist of both these diagrams. The #rdhovaloka or celestial regions are
above the waist and the adholoka or hells are below.? Outside the centre

9 See also Jaini 2009.

10 This diagram is sometimes called “Purushkara yantra”, but it seems that
the source of that term is in publications by Philip Rawson (Rawson 1973:
151, fig. 134 and Rawson 1978: 153, fig. 130). I have not been able to find the
term in any texts and his description implies that he reads the diagram as the
constitution of the liberated soul and not truly or only as a description of the
universe. See Balcerowicz 2011 for a recent discussion of the use of the term
lokapurusa in Jaina texts and its relationship with the shape of the cosmos.
11 This is especially clear in an example published in Van Alphen 2000:
112-13, cat. no. 38.

12 Time is also an element of the Lokakasa. The diagram describes the im-
mense distances that souls transmigrate over time (Caillat & Kumar 1981:
54). Time can be defined in many different ways, since it functions in a wide
range of manners. Outside of the area where the half-cycles function, it can be
defined as a state of being, since there is no progressive or regressive activity.
For a concise description of the three worlds see Van Alphen 2000: 49-55.
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2 Diagram of Lokakasa, after Jaini 1979: 128, pl. 14.

of the madhyaloka, time functions in different ways in other parts of this
diagram in human form. Depending on one’s merits, upon death souls
are reborn to live in the Hells or the Heavens and they exist there for
various periods of time. However, time does not work as it does in the
area where the half-cycles function: It is merely existence; the soul lives
or dies in either a blissful or painful state.

The anthropomorphic universe may recall images of the god Visnu in
his cosmic form as Vi§varupa or Virata Svartpa, but the way the universe
spreads across Visnu’s body functions quite differently.!* In the Jaina

13 A comparison of these images could be the subject of another article.
Quite a few of the Hindu examples refer to Krsna’s transfiguration for Arjuna
in the Bhagavadgita, chapter XI. Comments here oversimplify the contrasts
and comparisons that can be made among a wide array of Hindu images that
distribute elements over the body. Many of the Hindu figures are quite differ-
ent from one another. Diamond 2008: 289-90, cat. no. 44 and 294, cat. no. 48
discusses two paintings. No. 44 represents the Subtle Body, a diagram in a
Tantric tradition that denotes the cakra power points spread on the vertical
axis of the body. For no. 48, Diamond discusses its connections with Jaina
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painting depicted in Plate 4 the universe is neatly divided at the middle;
the heavens and the hells are clearly separated top and bottom, very dif-
ferent from the usual representations found in Hindu art, where we find
gods and other features spread all over the figure of Visnu.*

THE ADHAIDVIPA

The half-cycles function in only a tiny portion of the madhyaloka, the middle
level of the Jaina universe, in a small section of the world of mankind in the
centre of the diagram between these heavens and hells. The madhyaloka is
depicted by the circular elements at the waist of the painting illustrated in
Plate 4, but in this case only the very centre of that world is shown, the first
island and sea, not the full region consisting of two and a half islands. While
we find many paintings and even sculptures which depict the Jaina universe,
there are even more paintings that focus specifically on this central section
of the madhyaloka, the terrestrial world—the world of mankind, called the
Adhaidvipa, the Two-and-a-Half Islands in the centre of that level.®

Plate 3, a large cloth painting or pata, illustrates this central section.
Mankind lives in three areas: on the central circular island, the Jambudvipa,
on the ring-like island surrounding it, the Dhatakikhandadvipa, and in
the inside half of the second ring, the Puskaradvipa.!® This half is the por-
tion inside the mountain range that separates the inner and outer halves
of the outside ring. The artist has compressed the actual dimensions
of the painting in Plate 3 for the sake of depicting the islands. As with
measurements of time, Jaina numbers are phenomenally large, seemingly
endless, but the Jainas do believe them to be finite. The second island is

symbolism with elements of the universe spread over the body, but in a very
different manner than seen in Plate 4. A wider assortment of Hindu imagery
is seen in Rawson 1973: pls. 20-21, 23, 48, 51, 55 and 59. Pl. 23 is the closest in
concept to the Jaina version, but seems more of a reaction to its symbolism
without its consistent configuration. An illustration in Rawson 1978: 110,
fig. 84 (Visnu-Krsna) is actually closer to the Jaina diagrams in its details,
with bands of hells at the very bottom of the leg region, although again it is
not quite the same in its full layout or intent.

14 The Hindu conception of the universe as a man ultimately goes back
to a hymn in the Rgveda, the well-known “Purusasikta”, Rgveda X.90
(O’Flaherty 1981: 29-31).

15 For a sculptural example see Van Alphen 2000: 115, cat. no. 40.

16 The alternate title of Puskaravara appears in Jaini 1979: 30.
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actually twice the diameter of the central one and the third doubles the
size of the second. If zeroing in on the centre of the madhyaloka were not
enough, the area where the half-cycles function is actually restricted to
smaller portions within each of these Two-and-a-Half Islands.

For our purposes we need only consider the Jambudvipa in the centre,
but parallel configurations are seen on the other island and a half, where
these features are doubled. Jambudvipa consists of seven continents or
varsas, but the half-cycles only function in two-and-a-half of them known
as the karmabhiuimi, the world of action, where Jinas are born and men
can attain enlightenment and moksa—liberation or release from reincar-
nation. The other continents are called bhogabhumi, the world of bliss,
where humans cannot attain moksa (Jaini 1979: 29-30). On two of the
continents of the karmabhumi, Bharata at the very bottom and Airavata
at the top, Jinas are born only in the third and fourth kalas or segments
of the half-cycles. We are currently living in the beginning of the fifth
stage, so Jinas cannot be born in this degenerate time. But in half of the
horizontal middle sections, called Mahavideha on Jambudvipa and the
other island-and-a-half, Jinas are always living, since the state of these
half-continents is perpetually that of the end of the third stage. Thus
living Jinas can and do exist there while not living in our world.

Outside of these regions time does not progress or regress and Jinas
also exist, here suggested by the enthroned Jinas in temples in the corners
that lie outside of the world of mankind. I will return to this idea of the
constant presence of Jinas in various locations of the universe below.”

ICONIC IMAGERY

Elsewhere I have argued that certain types of imagery evolve beyond nar-
rative, narrative that describes the passage of real time, and transcend it
to create an iconic image that exists out of a narrative context, beyond
time.® There are also particular figures represented in ways that transcend
a specific event, either essentially depicting a long process and not a single
moment, or merely illustrating an enlightened state. This is true of the
Bahubali image at Sravana Belgola (Figure 3) dedicated in 981 CE. In an

17 See Jaini 1979: 29-32 and 129. Discussions of descriptions of the world of
man and comments on Jinas outside of that context are found throughout
Granoff 2009.

18 See Del Bonta forthcoming.
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3 Bahubali, Sravana Belgola, Karnataka/India, Ganga dynasty,
981 CE, granite, height ca. 18 m. Photo: author.

earlier depiction of him at Badami (Figure 4) we see Bharata, Bahubali’s
brother, kneeling at his feet while two goddesses remove creepers which
have grown on his limbs over his long meditation, at the moment of his
enlightenment. At Sravana Belgola the absence of the two goddesses and
the figure of Bharata takes the literal moment, a specific point in time,
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4 Bahubali, Cave IV, Badami, Karnataka/India, Early Western Calukya
dynasty, late sixth-early seventh century, sandstone, height ca. 230 cm.
Photo: author.

out of the mix. The colossal image at Sravana Belgola could be read as
representing three points of time: the entire process of his meditation
in kayotsarga posture, his kevalajiiana or enlightenment, but more likely
it signifies his moksa or liberation, which he attained at the moment of
enlightenment. This state transcends time altogether.
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5 Rsabha, Patna District, Bihar/India, late Gupta to Early Pala period,
late seventh century, black chlorite stone, 66 x 40.6 x 12.7 cm, Yale Uni-
versity Art Gallery, purchased with a gift from Steve M. Kossak, B.A.
1972, 2000.36.1. Photo courtesy of Yale University Art Gallery.
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This is true of most sculpted Jina images as well, as illustrated here by a
Rsabha image (Figure 5). Unlike images of Buddha Sakyamuni, Jinas do
not display various mudras (specific hand gestures) that can be linked to
narrative events in their lives or the places where these events happened.”
Jinas are usually only depicted in two ways: seated in padmasana in dhyana
mudra (in the “lotus” position with hands in the lap denoting medita-
tion) or in kayotsarga (standing with arms hanging down, away from
the body). Far less commonly in sculpture one finds Jinas in narrative
schemes. Many sculptural steles depict multiple events in the life of the
Buddha Sakyamuni, and these events are often illustrated with him seated
in padmasana with hands in various mudras, as seen in Figure 6.2° Even
without other figures around him, the Buddha’s hand gestures often can
be read as signifiers of events. While in the case of a sculptural Buddha
one can read dhyana mudra as Buddha Sakyamuni meditating before his
enlightenment, in Jaina shrine sculpture this mudra usually represents
the Jina’s enlightened state. For Buddha images it is bhamisparsa mudra
that signifies his enlightenment, representing the moment when Buddha
Sakyamuni calls the earth to witness that he deserves enlightenment.
The Buddha’s mudras vary and in the top left of Figure 6, the Buddha
is shown in dharmacakra mudra to signify his first sermon. Jina images

19 Mudras can also be symbolic gestures representing such ideas as ap-
peasement, concentration, knowledge, the Law, etc., but they are also read
as associations to specific events in the life of the historical Buddha. For a
painting now in San Diego from an important Digambara series illustrating
the life of Rsabha see Del Bonta 2009: 253. It depicts Rsabha twice in an
identical pose, seated in padmasana with hands in dhyana mudra. They are
clearly labelled to suggest continuous narrative, one labelled with the word
for meditation leading to the other titled for enlightenment. An exception
to this exclusive use of dhyana mudra is seen in a sculpture in Quintanilla
2009: 178-79, S10, where the sculptor appears to be following Buddhist
practice. Some of the Jina images surrounding the central figure display
other mudras. This is an extremely rare example.

20 The scenes depicted here are, reading left to right from the bottom up:
Birth and first bath, Mara’s assault, the Monkey’s gift of honey, the tam-
ing of the elephant Nalagiri, the Descent from the Trayatrims$a heaven, the
Great Miracle, the First Sermon, and the Parinirvana. For a full analysis of
this and other Gupta steles, see Williams 1975: fig. 3; 172, where she gives
the piece a broad date. Huntington 1985: 459, fig. 20.12 suggests a narrower
eighth century date.
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do not display these different hand gestures to represent specific acts.?
In the case of Jinas, dhyana mudra usually transcends any specific event
and must be read as representing their enlightened state. When Jinas
in dhyana mudra are configured in groups of four in the cardinal direc-
tions, illustrating the Samavasarana?? one can read the identical mudra
as representing the Jina’s teaching, but in reality it is this configuration,
not the mudra that denotes the universal assembly.

NARRATIVE IMAGERY

Iconic images can transcend time and narrative, but what about narrative
imagery?? In painting, particularly in Svetambara illustrations of the
popular Kalpa Siutra, numerous scenes depict specific narrative events
in the lives of four of the Jinas (Mahavira, ParS§va, Nemi and Rsabha),
whose lives are given in some detail in the text. These scenes are mainly
related to the pasicakalyanaka, the five auspicious events in the lives of
all of the Jinas.?* Describing and illustrating these five events for these
four Jinas creates a rhythm that re-enforces the repetitive passage of
time while making the actual events less time-based. The repetition of
imagery negates the unique quality of specific events, in essence blurring

21 As suggested in note 19, dharmacakra mudra could represent the content
of the first sermon—dharma or the Law—hence it denotes a principal as
well as an event, the Buddha’s first sermon.

22 Sculpted and three dimensional examples are numerous; see for exam-
ple a Samavasarana: Hegewald 2009: 99, fig. 6.16; and the shrine of the
Samavasarana of Kunthu, Quintanilla 2009: 204-05, S 23. See also Pal 1994:
236, cat. no. 105 for a painted version showing four Jinas facing the cardinal
directions.

23 There is little that represents narrative in Jaina sculpture, the most
notable exceptions being ceilings in temples at Mt. Abu and Kumbhariya.
For Kumbhariya see Dhaki and Moorti 2001. For Mount Abu, the most
important narrative panels are in the Lina Vasahi temple and the largest
group of images available is found in the Internet at the American Insti-
tute of Indian Studies, Center for Art and Archaeology Photo Archive at:
http://dsal.uchicago.edu/images/aiis/ and search for “Luna Vasahi”.

24 For a discussion of the paiicakalyanakas comparing the two major sects,
the Digambara and Svetambara, see Del Bonta 2009. They are listed on
page 131. I also discussed them in some detail in Del Bonta 2009: 224-43.
See also Brown 1934 and Doshi 1985: 103-20.
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6 Scenes from the life of the Buddha Sakyamuni, Sarnath, Uttar
Pradesh/India, post-Gupta period, seventh to ninth century, Chunar
sandstone, 99 X 67 X 9 cm, Sarnath Archaeological Museum, C (a) 3.
Photo: author.
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7 Mahavira’s Janma (Birth), Folio 39r from a Kalpa Sutra loose-leaf
manuscript, Patan, Gujarat/India, Western Indian Style, 1472 CE,
opaque watercolour and ink on gold leaf and paper, folio: 11 x 26 cm,
illustration: ca. 11x 8.5 cm, Brooklyn Museum, gift of Dr. Bertram H.
Schaffner, 1994.11.47. Photo courtesy of Brooklyn Museum.

the individual nature of the succession of Jinas. These repetitions evoke a
sense of continuous time, similar to the way that the half-cycles follow one
another. They create rhythmic mini-cycles within repetitive narratives.?

25 This repetition is not a conceit of the artist. Jaina texts themselves repeat
stories for the various Jinas, using identical descriptions of specific events.

ROBERT J. DEL BONTA: EXISTING IN AND OUT OF TIME 69

The composition typically employed to represent the second kalyanaka
—janma or birth—proves this point. An example of the usual composition
in Kalpa Sutra illustration is seen in Figure 7. Manuscripts with many
illustrations often contain four almost identical paintings, one for each
of the four Jinas listed above. This same composition—with the Jina’s
mother reclining on a bed with an infant Jina beside her, a handmaiden at
her feet, and dancers and musicians below—appears in countless manu-
scripts. This uniformity negates the individuality of the Jinas, under-
scoring the concept in Jainism that the Jinas are all essentially the same.

Similarly, moksa, liberation (Figure 8), the fifth and final kalyanaka, is
often conveyed by four nearly identical compositions. Typically the Jina figure
is seated above the siddhasila, the wafer-thin curving motif that lets us know
that the figure is a siddha, in a bodiless state, and has ascended to the top of
the universe, a place that exists out of time.?® There are numerous examples
of identical compositions in countless Kalpa Sutra manuscripts. I will return
to a discussion of siddhas and other representations of them below.

DEPICTING THE TWENTY-FOUR JINAS

Returning to Jaina iconic imagery, the twenty-four Jinas are represented
either singly or in various combinations—usually three, five, or the popular
combination depicting all twenty-four in a single painting or sculpture.
These works of art vary in their intent. Some, as in Plate 5, clearly depict a
temple built on the mythical Astapada (or Mount Kailasa) by Bharata, the
son of the first Jina, Rsabha, who attained moksa there. Before giving up his
body, Rsabha recited the lineage that was to follow him in this half-cycle,
giving his son all of the names of the coming Jinas. Bharata then built a
temple in honour of his father and the entire group of twenty-four. This
painting illustrates sculptural images of Bharata’s father, Rsabha, and the

This is very evident in the translation of the Kalpa Sutra (Jacobi 1973). It is
even more evident in the longer texts that followed the Kalpa Sitra in time.
For instance, large blocks of texts are repeated over and over again, often us-
ing the same phraseology in Hemacandra 1931-62 to a much greater degree.
This technique helps memory in what was at one time an oral tradition, but it
also gives a certain sameness to the narratives of each of the Jinas and other
classes of people in the large group of sixty-three illustrious personages.

26 The only image that is different is the depiction of Par§va where he is
surmounted by a snake-hood.
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8 Nemi’s Moksa (Liberation), Folio 66v from the same Kalpa Sutra
loose-leaf manuscript as Figure 7, for the details see there.
Photo courtesy of Brooklyn Museum.

Jinas who followed him in their proper temporal order, even though they
were yet to be born. At the base and to the sides, this pata also includes other
stories concerning Astapada that are outside the scope of our discussion.?

27 Plate 5 is also illustrated in Del Bonta 2009: 284-86, cat. no. P 33, where
the other stories are discussed.
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The temple that Bharata built displays the Jinas in their historical order,
but this is prophetic in nature, implying the succession before it happens.
Other depictions of the twenty-four Jinas (called a Caturvimsati patta
when sculpted and pata when painted)? clearly refer to this succession
but do not relate directly to this narrative of Bharata’s temple. Jainas must
interpret illustrations of the twenty-four Jinas in their proper order as
depicting part of their half-cycle, the two stages or kalas in which they all
lived. In the Mysore painting seen in Plate 2, that is clearly the case and
all the Jinas are labelled. Starting from the lower left they are depicted
in order—moving up, around the top, and then down the other side and
ending with the last two, Par§va and Mahavira, in the centre.

If we read compositions where the Jinas are in order as representa-
tions of the historical progression and possibly the two sections of the
half-cycle in which they lived, when depicted out of order this historical
link is completely lost and cyclic time is not implied. Some sculptural
and painted groupings of the twenty-four Jinas imply this historical
progression, but others do not.

In sculptures of the twenty-four Jinas this proper order is often
suggested by having Rsabha in the centre.”® This type of depiction, with
Rsabha in the centre, logically suggests reading the Jinas in their temporal
order. When the image is not inscribed with his name, Rsabha can be
identified by the locks of hair to his shoulders. He is the only Jina shown
with long hair®

Other works have different Jinas in the centre, highlighting a specific
Jina out of his historical order3' These pattas are often organized in a
standard manner with a group of five (a pasicatirtha) at the centre with
the other Jinas arranged around them. This mixing of the historical order
negates and transcends the exact sequence in which the Jinas were born.

28 I am following Granoff 2009 in using the word pata when describing a
painting on cloth versus patta for a sculpted work.

29 Quite a few examples with Rsabha in the centre have been published;
see Quintanilla 2009: 164-65, S 03; 200-01, S 21; 212-13, S 27; and 178-79,
S 10, which depicts only half the set of twenty-four. See also Van Alphen
2000: 143, cat. no. 68 (labelled as Adinatha another name for Rsabha).

30 For a discussion of Rsabha’s hair see Quintanilla 2009: 162-63, cat. no. S 02.
31 Other Jinas can occupy the centre of other steles; see Van Alphen 2000:
157-58, cat. nos. 82-3. No. 82 centres on Vimala and no. 83 has Suvidhi-
natha at its centre. Candraprabha is at the centre in Quintanilla 2009:
202-03, cat. no. S 22.
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Another popular organization for these Caturvimsati pattas, seen in Fig-
ure 9, is organized around a group of three standing figures (a tritirtha).
This example has Vasupiijya, number twelve, in the centre, flanked by
Vimala, who follows him, number thirteen, to the left and Dharma, who
is number fifteen, to the right3? Often, as in this case and others, Par$va,
Suparsva and Rsabha—the only Jinas that are identifiable because they
are depicted with their own attributes: snake-hoods for Par$va and
Suparsva® and long hair for Rsabha—are not clearly identified when they
are small figures that surround the central grouping, so there is a general
and appropriate sameness to all of the smaller Jina figures. This is quite
different from the historical order of the Mysore painting seen in Plate 2
and the Mount Astapada pata seen in Plate 5.

This grouping with three larger Jinas highlighted in the centre often
has Parsva and Suparsva flanking a central Jina** This makes for a pleas-
ing symmetrical composition with the two snake-hooded figures to either
side, but the order of the births of the Jinas is again completely mixed up.
Par$va and Supars$va are numbers seven and twenty-three in the succession.

An impressive bronze (Figure 10) has Rsabha seated in padmasana at
its centre.® This could imply the historical succession, but he is flanked

32 The inscription is dated during one of the hot months of VS 1549
corresponding to 1492 CE. The donor was the monk Jinacandradeva in
the lineage of Kundakunda in the Mula samgha (Del Bonta 2010: 42-43).
This image represents the way Digambara Jinas are depicted as nude.
Van Alphen 2000: 159, cat. no. 84 illustrates another example with three
standing figures in the centre, illustrating the Digambaras preference of
the kayotsarga posture to display graphically the nudity of the figures.
Svetambara Jainas are, of course, clothed. In Van Alphen, the three are
referred to as ratnatraya or three jewels.

33 Snakes figure in the narrative concerning Par$va (Shah 1987: 170-71)
and are probably used for the image of Suparsva due to the similarity of
their names, although there is a story of his mother dreaming of lying in
the coils of snakes (Shah 1987: 139).

34 For an example of the two snake-hooded Jinas flanking a central Jina,
see Quintanilla 2009: 182-83, cat. no. S 12.

35 The date of this sculpture is given as a chronogram and not in numer-
als and according to the museum records, someone in the past apparently
interpreted it to be VS 1154 corresponding to 1097 CE, but I have not been
able to verify that after consulting with John E. Cort and Phyllis Granoff.
The chronogram does not follow any of the usual systems. Cort informed
me that the icon was given by the son of Rajimati, and was consecrated by
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9 Caturvimsati patta, Gujarat or Rajasthan/India, 1492 CE, copper alloy,
54.6 X 36.8 x 17.1 cm, Asian Art Museum, San Francisco, Museum purchase,
B69Bi11. Photo courtesy of Asian Art Museum.

Kaka[st]ri, who must be Kakkastiri. The name Kakkastri rotated among
the Upake$a Gaccha Acaryas, and one did take over this sect in VS 1154.
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10 Caturvimsati patta, Khajuraho area, Madhya Pradesh/India, Candella
dynasty, 1097 CE, copper alloy, 29.5 X% 19.1 x 9.2 cm, Smithsonian Institution,
Freer Gallery of Art and Arthur M. Sackler Gallery, Purchase F1993.11.
Photo courtesy of Arthur M. Sackler Gallery.

by two large standing Jinas: the seven-hooded Par§va to his right and
the five-hooded Suparéva to his left. Added to this central triad the five
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repeated small groupings of Jinas in threes, three at the top and two on
the sides at the bottom, creates a very different effect, one that includes
the entire group, but clearly is not intended to suggest a historical lineage.

JINAS IN THE UNIVERSE

As mentioned above, Jinas and Jina images exist elsewhere in the uni-
verse. There are many sculptures and paintings that depict such places,
especially Nandi$varadvipa, the eighth island of the madhyaloka, the mid-
dle world. This island is illustrated here by a sculptural panel from the
Caumukha temple at Ranakpur (Figure 11). NandiSvaradvipa contains
fifty-two important temples in four groups housing 5,616 Jina images.
The gods worship there three times a year (and mendicants with special
attainments and the ability to fly can go there to worship these images as
well). In our world, representations in paintings and in three-dimensional
form make the island accessible to the devout. Again one must realise that
these temples are eternal and the images exist out of time. Consequently
they transcend the cyclic time of this discussion altogether. We may live
in the world of mankind on a tiny part of Jambidovipa where the succes-
sions of twenty-four Jinas follow each other during the half-cycles and
another Jina will not be born again for many years, but cosmography
works in quite different ways in most of the Jaina universe—time does
not change there.

SIDDHAPRATIMA IMAGES

I end with a short consideration of an important type of Jaina imagery.
These are representations of souls that have attained enlightenment—the

36 Painted examples of Nandi$varadvipa are seen in Van Alphen 2000:
48 and Del Bonta 2009: 273, P 27, where one can read descriptions of the
island. For sculptural renditions of this holy place and others, see: Shah
1987, figs. 179, Nandisvaradvipa; 180, Sammeta Sikhara?; and 181, Astapada.
See also van Alphen 2000: 77 for a very different sculptural depiction of
Nandi$varadvipa with multiple three-dimensional temple forms instead of
a bas-relief and 161, cat. no. 86, where it is depicted as a three-dimensional
shrine. There are also two examples in Pal 1994: 120-21, cat. nos. 11-12. See
also Hegewald 2009: 100, fig. 6.17.
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11 Nandi$varadvipa patta, Caumukha temple, Ranakpura, Rajasthan/
India, 15th to 20th century, marble. Photo: author.

siddhas. Essentially the illustration of the Jina Nemi’s moksa or liberation
from the Kalpa Sitra represents this concept (Figure 8). The figure is
seated above a siddhasila, the wafer-thin curving motif that lets us know
that the figure is a bodiless siddha and has ascended to the top of the
universe. One need not be a Jina to become a kevalin, an enlightened be-
ing, and attain moksa in order to become a siddha. The Jainas developed
an evocative iconographic type to illustrate this siddha state for non-Jinas.
The soul is bodiless, but retains the shape of a body, so it is illustrated
by a cut-out silhouette of a body known as a Siddhapratima. Some simple
renditions of a single silhouette have been illustrated in various publica-
tions. Figure 12 depicts a more ambitious conception; the siddha is framed
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12 Siddhapratima shrine, Gujarat or Rajasthan/India, 1333 CE, bronze
with traces of gilding and silver inlay, 21.9 X 13.1x 8.9 cm, Smithsonian
Institution, Freer Gallery of Art and Arthur M. Sackler Gallery, Purchase
F1997.33. Photo courtesy of Arthur M. Sackler Gallery.



78

by an elaborate shrine’ As Padmanabh S. Jaini states, “A siddha, [is]
represented as nothing more than an external outline in order to suggest
that such beings are without material forms yet retain the shape of their
final embodied existence.” (Jaini 1979: 265, pl. 31). They exist out of time,
retain the shape of the body, but are bodiless. Transcending this diagram,
the siddhas exist forever, in a state of timelessness. These silhouettes of
liberated souls transcend physical form and everything attached to the
living state; they are freed from all activities.

The siddhas exist at the top of the universe, an area often suggested in
the anthropomorphic diagrams of the Lokakasa by the crescent siddhasila
on its forehead. This is not the case in our example Plate 4, but is amply
represented elsewhere.?®

In this short essay, I have tried to present some common Jaina iconogra-
phies in a new way. Starting with a description of the half-cycles, I first
contrasted that concept with a few other South Asian creation myths. I
have described exactly where the half-cycles function, underscoring their
importance for those of us living in the world where they apply, but so
clearly of little importance outside this small area of the universe. Some
iconographies suggest at least part of these cycles, specifically the depic-
tions of all of the Jinas of our current half-cycle, in their proper historical
order. Various other Jaina iconographic types, a vast majority of painted and
sculptural representations, clearly negate the cyclic nature of this system.
They represent beings that exist out of time, transcending time altogether.

37 Figure 12 was published in Pal 1994: 124, cat. no. 14. For others see Van
Alphen 2000: 183, cat. nos. 107-08. Some sources, such as Shah 1987: 42 and
340 suggest that this is a rather late iconographic type, but this elaborate
shrine, dated corresponding to 1333 CE, proves that the depiction of siddhas
in this manner is of great antiquity. In fact, the way the piece is constructed
with the inscription on the surround which encases the siddha itself sug-
gests that the cut-out form must be even older and considered important
enough to be embellished in this manner. Pal 1994: 258-59 gives a transla-
tion of the inscription which can be modified. There the word parikara is
taken to mean “with attendants”, but it must refer to the ornamental frame
in which the older siddha has been placed since the inscription is found on
the frame itself. My thanks to Phyllis Granoff for consulting with me on
this new reading.

38 For universes in the shape of a human where the siddhasila is seen, see
Cort 2009: 34; Van Alphen 2000: 112-15, cat. nos. 38-40; Pal 1994: 230-33,
cat. no. 103a and b; and Doshi 1985: 75, fig. 12.
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COURSE OF TIME




GERD J.R. MEVISSEN

FIGURATIONS OF TIME AND PROTECTION:
SUN, MOON, PLANETS AND OTHER ASTRAL
PHENOMENA IN SOUTH ASIAN ART

Since time immemorial man has been impressed by the sky and has
watched the ever-moving luminaries, especially the sun, the moon, and
the planets, but also the stars with their sparkling spots of light adorn-
ing the night sky. Being indicators of time par excellence, they have been
used for the calculation of time in the human sphere, i.e. days, weeks,
months, years, and year cycles. On the other hand, as has been the case
also with other natural phenomena such as the elements, in the minds
of the people they have been understood as supernatural powers having
influence over the life and fate of human beings. It is this astrological
connotation which has led to a gradual deification of these powers, and
in the prevailing religious system they had to be given an iconic form in
order to be pacified and worshipped.

1. EARLY IMAGES OF THE SUN-GOD

Of course, the sun is the most prominent celestial body.! Early images of
the Sun-god Siirya in the Indian subcontinent date from the beginning of
the first century BC onwards.? Their iconography was influenced by the
Greek tradition, which shows the Sun-god Helios mounted on a chariot
drawn by four horses. He came to be known in India probably through

1 For a useful account of the sun worship in ancient world cultures, see
Gail 2010.
2 For references to the Sun-god in early Indian texts, see e.g. Gail 1978:

333-334-
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Graeco-Baktrian coins.?® An early image of Stirya is found on a door-lintel
in the Jaina Cave 3 (Anantagumpha) at Khandagiri, Orissa. The lintel
is partially destroyed and belongs to the second doorway of the cave,
which once had four entrances. Technically, the position of the image
in the tympanon is called in Sanskrit lalata-bimba, i.e. forehead-figure,
as it appears on the “forehead” of the sacred space behind.® Here, Stirya
on his quadriga is accompanied by two female attendants. The group is
flanked on the proper right by a radiating star, on the left by a crescent
moon with eight round dots below and one above, obviously indicating
stars or planets. An interesting feature is the large demonic figure at the
bottom, shown in a moving or flying posture. Unfortunately, we do not
know whether another such figure was originally present on the corres-
ponding side. At any rate, this figure probably symbolizes darkness driven
away by the light of the rising sun. Its iconography with the oversized
head reminds us of the demon Rahu, who in Indian mythology is thought
to be responsible for solar and lunar eclipses.®

Similar monstrous figures, though female and of even larger dimen-
sions, are also present beneath the Siirya group flanking the entrance
of the Buddhist Cave 19 at Bhaja in Western India of the first century
BC! Two smaller demons of darkness are depicted on the Stirya image
carved on a corner pillar of the railing enclosing the Buddhist compound
at Bodhgaya in Bihar} perhaps slightly earlier than the two previous

3 See Gail 1978: 336, Abb. 7-8 (with further references).

4 Frequently published; see e.g. Johnston 1939: 2-3, 7 (ill.); Saraswati 1957:
pl. VI.36; Mitra 1975: 54, pl. XV.A; Gail 1978: 336, Abb. 5; Sahu 1984: 215,
218 fig. 1, 219-220; Quagliotti 2000: 1151 believes it is a syncretic image;
Leoshko 2010: 12, 17 fig. 8.

5 lalata = forehead (Monier-Williams 1899: 898); bimba = disk of sun or
moon; image (ibid.: 731); “lalatabimba (bimba)” = crest figure, central symbol
on door lintel (EITA 1988: 404).

6 See Markel 1990: passim.

7 See Burgess 1910: pl. 178; Johnston 1939: pls. I-II; Gyani 1950-51: 16-17,
figs. 4-5; Saraswati 1957: pl. X.49; Rowland 1977: 89, fig. 36; Bautze-Picron
1998a: 8-9, pl. I (with further references); DeCaroli 2000: 271-272, fig. 3;
Kannal 2003: passim, pl. 40; Srinivasan 2005: 356-360, figs. 5-6; Gupta
2008: 39-40, figs. 15, 17; Gupta 2009: pl. 5.1. The identification of this image
as Surya is not accepted by some scholars.

8 Now in the Bodhgaya Museum; see e.g. Rowland 1938: fig. 2; Bussagli
1955: 11-12, fig. 3; Rowland 1977: 9091, fig. 38; Sivaramamurti 1977: fig. 247;
Gail 1978: 225-336, Abb. 3; Leoshko 1991: figs. 1, 3; Srinivasan 1986/1992:
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examples. In this image the two female attendants of the Sun-god, now
armed with bows, discharge arrows at two figures in the background
behind the horses. Interestingly, such demonic figures disappear from
the imagery of the Sun-god in India, but they reappear more than 1000
years later in Nepal, where they are frequently found on images of the
Sun-god as well as the Moon-god from the 13th century onwards, show-
ing two demonic figures shrinking away from a full-blown lotus, symbol
of the sun, beneath the chariot.’

All the three early examples have one feature in common: They are
placed on the outside of a sacred compound, thus demarcating either the
sacrosanct threshold (Khandagiri and Bhaja) or the corner (Bodhgaya), i.e.
the most vulnerable parts of the enclosure, and serving to protect the inner
space from all kinds of mundane and supernatural intruders. Their occur-
rence in Buddhist as well as Jaina contexts can probably not be interpreted
as indicating that the Sun-god was especially sacred to these religions, since
his image is only one of several auspicious and apotropaic motifs,”° and not
a single representation is known that can be regarded as a cult image. How-
ever, the position of the image of the Sun-god on the Bodhgaya pillar, just
above a panel representing the birth of the Buddha, has been interpreted
genealogically as referring to the Buddha’s descent from the Siiryavamsa,
i.e. the Sun branch of the lineages mentioned in early texts.!

2. IMAGES OF THE SUN- AND MOON-GODS IN BUDDHIST ART

In the art of Gandhara in the north-west of the Indian subcontinent, the
Sun-god is frequently found on capitals, datable to about the third century

64/41, pl. 3/5; Markel 1995: 23, fig. 55 Tanabe 1997/98: 222 (with further
references), 231 fig. 22; DeCaroli 2000: 272, fig. 13; Quagliotti 2000: 1125
(with further references). A replica is exhibited in the Indian Museum,
Kolkata.

9 See Mevissen 2006a: 40—42, 46, nos. 69-72, 74-75, 77, 90—91, pls. 48-51,
53-54, 56, 64 (with further references).

10 Such as guardian figures, erotic images, “Gaja-Laksmi” images, and
magical decorative patterns.

11 See Srinivasan 1986/1992. Rowland 1938 argues for an identification of
the Buddha with the Sun-god. Leoshko 1991 regards the Bodhgaya Sun
figure as hinting to Buddha’s enlightenment (cf. also Frenger 2005: 444).
See also Quagliotti 2000 for links to the Buddha’s first meditation.
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AD.2 As before, he is mounted on his quadriga and accompanied by two
female figures. On one capital®® we notice two additional flying figures at
the top corners as well as a single wheel at the very bottom. This is the
single wheel of the solar chariot, already mentioned in the oldest textual
references in the Rgveda!* Above the wheel we also notice a bird at the
head of the chariot. This is perhaps the earliest occurrence of Aruna,
the personification of dawn and brother of the solar bird Garuda, who
in later images of the Sun-god functions as Siirya’s charioteer.® Though
the original architectural context of these capitals is not known, the fact
that they are carved only on one side suggests that they once formed
part of wall-pilasters facing outwards, i.e., they probably demarcated the
threshold as was the case with the early reliefs.

Thousands of relief panels depicting different scenes of the life of the
Buddha were carved in Gandhara. Among these, one episode is explicitly
connected with a threshold, namely the Great Renunciation immediately
preceding the Great Departure, when Siddhartha, during night-time, de-
cided to leave his palace and abandon worldly life. The event took place
when he had attained the age of twenty-nine years, which is, astrologically,
a very crucial time in the life of human beings.'® Interestingly, this seems to
be the only scene in the whole array of Gandharan imagery where celestial
bodies are depicted. In the relief from Jamrud,” the Bodhisatva is just step-
ping down from the bed to leave the palace and his sleeping wife. Above
the balcony we see five divine characters peering over the balustrade; in the

12 For a list of ten such capitals, see Mevissen in press: note 13. See also
Shah 2010: 287-2809, figs. 1-2.

13 Now in the Hirayama Ikuo Silk Road Museum, 11x49.2 cm; see GSRA
2002: cat. 170; GABS 2007-08: 113, cat. 85.

14 For references see e.g. Markel 1995: 24 and Gail 2010a.

15 Cf. Mevissen 2008b: 51; Mevissen 2009a: 102-103.

16 After 29 years the planet Saturn completes the first full revolution in
the horoscope.

17 National Museum of Pakistan, Karachi (507; 61.5%46.5x 9.5 cm); Griin-
wedel 1900: 121, no. 62; Griinwedel & Burgess 1901: 128-131, ill. 81 (drawing);
Bloch 1908: 648 ff.; Foucher 1918: 162-163, fig. 391; Ingholt & Lyons 1957:
58-59, no. 39 A-B (with further references); GAP 1984: 52-53, 160, 228,
cat. IT-8; Nehru 1989: fig. 111; Tanabe 1997/98: 215, 228 fig. 7; BSBAA 1998:
115, 212, cat. 86; AGP 2002: 38-39, 120, cat. 21; Gandhara 2008: 222, Kat.Nr.
156; Mevissen in press: fig. 1. A plaster replica of the panel is kept in the
Indian Museum, Kolkata (GD 18); cf. Majumdar 1937: 42, no. 31; Sengupta
& Das 1991: 145, no. 1.
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centre is the head of a bull, probably symbolizing the zodiac sign Taurus,
the birth sign of Siddhartha; the bull is flanked by two nimbate heads, ob-
viously the two luminaries—the Sun on the proper right with a full round
halo, the Moon with a semicircular halo—and two further heads."®

In another example the night-time of the incident is even more
strongly hinted at.!* Here the centre of a row of five characters is occupied
by a flying figure of the Greek Moon-goddess Selene in her well-known
Graeco-Roman iconography with a billowing cloth above her head,®
which seems to be backed by a flatly carved crescent, and a more promi-
nent crescent moon projecting from the roof below further corroborates
her identity. The Sun-god to her left is identifiable by his pointed Scythian
cap, while the Moon-god to her right is shown with a brahmanic hair-
style. That the figures above the roof of the pavilion are indeed located
in the sky is further indicated by the interruption of the architectural
decorative frame in the top centre of the panel. Thus, in these scenes the
celestial bodies, especially the Sun and the Moon flanking another central
figure, signify not only the time of the occurrence, which according to
legends took place when the full moon, i.e. the opposition between sun
and moon, occurred in the month of Vais$akha (March-April),? but they
also symbolize on the one hand the real threshold between the palace
and the outer world and on the other the psychological threshold on the
edge between one life period and another.??

18 The six-petalled flower immediately above the bull’s head may also
bear astral significance, as such a decorative motif does not appear in this
position on other panels.

19 Now in the Museum fiir Asiatische Kunst, Berlin (I 5937); see Weis
2000: 30, no. 41 (photo mirror-reversed); Johne 2004: 223, fig. 3; Mevissen
in press: fig. 6.

20 For a list of Gandharan panels depicting the Great Departure of the
Bodhisatva which include representations of Selene, see Mevissen in press:
note 3. See also Tanabe 1997/98: 217-219, figs. 15-20 (with further refer-
ences).

21 Cf. Grinwedel & Burgess 1901: 130-131; Mevissen in press: note 1.

22 For other examples of the Great Renunciation scene with astral figures
or symbols above, see e.g.: (1) Musée Guimet, Paris (4052; H. 27cm); three
figures, Candra in centre; Hackin 1923: 22, pl. Il.a; Auboyer 1982, pl. 36;
Tanabe 1997/98: 215, 228 fig. 8; (2) from Gumbat, Swat; Victoria & Albert
Museum, London (I.M.91-1939; fragment, 10.5 x18 cm); Candra (in centre?)
and two nimbate figures (of originally five figures?); Barger & Wright 1941:
58, no. 75, pl. II1.4; Ackermann 1975: 52-53, pl. IVb; (3) Private collection,
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That the Moon-god played not an unimportant role in Gandharan im-
agery can be deduced from the existence of one of the earliest independent
images of that god, a sculpture hailing from Jamalgarhi® Unfortunately
his hand attributes are destroyed. Although the figure is shown—Ilike the
early images of the Sun-god—seated on a quadriga, his identity as the
Moon-god is deducible from the crescent behind his shoulders. At the
bottom is seen a half-kneeling Atlas, and only two left feet remain of two
other figures, all difficult to identify.

In a later image of the Moon-god from the north-western region he
is again identified through the crescent behind his shoulders.* Here he
holds a spear in his left hand, and his chariot is drawn—perhaps for the
first time—by seven geese,”® directed by a male charioteer. Seven geese as
draught animals of Candra’s chariot become a usual iconographic device
only much later in Nepal, as is seen for example on a sculpture from
Patan dated 1426 AD?* where the Moon-god is surrounded by the other
eight planetary deities. The tiny liriga (sign of the God Siva) at the apex
points to a Saiva context for this image.

Japan, 15x19 cm; 3 figures, Candra in centre; Kurita 1988/2003: 71, pl. 141;
(4) Private collection, Europe, H. 70 cm; row of 8 and 9 disks with cres-
cent moon in centre; Kurita 1988/2003: 74, pl. P2-1I; (5) probably from
ZurumkKkot; private collection, Japan, H. 18 cm; crescent moon and 6 stars;
Kurita 1988/2003: 72, pl. 142; (6) from Jamalgarhi; Indian Museum, Kolkata
(G5/A23259); with 8 flowers above; TWB 1993: 26, cat. 10; Klimburg-
Salter 1995: 182, 275, cat. 160; (7) Peshawar Museum; 2+2 figures (dam-
aged); Kurita 1988/2003: 72, pl. 143. For a study of these and some other
panels, see Mevissen in press: figs. 1-13.

23 Indian Musem, Kolkata (G 58/A 23236; 20.2x12.5x 6.1cm); Majumdar
1937: 113, 123, no. 154; Rowland 1938: fig. 5; Banerjea 1948: 59; Bussagli 1955:
18, 13 fig. 4; Sengupta & Das 1991: 51, no. 87; LoS 2003: 118, col.pl.; Quagliotti
2000: 1144-1148, fig. 17 (with further references) considers it as a syncretic
image of Siddhartha and Candra; Zhu 2006: 686-687, 709, 712, fig. 4.

24 H. 40 cm; cf. Eskenazi 1993-94.

25 In Bamiyan, Afghanistan, there are at least two paintings in which
Candra’s chariot is drawn by geese: in Cave K3 by two geese (Tarzi 1983:
26 & figs. 6, 10d, 12; Quagliotti 2000: 1151, fig. 18; Zhu 2006: 687, 710, 713,
fig. 5.b), in Cave M by four geese (Tarzi 1983: 26 & fig. 10e; Zhu 2006: 687,
709, 712, fig. 5.a).

26 From Saugal Tole; Patan Museum (SS 335; 55x41cm); Mevissen 2004a:
131, 140, no. C4, pl. 17.20; Mevissen 2006a: 42, no. 76, pl. 55; Mevissen
2008-09: 68, 77, note 69 (with further references), pl. XII, fig. 2. For similar
examples see Mevissen 2006a: nos. 74, 75, 77, 90, pls. 53, 54, 56, 64.
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The crescent as an iconographic marker of the Moon-god was introduced
in South Asia around the middle of the second century AD through gold
coins issued by the Kusana emperor Kaniska, which are inscribed with
the god’s Bactrian name Mao (Mah).” He wears a long tunic and boots
like the emperor himself. The attribute held in his right hand is a long
sceptre. The representation of the Sun-god on Kaniska’s gold coins, bear-
ing the inscribed Bactrian name Miiro in Indo-Greek characters, is quite
similar, the main difference being the radiating nimbus of the latter?
None of them, however, is equipped with a chariot, denoting an Iranian
rather than a Greek origin of this iconography.

In Mathura, the Indian capital of the Kusana empire, a large number
of images of the Sun-god were produced. They constitute a new icono-
graphy, squatting on the ground® and holding a lotus flower(?) in the
right hand and a dagger in the left. In the sculpture from Kankali Tila®
a Zoroastrian fire altar is shallowly carved in the centre of the pedestal.
The Sun-god wears a moustache, and his head was originally backed by
a large nimbus, of which only traces remain’' The close connection of
the Sun-god to the imperial rulers of Mathura can also be deduced from
the two damaged lions on the sides indicating that he is placed on a lion

27 Mao coin, British Museum, London (1879.5.1.4; diam. 18 mm, 7.4 g);
Markel 1995: 36, fig. 9; Gandhara 2008: 146, Kat.Nr. 79. See also Banerjea
1948: 69, 97-98 and Pandey 1971: 74, pl. 6B (2).

28 Miiro coin, British Museum, London (1894.5.6.17; diam. 21 mm, 7.91 g);
Gandhara 2008: 145, Kat.Nr. 78; Pandey 1971: 74, pl. 6B (2).

29 Quite similar to images of the Kusana rulers who, however, are depicted
as squatting on a throne; cf. Gail 1994: 213 ff.

30 Mathura Museum (12.269); Rosenfield 1967: fig. 43; Sharma 1976: 52,
fig. 38; Mode 1986: 56—60, Tafel 32; Markel 1995: 26, fig. 7; Gupta 2009:
pl. 5.2; Frenger 2010: 95, 100, fig. 9; Gail 2010b: 155, pl. XX, fig. 3. See also
the image in the Ashmolean Museum, Oxford (1972.45); Harle 1974: 44,
fig. 51; Pal 1978: 59, cat. 55 Harle & Topsfield 1987: cat. 25; Klimburg-Salter
1995: 231, 290—291, cat. 222. For another image in the Mathura Museum
(16.1215), see Gail 1994: 213-214, fig. 18.1; Gail 2010b: pl. XXII, fig. 5. See
also the Gokarnes$vara colossus; Gail 1994: passim, figs. 18.2, 18.4; Rosenfield
1967: 148 £, figs. 11 & 11a; Gupta 2009: pl. 5.5; Gail 2010b: 155, pl. XXI, fig. 4.
31 Two more examples of this type are in the Indian Museum, Kolkata
(DSAL-AIIS 35491; 35492) and two fragments are in private collections (So-
theby’s London, 23.11.1987: lot 267; Sotheby’s London, 18.04.1983: lot 129), the
latter preserving only the pedestal with the seven horses drawing the chariot,
which will become the standard for Stirya images in the following centuries.
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throne, a royal sign par excellence. These images seem to confirm the
existence of a cult of the Sun-god in Mathura, closely connected to the
Kusana dynastic cult in which the monarch was deified and worshipped
in royal shrines.® In fact, the two luminaries are even depicted as crown-
ing a Kusana ruler on the Kaniska reliquary casket.*

Briefly returning to the above-mentioned sculpture of the Moon-god
from Jamalgarhi, an interesting feature is the depiction of the wings of
the horses, issuing from above the forelegs. One could be tempted to
regard these wings as foreshadowing the geese that became his draught
animals in later times. However, winged horses are also shown in what
was probably the largest painting of the Sun-god ever executed in South
Asia, namely the mural located in the vaulted ceiling immediately above
the head of the colossal eastern Buddha at Bamiyan,* i.e. the smaller one
of ‘only’ 38 m height, which was completely destroyed in March 2001 by
Taliban iconoclasts. The large painting originally measured ca. 8 by 4 m,
but no traces of it remain today*® Even before the blast, the painting was
badly damaged, but still, after about 1400 years, the outline and general
appearance of the Sun-god could be well distinguished. He stands in front
of a large sun-disk and holds a long spear in his right hand while his

32 The Rabatak inscription of the early regnal time of Kaniska mentions
a royal shrine in which images of several gods, among them Miiro, were
erected and worshipped. On some coins of Huviska, Miiro is even repre-
sented as a king; cf. Gandhara 2008: 122-124.

33 See Czuma 1985: 31, fig. 9A, and p. 139.

34 For a photo showing the eastern Buddha at Bamiyan before destruc-
tion, see Gandhara 2008: 34, Abb. 4. For a photo of the same Buddha after
destruction, see Petzet 2009: 50. See also Mevissen in press: fig. 14.

35 For the Stirya painting at Bamiyan, see Godard & Godard & Hackin
1928: 21-23, fig. 6 (drawing), pls. XXI, XXII (replica painting); Rowland
1938: passim, fig. 1 (drawing); Bussagli 1955: 13, fig. 3 [=5]; Rowland 1977:
174-176, fig. 119 (replica painting); Tarzi 1977: col.pl. C2 & pl. IA (drawing);
Klimkeit 1983: 18, fig. 2 (drawing); Goldman 1988: 98-99, fig. 20 (drawing);
Klimburg-Salter 1989: 154-155, pl. XLIII, figs. 50-51; Grenet 1993: 88, fig. 1
(drawing); 1994: 45, fig. 11 (drawing); 1995: 109, fig. 4 (drawing); Zhu 2006:
687, 699, 710, 716, fig. 19 (drawing); GABS 2007-08: 154-155, figs. 8 & 10
(drawing). See also Tarzi 1983: 26 & notes 27 and 28 for further references;
figs. 6, 10a & 11 for the Strya painting in Cave K3, where he flanks, together
with Candra on the opposite side (cf. supra, note 25), the parinirvana of
the Buddhay; fig. 10b for the Strya painting in Cave M; and fig. 10c for the
Strya painting in Cave 32.



90

left hand holds a sword. He is accompanied by two standing attendants
armed with bow and arrow; at least the one on the proper right seems to
be female. The whole group is mounted on a two-wheeled chariot drawn
by four horses with well recognizable wings. In the upper corners are two
flying figures with a pointed coiffure holding billowing scarves. Below
are two other flying figures with bird tails.*®

Taking a closer look at the position of the Sun-god in the vault,
we notice that he is not painted exactly above the Buddha’s head, but
brought a little forward, i.e. he is depicted just above his forehead.
Thus the image of the Sun-god can be regarded as a lalata-bimba, a
“forehead-figure”, both architecturally—like the image in the Jaina cave
at Khandagiri, Orissa—and also pictorially, for the Buddha below. An
enigmatic female head from Mathura provides evidence that images
of the Sun-god were even directly worn as emblems on the forehead,”
constituting a literal representation of the term /lalata-bimba.®® In
Indian culture, the forehead has always been regarded as that part of
the body that is especially related to destiny and fate and thus has to
be protected from evil forces, a function which is evidently served by
the figures of the Sun-god at Bamiyan and on the forehead of the lady
from Mathura®

36 The heads of all these figures are backed by round haloes. Further, there
are four ball-like circles in the periphery, two in the upper part and two
just above the wheels, thus bringing the number of additional characters
and symbols to a total of eight, a number suggestive of the eight other
planetary deities, which together with the Sun-god consitute the group of
Navagrahas (NG). The concept of NG was already established by the time
the Bamiyan painting was executed, which was probably around 600 AD.
37 State Museum, Lucknow (46.80; H. ca. 25cm); Rosenfield 1967: 192, fig. 18;
Frenger 2005: 445.

38 Compare also the standing Bodhisatva sculpture from Gandhara in the
Royal Ontario Museum, Canada (ROM 939.17.8; 122 x45x 20 cm). He wears
a turban displaying on the crest an image on a quadriga, either the Sun-
or the Moon-god; see Rowland 1938: fig. 7; Jongeward 2003: 63-67, cat. 8.
Quagliotti 2000: 1141-1144, figs. 13-14 (with further references) argues for
an identification of the crest figure as Candra. For another Bodhisatva with
Candra in the headdress, see Quagliotti 2000: 1140-1141, fig. 11 (Japanese
collection), and with Strya in a detached turban, ibid.: 1151-1152, fig. 19
(Ashmolean Museum, Oxford, 1997.226).

39 There are still open questions regarding this enigmatic figure, who also
shows a recumbent bull and other symbols on her head.
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The winged horses seen with the Moon-god from Jamalgarhi and the
Sun-god from Bamiyan do not seem to have entered the iconographic
repertoire of India proper. They were, however, transmitted to Nepal,
where mandalas of the Sun-god, both from Buddhist and even more from
Brahmanical contexts, show winged horses as draught animals of Siirya’s
chariot; see for example the Buddhist Stiryamandala, in fact the only such
image in stone known so far, with a small figure of Buddha Amitabha at
the apex indicating its Buddhist context.** In a similar mandala from the
Indreévara temple at Panauti, the Saiva affiliation is indicated by a small
Siva-lisiga at the apex.* Otherwise both images are very similar in showing
the Sun-god in the centre surrounded by the other eight planetary deities.

The representation of the Sun- and Moon-gods and the panels de-
picting the Great Renunciation clearly indicate that in Gandhara, gods
derived from celestial bodies were applied in a Buddhist context, albeit on
a rather limited scale.”? In India such images appear even less frequently
in a Buddhist context. One example is a fragmentary door lintel from
the Huviska Vihara at Jamalpur, Mathura.®® In the upper row it shows
important events from the life of the Buddha, with an image of the Sun-
god seated on his quadriga in the extreme right corner. His position at
the beginning of the Buddha’s life events—obviously the sequence has to
be read from right to left—suggests the interpretation that the Sun-god
symbolizes the birth of the Buddha. Since the left part of the lintel is
missing, we do not know whether an image of the Moon-god was carved

40 Now in the National Museum of Nepal, Kathmandu (27/155, Ser.no. 54);
Mevissen 2008-09: 65-70, 76-85, pl. X, figs. 3—4.

41 See Mevissen 2006a: 40, no. 70 (with further references), pl. 49. For
similar Surya figures with winged horses in stone, bronze and painting,
see ibid.: pls. 45, 48, 50, 51, 52; Mevissen 2008-09: pls. XI fig. 2, XIII figs. 1,
3—4, XV fig. 3.

42 For references to inscriptions and Buddhist texts referring to the Buddha
and the sun/moon, see Quagliotti 2000: 1148-1150.

43 Now in the State Museum, Lucknow (B.208; L. ca. 152 cm); Banerji 1930:
105, fig. [3]; Rowland 1938: fig. 6; Takata & Ueno 1966: front cover & col.pl. 7
& pl. 144; Rosenfield 1967: 239, figs. 40-40b; Rowland 1977: 160, fig. 104;
Rare Sculptures 1984: 20, pl. 18; Srinivasan 1986/1992: passim, pl. 1/3; Nehru
1989: fig. 9o; Markel 1995: 10, fig. 2; Bautze-Picron 1998a: 32-33 (with fur-
ther references), pl. XVIL.b (detail); Zhu 2006: 686, 709, 711, fig. 3; Frenger
2005: 444—-445, fig. 2; Kaushik 2007: pl. 15. For a drawing of the fragment
see Wiesner 1978: 58, fig. 18.
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at the other end of the sequence.* The lower row preserves four images of
the Seven Buddhas of the Past followed by Maitreya, the future Buddha.®

Several fragments of door lintels with images of the Seven Past
Buddhas and Maitreya are known from Mathura. One example again
hails from Jamalpur, preserving the beginning of the sequence with the
first five Buddhas flanked by an adorer, all standing,'® while another one
from an unspecified site in Mathura shows the last three Buddhas and
Maitreya seated, as well as a kneeling adorer.” All these lintels date from
the Kusana period, ca. second to third century AD.*® In Ajanta the group

44 Compare the well-known long panel (26 x 393 cm) from Garhwa (often
referred to as ‘lintel’, which seems improbable; cf. Williams 1982: 153, note
163), now in the State Museum, Lucknow (B.223a,b,c), with corresponding
figures of Siirya and Candra at the extreme ends; see Cunningham 1880:
13-14, pl. VII; Joshi 1972: 85-87, 97-98, pl. 3 & figs. 8, 20; Williams 1973:
237, pl. 12; Harle 1974: 47, pls. 71-78; Williams 1982: 153 notes 163 & 165,
154 notes 166 & 168; Kramrisch 1983: 195-197; Frenger 2005: 444.

45 For recent studies of representations of the Seven Buddhas and Maitreya,
see Zin 2003: 457-469, and Rhie 2008: passim, esp. 41-53.

46 Now in the Mathura Museum (P1), 63 x121x22 cm; Williams 1982: pl. 2;
Srinivasan 1990: 65, fig. 14. For a reconstruction of the portal frame see
Wiesner 1978: 57, fig. 17.

47 Now in the State Museum, Lucknow (B.182), 30 x78 x16 cm; see Vogel
1930: 33, pl. XXII.a; Klimburg-Salter 1995: 129, 253-254, cat. 76 (with further
references).

48 For slabs of the Seven Buddhas from Gandhara, see e.g. (1) from Hoti
Mardan; Peshawar Museum (PM-3091, old no. 2108); Gandhara 2008: 270,
Kat.Nr. 188; (2) Central Museum, Lahore (G-1285, old nos. GR-21, 2068);
Gandhara 2008: 270, Kat.Nr. 189; (3) Christie’s New York, 21.03.2007: lot
226; (4) in situ at Takht-i-bahi, Peshawar; Behrendt 2004: fig. 51; Rhie 2008:
fig. 7.—For later slabs from Eastern India, see e.g. (5) from Bodhgaya; In-
dian Museum, Kolkata (B.G.83); Banerji 1933: 37, 85, pl. XIV.e; TWB 1993:
51, cat. 78; (6) from Bodhgaya; Indian Museum, Kolkata (B.G.133); Banerji
1933: 85, pl. XXXI.b; Nagar 2010: 281 371, pl. 305; (7) from Nalanda; State
Museum, Lucknow (60.342); DSAL/AIIS 049925; (8) at Sarnath; Pandey
1996-97: fig. 54.—See also Zin 2003: 457-469, figs. 1-6; Rhie 2008: 51,
fig. 11 for an example from Kansu, NW China, dated 428 AD; and Yaldiz
2000: 241-242, cat. 353 for an example from Khocho (Xinjiang).—For a
directional mandala arrangement of the Seven Buddhas and Maitreya as
bronze figures, see Indraji 1881-82: 297-301, pls. V-XII; Desai 1986: 12-13,
fig. a, pls. II-VII.A; Desai 1989: 81, figs. 21, 23-25.—For a 12th-century
Pala miniature painting on a wooden book cover, now in the Museum of
Fine Arts, Boston (20.589), see Kossak & Singer 1998: 32-33, col.fig. 15;
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is painted above the doorway of Cave 17, datable to around 470 AD.* It
has been suggested that the Seven Buddhas of the Past might be related
to the seven luminaries visible to the naked eye, i.e. the Sun, the Moon,
and the five planets Mercury, Venus, Mars, Jupiter and Saturn,*® and their
position above the entrance to sacred compounds coincides with the po-
sition of the Sun-god seen in the previous examples. This row of eight
figures can perhaps be regarded as a precursor of the row of planetary
deities adorning the entrance of hundreds, if not thousands, of temples
from the late Gupta period, i.e. from about 500 AD onwards.

3. IMAGES OF THE NINE PLANETARY DEITIES (NAVAGRAHA)

As pointed out by Stephen Markel (1995: 2-3), “[...] the origin of the In-
dian representations of the planetary deities was directly dependent upon
a specific historical event: the introduction and adoption of the Western
seven-day week. This calendrical system entered India in the early fourth
century AD via the trade routes from the Roman empire. It was imported
as a corollary to Hellenistic astronomical theory, which was embraced by
the ancient Indians because its precision in computing the positions of

Bautze-Picron 2009: 7, App. 2, no. 1 (with further references). For another
painted wooden cover, originally belonging to the “Vredenburg Manuscript”
kept in the Victoria & Albert Museum, London (I.S.4-10.1958), which is
dated to the regnal year 36 of Ramapala (ca. 1116 AD), but presently of
unknown location, see Bautze-Picron 2009: 3, pl. 1.1 (with further refer-
ences). For a 12th/13th century painted wooden book cover from Nepal, see
Gronbold 1991: 26-28, no. 2; Mevissen 2004b: 49 Abb. 2, 59-60; Mevissen
2006b: 78, no. 1. See also the following note.

49 See e.g. Indraji 1881-82: 301-302, pls. XVII-XVIII; Burgess 1910: 22,
pl. 197; Yazdani 1946: 77-78, pls. LXIX-LXX; Singh 1965: pls. 55-56; Ghosh
1967: pl. LXII; Takata & Taeda 1971: pls. 21-22; Mackenzie & Taeda 1983:
130-131 (col.pl.); Markel 1995: 10-11, fig. 3; EITA 1988: pls. 5, 6, 141; Okada
& Nou 1991: 158, col.pls. on pp. 4 (detail), 159 (detail) & 160-161; Pant &
Nou 1998: 55, col.pl.; Zin 2003: 457 (with further references), 468, no. 47.1,
pl. 27. Another row is found in Ajanta’s Cave 22 (Zin 2003: 457-458, 468,
no. 47.2, pl. 37).

50 As has been suggested by von Simson (1981) on the basis of textual
studies; the links are as follows: Vipaéyin/Moon, Sikhin/Mars, Viévabhi/
Mercury, Krakucchanda/Jupiter, Kanakamuni/Venus, Kasyapa/Saturn,
Gautama/Sun.
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the planets enabled them to cast horoscopes with greater accuracy and
make long-term predictions of astrological omens [...]. The correlation
of the seven-day week and the representations of the planetary deities
is indicated by the exactly coinciding commencement, distribution, and
frequency rate of the known inscriptions that mention the name of a
weekday and the surviving sculptures of the deities, who are believed to
preside over specific days of the week.”

Thus, from the very beginning the Grahas are invariably depicted in
the temporal order starting with the Sun-god Stirya (Sunday), proceeding
with the Moon-god Candra (Monday), Mangala (Mars, Tuesday), Budha
(Mercury, Wednesday), Brhaspati (Jupiter, Thursday), Sukra (Venus,
Friday), Sani (Saturn, Saturday), and ending with two additional Grahas,
namely Rahu, the demon responsible for solar and lunar eclipses, and
Ketu, the personification of comets. Though Rahu and Ketu are not astral
bodies in the narrow sense, in the Indian tradition they are considered
as planetary deities.”! These nine characters are collectively called nava-
grahas, “nine seizers”, pointing to their astrological significance.

In early representations of the Navagrahas only Stirya, the first in the
row, and Rahu, the eighth, are generally shown with individual features:
Strya is always depicted in a strictly frontal view symmetrically holding
two lotuses in his hands}? while Rahu’s image consists only of an over-
sized head without a lower body. In later images two more Grahas become
iconographically distinct: Sani, the seventh, can easily be identified by his
crippled leg, referring to the fact that he is the slowest moving planet’®
and Ketu at the end is either male or female, often with a serpentine tail
and snake-hood denoting his comet-like character. The other five Grahas
generally resemble each other very much and can be identified merely by
their position within the group; only in later representations from Eastern
India, especially from Bengal, are they also distinguishable by individual
features.>*

3.1. NAVAGRAHAS IN TEMPLE ARCHITECTURE
In the formative phase, ca. 500-600 AD, seven or eight planetary deities,
i.e. the seven luminaries and Rahu, the demon of eclipses, begin to appear

51 Cf. Markel 1990 & 1995: 55-67.

52 For the general characteristics of Siirya images, see Mevissen 2008b &
2009a: 99-103.

53 On Sani’s iconography see Mevissen 1997a: 124-134 and 2000: passim.
54 Cf. Mevissen 2011: passim.
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on lintels of Brahmanical temples in Northern India, from Gujarat and
Rajasthan in the West to Orissa in the East.% By about 600 AD the group
reaches its final number of nine by including Ketu, the personification
of comets.5

In a lintel of one of the temples at Batesvar (also: Batesara) near
Gwalior, Ketu is shown as the eighth rather than the ninth member of
the group; he resembles a small indistinct lump, apparently represent-
ing a figure with hands joined in a#ijalimudra turned towards Rahu’s
face (Figure 1). The same position of Ketu, i.e. before Rahu, is found on
another, detached lintel at the same site (Figure 2), in which the group
of Grahas is followed by the group of seven dancing mother goddesses
(Saptamatrka) led by Siva—VInédhara, while the register below depicts
another group of deities, the ten incarnations of Visnu (Dasavatara),
followed by two figures in an adoring pose (donors?).5 Whereas the
combination with the Dasavataras occurs repeatedly at Batesvar, but not

1 Temple at Batesvar, M.P, ca. ninth century, temple door with Navagrahas
in upper lintel, full view and detail. Note the unusual position of Ketu
before Rahu at the end of the row. Photos: Gudrun Melzer, 2008.

55 See Markel 1995: 85-97, illustrating examples from M.P. (figs. 15-17),
U.P. (figs. 19-21), Gujarat (fig. 22), and Orissa (fig. 23).

56 This applies only to Brahmanical images from Central and Western
India. The Jainas were reluctant to accept the ninth Graha Ketu; thus,
in Jaina art, especially from Orissa and Western India, Ketu is generally
represented only from about the eleventh century onwards.

57 Listed in Mevissen 2010a: 263, no. 1.4.6.
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so often in other regions,’® the combination with the Saptamatrkas is fre-
quently found on many lintels from Central India. In another example at
Batesvar the seated mother goddesses, flanked by Vinadhara and Ganesa,
occupy the topmost register (Figure 3); here Ketu is apparently reduced

2 Detached lintel from a ruined temple at Batesvar, M.P, ca. ninth
century, showing Navagrahas, again with Ketu before Rahu, followed
by dancing Saptamatrkas in the upper row, and Dasavataras below.
Photo: Gudrun Melzer, 2008.

3 Ruined temple at Batesvar, M.P,, ca. ninth century, with lintel
showing seated Saptamatrkas in the upper row and Navagrahas below.
Note Ketu’s shape as a tiny indistinct figure above Rahu’s head.
Photos: Gudrun Melzer, 2008.

58 For three more examples from Batesvar see Markel 1995: fig. 38 (= Parimoo
2000: fig. 421), Parimoo 2000: fig. 480, Mevissen 2010a: 263, no. [.4.7 (not
ill.). For other lintels combining Dasavataras and NG see Mevissen 2010a:
262-263, nos. 1.2.4-5, I.4.10, 15-17; Sotheby’s New York, 30.11.1982: lot 241.
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to a tiny, indistinct figure rising from Rahu’s head. Still another lintel at
Batesvar places Ketu correctly at the end of the Graha sequence, his head
marked with a tiny snake-hood (Figure 4); this lintel too continues with
the Saptamatrka group flanked by Siva-Vinadhara and Ganesa. Another
group of deities is combined with the Navagrahas on a lintel of a later
temple at Batesvar; here the eight bull-headed Vasus (Astavasu), a class
of divine beings connected with atmospheric powers, occupy the register
above the Grahas (Figure 5).

4 Temple at Batesvar, M.P,, ca. ninth century, with lintel showing
Navagrahas followed by seated Saptamatrkas. Note Ketu’s correct
position after Rahu. Photos: Gudrun Melzer, 2008.

5 Ruined temple at Batesvar, M.P, ca. tenth-eleventh century, with lintel
showing seated bull-headed Astavasus above and standing Navagrahas
below. Photos: Gudrun Melzer, 2008.
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This small series should suffice to illustrate the ubiquitous presence of occur on the lintels of numerous Jaina temples, here illustrated by an
the Grahas on door-lintels of Brahmanical temples.’® Likewise, they also example from Deogarh, Uttar Pradesh, in which Ketu is shown as a fe-

59 For some more lintels with Graha figures, see e.g. Markel 1995:
figs. 15-16 (AG: Nachna Kuthara), 17 (SG: Pipariya), 21 (NG: U.P.), 23 (AG:
Laksmanes$vara T., Bhubaneswar), 25 (NG: U.P.), 29 (NG: Rajasthan),
30 (NG: Svarnajale$vara T., Bhubaneswar), 31 (AG: Parasurameévara T.,
Bhubaneswar), 34-35 (NG: Central India), 37 (NG: Batesvar), 39 (NG:
Rajasthan), 40 (NG: Acale$vara Mahadeva T., Bhitu), 41 (NG: Kalika Mata
T, Chittorgarh), 42 (NG: Mandor, = EITA 1991: pl. 286), 43 (AG: Pipladmata
T., Pipad, = EITA 1991: pl. 328), 44 (SG: Surya T. 1, Osian, = EITA 1991:
pl. 319), 45 (NG: Siva T, Bhundana), 46 (NG: Old T, Than), 47 (NG: T.
6, Roda), 50 (AG: Taleévara T., Bhubaneswar), 51 (AG: Madhuke$vara T.,
Mukhalingam); EITA 1991: pls. 91-92 (NG: Siirya T., Umri; = Gail 2010b:
pl. XXXVI, fig. 22), 96 (NG: Stuirya T., Madkheda), 116 (NG: Kakudeévara T.,
Pathari), 118 (NG: Siva T, Pathari), 132 (NG: Jarai-ka-math, Barwasagar),
147 (NG: Vaidyanatha T., Baijnath), 165 (NG: brick T., Nimiyakheda), 169
(NG: fragment from Ahar), 208-209 (NG: Sakti T., Chatrarhi), 286 (NG:
Mandor), 312, 316, 319 (SG: Surya T. 1, Osian), 328 (AG: Pipladmata T.,
Pipad), 335 (NG: Sarya T. 2, Osian), 344 (SG: Visnu T. 1, Osian), 355 (NG:
Phamsana shrine next to Devi shrine, Osian), 377 (NG: Mahadeva T., Bithu),
407 (NG: Harihara T. 2, Osian), 432 (NG: Siva T. 1, Osian), 448 (NG: Harihara
T. 3, Osian), 467 (NG: Pipaladevi T., Osian), 483 (NG: Kames$vara T., Auwa),
560 (NG: Siva T., Bhundana), 590 (NG: Visnu T. 2, Osian), 627 (NG:
Mahanalesvara T., Menal), 699 (NG: southern garbhagrha of triple shrine of
south group, Amvan), 785 (NG: T. 6, Roda), 833 (NG: Brahmanasvami T.,
Varman), 854 (NG: Siirya T., Methan), 855 (NG: Siva T., Methan), 897 (AG:
Markandeyesvara T., Bhubaneswar), 9o1 (AG: Brnges$vara T., Bajrakot), 908
(AG: Somanatha T., Baramba), 941 (NG: T. 1, Jayati), 946 (NG: Some$vara
T., Mukhalingam), 974 (NG: Nilakanthesvara T., Narayanapuram); EITA
1998: pls. 20 (NG: T. 5 of Dasavatara group, Badoh), 23 (NG: T. 20, Deogarh),
30-31 (NG: Siva and Brahma shrines, Dudhahi), 40 (NG: Asapuri), 50-51
(NG: T. 2 and 1, Survaya), 117 (NG, reverse order, Siva T., Nota), 127 (NG:
Siva T,, Marai), 139 (NG: Gola Math, Maihar), 162 (NG: Jaina T., Bilhari),
166-167, 173 (NG: Siva T, Kodal), 198 (NG: Laksmana T., Khajuraho), 214
(NG: Ghantai T., Khajuraho), 246 (NG: Visvanatha T., Khajuraho), 265
(NG: Kakora Baba T., Bahua), 327 (NG: Nimajmata T., Nimaj), 358 (NG:
Khedesvara T., Nadalai), 411 (NG: Ambika T, Jagat), 441 (NG: Sas T., Nagda),
629-630, 632 (NG: Amthermata T. complex, Vadnagar), 644 (NG: Sitalamata
T, Vadnagar), 683 (NG: Mule$vara Mahadeva T., Padan), 688 (NG: Visnu T,
Sander), 701 (NG: Visnu T. 1 in Sacciyamata T. complex, Osian), 751 (NG:
Kakoni), 774 (NG: Narasimha T., Kakoni), 827 (NG: Kapilesvara T., Baudh),
901 (NG: Mukteévara T., Bhubaneswar).

male figure provided with a large snake-hood and a snake-tail (Figure 6).

6 Jaina temple no. 26 at Deogarh, U.P, ca. tenth-eleventh century, with
Navagraha lintel. Note that Sani is bearded and Ketu is shown as a female
figure with a snake-hood and a snake-tail. Photos: Gudrun Melzer, 2008.

Peculiarly, in Buddhist temples the Navagrahas have never been repre-
sented. Only one Buddhist torana is known so far depicting at last two
Grahas among other Brahmanical deities; it comes from Sarnath and
shows the Buddha’s parinirvana (death/attaining Nirvana) in the central
panel (Figure 7).5° Siirya on his chariot appears in the centre below the
deceased Buddha, and Rahu, on the proper right, shows a rather obscene
hand gesture, the significance of which is unclear. All the other deities,
most of them belonging to the group of the regents of the directions of
space (Dikpala), are also not shown in a mourning attitude, but form a
battle array, which is difficult to explain.®

60 Indian Museum, Kolkata (S 60/ A 24175), 54.6 X 110.6 cm; Foucher 1900:
169, fig. 30; ASIAR 1922-23: 141, pl. XL.f; Banerji 1933: 82; Sengupta 1985:
passim, figs. 1-5; Bhattacharya 1995: 67, 69, fig. 3; Bautze-Picron 2001:
294, note 48; Khare 2005: 64, figs. 3.29-30 & pl. on p.70; Dhar 2010: 140,
fig. 4.46.

61 For a painted parinirvana scene flanked by Stirya and Candra in Cave
K 3 at Bamiyan, see supra, notes 25 & 35.
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7 Detached torana from a Buddhist temple at Sarnath, U.P, ca. tenth-
eleventh century, now in the Indian Museum, Kolkata, with details of
Rahu and Sarya. Photos: Gudrun Melzer, 2009.

3.2. NAVAGRAHAS AS CULT IMAGES

A large number of independent stone slabs of Eastern Indian origin
representing the Navagraha group indicates that from the eleventh
century onwards the worship of the Navagrahas became quite popular,
especially in Bengal. We find quite simple slabs like the one from Malda

(Figure 8a),”? but in the course of time the sculptures became larger and

62 Malda District Museum, Malda (RNV-1), 31x 62 cm; Bhattacharyya 1982:
12. See also the slabs illustrated in Mitra 1965: fig. 2; Bhattacharya 1986:
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more artistic by providing the Grahas with mounts, often quite small and
difficult to recognize (Figure 8b), and several side figures, or depicting
them in an elaborate architectural setting.®®

8 Two Navagraha slabs from North Bengal, ca. tenth-eleventh century;
(a) Malda District Museum, Malda; photo: Gerd Mevissen, 2009;

(b) Balurghat College Museum, Balurghat; photo: Balurghat College
Museum, courtesy Ryosuke Furui.

fig. 2 (= 2000: pl. 16.2); Markel 1995: figs. 19, 24, 27-28, 32-33, 36, 48-49;
Mevissen 1997a: pl. 10.6; Mevissen 2000a: fig. 2.

63 See e.g. the slab in the Bangladesh National Museum (67.41) which
includes Dikpalas (SciBa 2008: 150-151, no. *55, pl. 23, with further refer-
ences), and the slabs ilustrated in Mitra 1965: figs. 8-10 & 14; Bhattacharya
1986: fig. 3 (= 2000: pl. 16.3); Markel 1995: figs. 22, 26; Mevissen 2000a:
fig. 4; Bhattacharya 2011: pls. 6.1-6.7; Mevissen 2011: pls. 7.1-7.3.
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Apart from the Sun-god Siirya, whose cult developed into a separate
religion in Northern India,* with a large number of temples® and hun-
dreds of images that have come down to us,® the other Grahas mostly
remained part of the group and were rarely worshipped separately. Only
Sani (Saturn) seems to have gained an independent status, at least in
Eastern and Southern India, indicated by a considerable number of
separate images depicting this most dreaded Graha.t” His well-known
distinctive feature, the limping stance with one leg dragged behind, was
retained in these independent images.%

In South India the situation regarding the Navagrahas is completely
different. They were almost never shown as lintel figures above the temple
entrance® and only rarely depicted on Navagraha slabs.® However, from
about the 14th century onwards, a new cult of worshipping the Navagrahas
in a square mandala arrangement began to develop,” which gradually led to
the erection of such mandalas in the north-eastern sector of almost every
Siva temple complex (Figure 9).2 Siirya is always placed in the centre,

64 On the Indian Sun cult, see Stietencron 1966; Pandey 1971; Srivastava
1972; Gail 1978, 2001 & 2010b; Cummins 2001 & 2004.

65 The largest is the monumental Sun T. at Konarak, Orissa; cf. Boner &
Sarma & Das 1972; Donaldson 1986: 592-628; Behera 1996 & 2005. For
smaller Sun temples in Western and Central India, see Gail 2001: 18-44,
64-71.

66 See the list of 210 Stirya images from Bengal compiled by Enamul Haque
in 1973 (cf. Haque 1992: 363-371, nos. 855-1059, 1092-1094, 1097-1098). Since
then the total number of known Sturya images has increased considerably.
67 See Bhattacharya 1986: figs. 1, 4 & 6 (= 2000: pls. 16.1, 16.4, 16.6); Mevissen
1997a: pls. 10.11-10.13; Mevissen 2000a: figs. 10-20; Mevissen 2011: pl. 7.14.
68 For a survey of possibly independent images of Candra, Budha, Brhaspati,
Sukra and Ketu, see Mevissen 2011.

69 The only exceptions known to me are the row of seated NG above the
sanctum doorway in the Lankeévara Cave T. at Ellora (see Markel 1995:
128-127, fig. 52) and above the gopura entrance to the Vedapurisvara T.,
Pondicherry (see Mevissen 2000a: 1282-1283, fig. 9).

70 For two horizontal Navagraha slabs from South India see Mevissen
2000a: 1280-1281, figs. 6-7.

71 A possible precursor for this type of image is the chariot-shaped
Stryamandala in the temple at Gangaikondacholapuram, probably brought
there from the Deccan by Kulottunga I (r. ca. 1070-1122); see Mevissen
1996a: 499-500, pl. 32.38a-c.

72 For other examples, see Thiagarajan 1989: 308-338, pls. 139-140, 145-148,
154; Kropf 1998: Abb. 1-9; Gail 2001: figs. 125-126; Gail 2010b: figs. 57-58.
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surrounded by the other eight Grahas, who never face each other. The pre-
siding deity of the respective week-day is always worshipped before the visi-
tor moves on to the principal god of the temple. In addition, an individual
planet in the mandala is separately worshipped when one faces problems
from a difficult astrological period caused by that particular planet.® Such
Navagraha-mandalas were also fashioned in silver for home worship.”

9 Navagraha-mandala in the Parvatagiri$vara temple at Kunnandarkoyil,
Tamil Nadu, ca. 14th-15th century. Sani is placed in the centre of the
front row, flanked by Ketu (left) and Rahu (right). Candra is visible in
the back row (right). Photo: Corinna Wessels-Mevissen, 2008.

3.3. PLANETARY DEITIES AS SUBSIDIARY FIGURES

The Navagrahas were not only represented on door-lintels, on independent
cult-slabs and in mandala form for worship, they also performed various
functions as subsidiary deities on a number of images of other gods. The
following section will present images of different deities of the major Indian
religions (Vaisnava, Saiva, Saura, Jaina, Buddhist) that have been embellished
with subsidiary figures of the planetary deities on their back-slab, indicating
that they had entered all sections of religious life in India. It has to be kept
in mind that such images are quite rare and constitute only a very small
percentage of the total number of images representing the respective gods.

73 Cf. Kropf 1998 & 2009; Link 1999.
74 See Koller, 8.-10.11.1979: lot 183.
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10 Yajfiavaraha at Eran, M.P,, 500-505 AD, with detail of Graha figures
on the chest. Photos: Gudrun Melzer, 2008.

3.3.1. VAISNAVA IMAGES
The earliest depictions of the planetary deities on Vaisnava images oc-
cur with representations of Varaha, the boar incarnation of Visnu who
rescues the earth from the bottom of the ocean. A unique Nr-Varaha
image (human body with boar head) from Mathura of the third century
AD holds two disks in his two upper hands showing Strya and Candra
seated on chariots drawn by two horses.”” The earliest surviving group
representation of seven Grahas (Siirya to Sani) in Indian Art occurs on
the chest of the colossal theriomorphic Varaha (Yajfiavaraha) at Eran,®
Madhya Pradesh, dated 500-505 AD (Figure 10).” Numerous later the-
riomorphic Yajfiavarahas exhibit the complete group of Navagrahas on
the boar’s body (Figure 11)® and sometimes extra figures of Strya and

75 Mathura Museum (GMM 65.15.4, ht. 35cm); see e.g. Schmid 2010:
562-563, no. 70, fig. 47 (with further references); Srinivasan 2011: 31-32, fig. 6.
76 But see note 80.

77 See e.g. Markel 1995: 87, fig. 14; Rangarajan 1997: 48-56, fig. 5; Becker
2010: 129-130, fig. 9.

78 See e.g. Rangarajan 1997: 56 ff., figs. 15 ff. —An exceptional case of ten
Graha figures (Dasagrahas) arranged in two groups (4+6) appears on the
Yajiiavaraha in the Varaha T. at Khajuraho; see Mevissen 2000a: 1267-1269,
fig. 1a-b. This feature may be regarded as a mere mistake by the artist, since
the extra figure is iconographically identical with the remaining Grahas.
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11 Yajfiavaraha from Badoh, now in the Gurjari Mahal—Central Archaeo-
logical Museum, Gwalior, ca. ninth century, with detail showing rows of
Dvadasadityas (above) and Navagrahas (below). Photos: Gudrun Melzer,
2008.

Rangarajan (2010: 294) feels that “This one extra figure appears to be Mahi”,
i.e. the earth, but she does not provide any reason for this identification.—For
two more cases of Dasagrahas from Central India dating from around the
tenth century, see Mevissen 2000b: 364-365, no. 102, fig. 16; Mevissen 2003:
481, no. 76, fig. 36. For later examples of a different group of Dasagrahas from
Nepal, see Mevissen 2007: 177-180, nos. 77-92, pls. 20.31-32.
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Candra are depicted above the boar’s eyes.” The large Nr-Varaha at
Udayagiri, Vidisha, is surrounded by numerous figures including astral
deities (see below) but no Grahas have been included in this relief? In
fact, representations of Nr-Varaha with Navagrahas are very rare; the
only example presently known to me is a ca. tenth-century image from
Central India with a row of Navagrahas along the top.®

From the Gupta period onwards, Rahu, Sukra (in his function as the
priest of the demons), and occasionally also Stirya and Candra occur in
images of Visnu’s cosmic form as Trivikrama, in which he conquers the
three worlds (earth, air and sky) in three steps.®? One of the largest repre-
sentations of Rahu receiving in his mouth the raised foot of Trivikrama
is found in a relief panel carved high up on a steep rock face overlooking
the holy Ganga river at Patharghata in Bhagalpur district, Bihar, probably
dating from the seventh century (Figure 12).8

The full group of Navagrahas appears quite often above representa-
tions of the cosmic god Visnu-Narayana reclining on the serpent Ananta
or Sesa floating on the primordial ocean before the creation of the uni-
verse (Sesaéayin). Most of the sculptures hail from Western, Northern
and Central India, and only few are known from Eastern India, all roughly

79 E.g. at Badoh and Khajuraho; see e.g. Rangarajan 1997: line drawings
3—4, figs. 11 (Badoh), 29-30 (Khajuraho).

80 Nor anywhere else at Udayagiri. There is, however, a row of damaged
figures above the lintel of Cave 19 with what appears to be Rahu’s large
face at the end (see Burgess 1910: pl. 215; Williams 1982: 87, pl. 117; EITA
1988: 29, pl. 22). In the row just below is a representation of the Churning
of the Milk Ocean (amrtamanthana) in which Rahu features prominently.
Thus it is difficult to know whether this Rahu has a narrative connotation
or whether he represents the last member of a row of Astagrahas; in the
latter case it would be the earliest depiction of a group of Grahas in India.
81 University of Michigan Museum (2002/1.167), sandstone; see Archives
of Asian Art LIV (2004): 102, fig. 2.

82 See e.g. (1) Rao 1914, I: pl. XLVIII (Rajim); (2-3) Sharma 1968: figs. 2
(Pawaya), 6 (Kashipur); (4-7) Pal 1970: figs. 7 (Mrigasthali, Nepal, dated
467 AD), 9 (Changu Narayan, Nepal), 10 (Pharping, Nepal), 11 (Badami 2);
(8-10) Desai 1973: figs. 76 (Osian), 77 (Dapthu), 78 (Ghusai); (11) Parimoo
2000: pl. 281 (Badami 3, dated 578 AD); (12) Handa 2006: pl. 114 (Gujjar
Kheri); (13) Schmid 2010: fig. 56 (Mathura).

83 For a detailed study of this image and the whole frieze see Melzer (in
press).
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12 Vispu-Trivikrama and Rahu at Patharghata, Bihar, ca. seventh century.
Photo: Gudrun Melzer, 2009.

dating from the ninth through twelfth centuries.® The Grahas are invari-
ably shown above the god, symbolizing the cosmic time of Visnu’s sleep.
The additional presence of the Dikpalas in some images refers to the
mundane space created by this form of Visnu.® Another aspect of time
is visible in those images that also include the ten Avataras of Visnuf®
the cyclic incarnations in which he appears in the human sphere for the
rescue of the good, the destruction of evil-doers and the re-establishment
of dharma, i.e. moral, law and justice, implying movement and change,
the dynamic qualities of nature within the cosmic time cycles.

84 For images from Western India, see e.g. (1) Rao 1914: pl. XXXIV; (2-6)
Parimoo 1983: figs. 24, 25, 39, 41, 44; (7) EITA 1998: pl. 755. For images
from Central and Northern India, see e.g. (8-11) Parimoo 1983: figs. 7, 17,
19, 23; (12) Sotheby’s New York, 05.10.1990: lot 29; (13) Sotheby’s London,
08.05.1997: lot 28; (14) Joshi 1989, 1: fig. 34; (15-17) Handa 2006: pls. 70-72.
For images from Eastern India, see e.g. (18-19) Mevissen 2002a: pls. 8.11-12;
Mevissen 2008c: fig. 24 & cat. *234, pl. 200.

85 For images with Navagrahas and/or Dikpalas, see e.g. (1) Wessels-
Mevissen 2001: 85, fig. 327; (2) Mevissen 2008a: 131, fig. 10; (3) Mevissen
2002a: pl. 8.11; (4-6) Parimoo 1983: figs. 16, 27, 29.

86 See e.g. (1-6) Mevissen 2010a: 257, App. C.3.2, 4, 5, 9, 10, 15. For two
more examples see (7) Cummins 2011: cat. 30; (8) Parimoo 1983: fig. 50.
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Some images of another cosmic form of Visnu, the eight-armed
Vi$vartipa, who embodies within himself the whole universe, are fur-
nished with Navagrahas® Again we find them in the upper part of the
sculptures together with other deities, such as the eight Dikpalas, the
eight Vasus, and the twelve Adityas, a group of ancient solar gods to
which we will turn later on.

Interestingly, only relatively few images of the ubiquitous four-armed
type of Visnu-Vasudeva, a form which has been carved in thousands
of sculptures all over the Indian sub-continent, include figures of the
Navagrahas.® These images are mostly from Western India and show
the Grahas as tiny figures at the top level, as is the rule for all Vaisnava
images.

87 See e.g. (1) probably from Gaya region, Bihar; National Museum, Kath-
mandu; Mevissen 2008a: passim, figs.1, 3, 5; Mevissen 2008-09: 59-65,
pl. VI, figs. 1-3, VII, fig. 2; (2) from Suhania, M.P., formerly Gwalior Muse-
um, now State Archaeological Museum, Bhopal, ca. tenth century; Mevissen
2008a: 131-132, fig. 11 (with further references); Mevissen 2008-09: 63, 74,
note 40 (with further references), pl. IX, fig. 3 (erroneously labelled “4”); (3)
from Aghat, Etah, U.P,, State Museum, Lucknow (G.112); Joshi 1989, 1: 206,
no. 75 (not ill.); (4) from Bhusawar, Rajasthan State Museum, Bharatpur;
Mazxwell 1992: 156 fig. 13, 163-164, pl. 58; (5) from Chandatala, Munshiganj,
Bangladesh National Museum, Dhaka; Akmam 1999: 471, pl. 36.3; (6) at
Bajaura, Kulu; Diserens 1992: 356, fig. 42.2; (7) at Sivasarya, Kushinagar,
U.P.; Srivastava 2011: 59-65, pls. 27a-b.

88 See e.g. (1) Kaithal, Haryana, seven Grahas, ninth-tenth century; Handa
2006: 11, 47-48, pls. 39-41; (2) Mehrauli, Delhi, dated 1147 AD; National
Museum, New Delhi (L.39); Sivaramamurti 1977: 400, fig. 576; Handa 2006:
13, 58-59, pl. 65; Mevissen 2010a: 263, App. D.I.4.1 (for further references);
(3) from U.P;; Norton Simon Museum, Pasadena (M.1975.11.11.S), ca. 1100
AD; Pal 2003: 130, col.pl. no. 88; (4) from Kansuwan, Kota, Rajasthan;
Rajputana Museum, Ajmer (I.71.20); DSAL/AIIS 15920; (5) from Mathura;
Sotheby’s New York, 20/21.09.1985: lot 249; Christie’s New York, 21.09.2007:
lot 58; (6) from U.P. or M.P.; Sotheby’s New York, 20/21.09.1985: lot 317;
Sotheby’s New York, 24.11.1986: lot 175; Christie’s New York, 21.09.2007: lot
60; (7) from Rajasthan; Sotheby’s London, 10/11.03.1986: lot 277; (8) from
Rajasthan(?); Sotheby’s New York, 30.11.1982: lot 241; (9) from Rajasthan;
Museum Rietberg, Ziirich (RVI 212); Lohuizen-de Leeuw 1964: 88-92,
no. 18; (10) Lalitaghat near Nepali T., Varanasi; Gutschow 2006: 360-362,
col.pl. on p. 363; (11) State Museum, Lucknow (U.N.17); Joshi 1989, 1: 240,
no. 151, fig. 61. Nos. (4) to (9) are crowing members of the arched frame for
a Visnu image where the actual image is missing.
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3.3.2. SAIVA IMAGES
In the Saiva context the Navagrahas occur—though rarely—above images
depicting Siva’s cosmic dance. Only two ca. eleventh-century images of
this type have surfaced so far, both from Bangladesh and both depicting
the Navagrahas together with the Dikpalas above the principal image.®
These two groups thus symbolize the cosmic time as well as the cosmic
space in which Siva’s dance takes place.

Another cosmic aspect of Siva, namely his form as Tripurantaka, the
‘Destroyer of the Three Cities’, includes representations of the Sun and
the Moon, who serve as the two wheels of Siva’s war-chariot. This form,
which probably originates in a conception rivalling that of the Vaispava
Trivikrama, relates to a myth describing how Siva as the highest god,
Mahadeva, assembled the powers, characteristics, emblems and attrib-
utes of all the other gods in order to be able to fight and vanquish the
demonic forces that had conquered the three worlds (earth, air and sky)
and threatened to overpower the gods. Only at a specific astronomically
defined moment was Siva able to use the combined powers and kill the
three demons with a single shot with his fiery arrow. The most monumen-
tal translation of this myth into architecture is found in the Airavate$vara
temple at Darasuram, Tamil Nadu, constructed in the latter half of the
twelfth century?

The bulk of Saiva images with Graha figures are related to Siva’s
marriage with Parvati. Most often they are found at the apex of Siva-
Vaivahikamirti sculptures, sometimes with their lower bodies hidden

89 See (1) National Museum of Pakistan, Karachi (1975-8); Mevissen
2002a: 109-110, 120, note 20 (with further references), pl. 8.10; Farooq
1988: 27, ill. [12]; Shah 2004: passim, pls. 1-2, 5; (2) from Sankarbandha;
Bangladesh National Museum, Dhaka; Sivaramamurti 1942: 42-43,
fig. 37 (line drawing); Sivaramamurti 1950: 61, pl. XXV.D; Banerjea 1956:
475, pl. XXXVIIL.3; Sivaramamurti 1974: 36 fig. 9 (line drawing), 297
fig. 171, 299 (= 1994: 33 fig. 9 [line drawing], 286 fig. 171); Rahman 1979:
17, fig. 2; Mevissen 2002a: 108-109, 120, note 18 (with further references),
pl. 8.9.

90 See Mevissen 1993; 1994b; 1997b. On the political aspects of Tripurantaka
imagery, see Mevissen 1994a. On early South Indian Tripurantaka images
see Mevissen 2001a and 2006c.
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by stylized clouds.” All the earlier images, from the eighth century onwards,
originate from the region of Gaya in Bihar. In a large four-sided (caturmirti)
stele from Central India depicting Surya, Visnu, Siva-Vivaha and Brahma
on its four sides, the Navagrahas are split into two groups above the divine
couple (Figure 13); the sequence starts in the topmost register with Candra
(?, damaged) and Siirya, followed by Siva—VInédhara, the seven Matrkas and
Ganesa, while the register below contains the remaining Grahas including
Rahu and Ketu.” Only few Vaivahika images show the Navagrahas at the
lateral sides, i.e. flanking the divine couple, sometimes together with the

91 See e.g. (1) from Pachar, near Gaya, Bihar; Patna Museum (Arch 106.48);
Donaldson 2007: 139, fig. 49; (2) from Konch, near Gaya; Patna Museum
(Arch 6047); Donaldson 2007: 139, fig. 50; Mevissen 2008a: 127, fig. 4 (de-
tail); Mevissen 2008-09: 60, 71, note 12 (with further references), col.pl. VI,
fig. 2 (detail); (3) from the Visnupada T., Gaya, formerly (or still?) in the
Suniti Kumar Chatterji Collection, Kolkata; Mevissen 2008-09: 60, 71, note
13, for references; (4) in Ramgayabedi T., Sitakund, Gaya; Asher 1988: 76,
80, fig. 8; (5) probably from Bihar; National Museum, New Delhi (68.105);
Sharma 1969: 418, fig. 7; Donaldson 2007: 139, fig. 51; (6) from Bihar or
North Bengal; British Museum, London (OA 1880-2); Kumar 1974: 73-74,
125, 242, pl. 9; Mevissen 2008c: 67, 72, note 44 (with further references);
(7) from Chhatingram, Bogra, Bangladesh; Varendra Research Museum,
Rajshahi (77); Mevissen 2008c: 66, 72, note 42, for references; (8) from Hili,
Bogra; formerly Dacca Sahitya Parishad (now lost?); Mevissen 2008c: 66,
72, note 43, for references; (9) from Rampal, Dhaka, Bangladesh; Bangiya
Sahitya Parishad Museum, Kolkata (285); Mevissen 2002a: 104-105, 119,
note 10 (with further references), pl. 8.4; Donaldson 2007: 146-147, fig. 68;
Centenary 2009: 7, col.pl.; (10) from Sankarbandha, Dhaka, Bangladesh
National Museum, Dhaka (35); Biswas 1995: pl. 37; Mevissen 2002a: 103—
104, 119, note 9 (with further references), pls. 8.3a, 8.3b; Haque 2007: 101,
122, pl. 1065 SciBa 2008: 138-139, no. *30 (with further references), pl. 25;
Mevissen 2008d: 99, fig. 34; AGD 2008: 252-253, col.pl. 96; (11) bronze from
Mandoil, Godagari, Rajshahi, Bangladesh; Varendra Research Museum
(3036); Nargis 2004: 71-73, 80, fig. 2; Bautze-Picron 2006: 112, figs. 2-3;
Bautze-Picron 2007: 104, col.pl. 2.1; Donaldson 2007: 140-141, fig. 52; SciBa
2008: 200, no. *190 (with further references), col.pl. 26; Mevissen 2008c:
67, fig. 17 on p. 63 (detail); (12) copy of (11); Museum fiir Asiatische Kunst,
Berlin (I 5992); Mevissen 2008c¢: 72, note 46, for references.

92 A similar stele in the Gwalior Museum shows the whole NG group in
the lower register, but here Rahu and Ketu are damaged, while the upper
register preserves remnants of what once probably was a row of seated
Saptamatrkas (unpublished; photos supplied by Gudrun Melzer).
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13 Siva-Vaivahikamiirti, Ashapuri Museum, Raisen district, M.P,

ca. ninth-tenth century, showing Candra (?), Strya, Siva-Vigﬁdhara,
Saptamatrkas and Ganesa in the upper row and the remaining seven
Grahas below. Photos: Gudrun Melzer, 2008.

Dikpalas and the mother goddesses.®® Their function is clearly determined
by the astrological significance they bear in the auspicious moment when
a new period of the life-cycle is entered through marriage.

Another event preceding the actual marriage is often accompanied by
the celestial bodies, namely the penance performed by Parvati to win Siva
for marriage (Tapasvini Parvati). According to the textual sources, she
stood constantly in a rigid upright stance between four fires, the blazing
sun serving as the fifth fire of her pasicagni-tapas, the five-fire-penance.*
The Navagraha figures often appear at the apex, taking the role of the sun
as the fifth fire.®® Alternatively, the Grahas can be represented by mere
heads or even as circular dots,® or they are reduced to two symbols, a
sun-disk and a crescent moon.” An interesting detail of an image with
nine Graha heads, probably from Rajasthan, now in the Los Angeles

93 See e.g. (1) from Etah, U.P.; Bharat Kala Bhavan, Varanasi (175); Agrawala
1966: 61, pl. XIII; Punja 1990: 251-253, ill.; Singh 1993: 94, fig. 12; Bunce
2000, III: 1549, pl. CLXXIV; Donaldson 2007: 147-148, fig. 70; Mevissen
2008c: 72, note 45 (with further references); (2) from Khajuraho, M.P.;
Khajuraho Museum; Mevissen 2008c: 72, note 45 (with further references).
94 Cf. Joshi 1996.

95 See Mevissen 2003: 446450 (with further references), figs. 1-4.

96 See Mevissen 2003: 454—458 (with further references), figs. 9—11.

97 See Mevissen 2003: 451-454 (with further references), figs. 5-8.
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County Museum of Art,”® is the fourteen (or fifteen) small circles incised
on the halo of the goddess, presumably symbolizing the phases of the
moon (tithis) during a lunar fortnight. Regarding the provenance and
distribution of these images, a quite intriguing observation can be made:
All known images of Tapasvini Parvati with astral figures or symbols,
around 40 items, come from places aligned within a margin of less than
2 degrees of latitude along the Tropic of Cancer, stretching from Gujarat
in the West to Bangladesh in the East. Significantly, it is only in this
geographic region that the sun (in the days around the summer solstice)
and the full moon (around the winter solstice) stand vertically above any
given place on the surface of the earth, a fact which correlates perfectly
with the imagery of Parvati’s pasicagni-tapas.®

Another group of Saiva images with Navagrahas, also related to the
pre-marriage period, shows the goddess reclining with Siva in the form
of a new-born baby (sadyojata) lying by her side (Figure 14). Their prov-
enance is almost exclusively confined to North Bengal, where more than
thirty sculptures of this type have been found.!” The Navagrahas appear
invariably above the reclining mother, again signifying an auspicious
moment in the life-cycle, namely the birth of a baby.

3.3.3. SAURA IMAGES
Quite naturally, we often find Graha figures on the back-slab of images
of the Sun-god Surya (the first and foremost of the Grahas), mostly from
Bengal, but also from Central and Western India, from the Deccan, and
from Nepal!®* Surrounding the central Siirya in clockwise order, they con-
stitute what may be called a mandala of the weekdays, starting with Sunday.
Representations of another member of the Saura pantheon, the hunter
god Revanta, one of Stirya’s sons, are sometimes provided with Navagraha

98 Los Angeles Museum of Art (AC 1992.209.1); see Mevissen 2003: 455,
no. 26, fig. 9; Donaldson 2007: 108, fig. 9.

99 Cf. Mevissen 2003: 446. For an interesting new approach to the relevance
of the position of the Tropic of Cancer for early Indian art and architecture,
especially Udayagiri, see Dass & Willis 2002: passim, esp. pp. 34 ff., and Willis
2009: 10-37, 247-250; cf. also Mevissen 2006a: 22 and Kameswara Rao 1995.
100 For a list of 28 such images see Mevissen 2003: 460-471 (with further
references), figs. 14-26.

101 See e.g. Mevissen 2006a: nos. 36-50 & pls. 3, 26-36 (from Eastern
India), nos. 51-54 & pls. 37-40 (from Karnataka), nos. 55-61 & pl. 24 (from
Central and Western India), nos. 62-73 & pls. 41-52 (from Nepal; see also
Mevissen 2004a).
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14 Two images of the Reclining Devi with Sadyojata-Siva from North
Bengal, ca. eleventh century, now in the Balurghat College Museum,
Balurghat, showing Navagrahas above. Photos: Balurghat College
Museum, courtesy Ryosuke Furui.

figures along the upper edge of the image.l”? Revanta has especially been
worshipped by merchants in order to secure a safe journey through wild
forests and for protection from robbers. The presence of the Grahas can
thus be regarded as indicating the propitiation of malevolent astrological
forces during a potentially dangerous time.

3.3.4. JAINA IMAGES
Among the Indian images showing Grahas as subsidiary figures, Jaina
images are certainly the most numerous, both in stone sculptures!® and

102 See Mevissen 2006a: 43, nos. 79-83, pls. 57-61. For a general study of
Revanta images, see Mevissen 2010b.

103 See Mevissen 2000b for a list of 128 Jaina stone sculptures with Graha
figures; meanwhile the total number has risen to 164 items.
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particularly in bronze. The Jainas were very reluctant to accept the ninth
Graha Ketu, and we find images with eight Grahas as late as the begin-
ning of the second millennium. The Grahas are either shown at the lateral
sides of a Jina, where they can reach quite large dimensions in relation to
the central image (Figure 15a), or they appear in the pedestal beneath the
standing (Figure 15b)'* or seated Jina (Figure 15¢)'®. In contrast to the
Brahmanical images, in Jaina art the Grahas are never depicted at the apex
of the sculpture, i.e. above the Jina’s head, implying that the celestial dei-
ties were considered inferior to the sphere of the Jina. When occurring at
the bottom, their size can be extremely reduced.®® Also, some sculptures of
Jaina goddesses'” as well as a small number of the so-called Jaina tutelary
couple,®® both mostly from Central India, are shown with Graha figures.

Jaina bronzes with Grahas form certainly the most numerous sub-
group of items from India depicting the planetary deities. Several hun-
dreds are presently known; almost all of them are from Western India
(Rajasthan and Gujarat), dating from the seventh through the 15th
centuries and even later.!®® The Grahas are generally found in the ped-
estal of Jina images, either as small anthropomorphic figures,* or their
iconographic form has been reduced to tiny squarish or roundish lumps
that can be identified as Grahas only by their number, eight or nine.!"!
In addition, there are several Jaina paintings, mostly tantric diagrams
(vantras), that show Graha figures.'?

104 Cf. Mevissen 2000b: 349, no. 20.

105 Cf. Mevissen 2000b: 359, no. 85.

106 See e.g. the standing Par§vanatha in the Dinajpur Museum, Bangla-
desh; Mevissen 2000b: 350, no. 29, fig. 2; Mevissen 2001b: 12-15, pl. 1.3;
Mevissen 2008c: 68, fig. 27 (detail of NG) and p. 208, cat. *205 (with further
references), pl. 545.

107 See Mevissen 2000b: 367-370, nos. 117-125, figs. 19-24; Mevissen 2003:
483-487, nos. 78-89, figs. 38—40.

108 See Mevissen 2000b: 370-371, nos. 126-128, figs. 25-26.

109 For a representative sample from the well-known Akota hoard, see Shah
1959: figs. 7, 17b, 22, 23ab, 25, 26a, 27ab, 28, 29b, 30b, 31ab, 32ac, 36b, 39,
40, 41b, 46ab, 49, 50b, 51, 53b, 54-56ab, 57ab, 58-63a, 65, 67, 68.

110 Presently I know of 178 Jaina bronzes of this type. Cf. also Del Bonta
in this volume, Figures 9 and 10.

111 Presently I know of 326 Jaina bronzes of this type.

112 See e.g. Mevissen 2003: 487-489, nos. 90-92, figs. 41-42. Meanwhile
I have gathered a list of 26 scroll paintings and 4 manuscript paintings
showing Graha figures.

15 (a) Standing Jina flanked by Astagrahas, ca. eighth-ninth century; Lucknow Museum (J.950); photo: DSAL/AIIS

044971, courtesy Lucknow Museum. (b) Standing Santinatha with Navagrahas in the pedestal, at Sankarpur/
Mangalkot, West Bengal, ca. eleventh century; photo: Rajat Sanyal. (c) Seated Rsabhanatha with Navagrahas in the

pedestal, ca. eleventh century; Khajuraho Museum; photo: Gudrun Melzer, 2008.
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The function of the planetary deities in Jaina art seems to be generally
more related to protection than to factors emphasizing the elements of
time. Since Jaina icons are mostly devoid of any narrative content, it is
unlikely that the presence of the Grahas refers to a specific time aspect.!®

3.3.5. BUDDHIST IMAGES
In contrast to Jaina images, sequences of Graha figures are generally not
found on the back-plates of Buddhist sculptures.** Only the dreadful
Rahu gained some importance in the tantric Buddhist sphere. His head
is frequently found at the very bottom of images depicting Marici, the
Buddhist goddess of light!® Like Stirya she was originally represented
on a chariot drawn by seven horses,''® but later her draught animals were
changed to seven pigs, trampling the demon of darkness under their feet.
The pigs are sometimes shown very vividly (Figure 16).1

Rahu also occurs on at least one stone image from Bengal of the
12th/13th century depicting Buddha Sakyamuni®® This type of pictorial
concept is reproduced in some Tibetan thangkas, where Rahu is shown
prominently!® In Tibetan Buddhism, Rahu also appears as an independent

113 One of the few Jaina protagonists that integrate a reference to time in
the associated narrative is Bahubali, son of Rsabhanatha, who according to
legend stood in a meditating posture (kayotsarga) for so long that his feet
became covered by an ant-hill. However, no Bahubali image has surfaced
so far that shows subsidiary Graha figures. The same applies to representa-
tions of the birth of Mahavira or other Jinas.

114 For a rare Buddhist torana from Sarnath showing some Graha figures,
see above, section 3.1 and Figure 7.

115 Cf. Bautze-Picron 2001; Mevissen 2007: 156-166, pls. 20.1-19; Mevissen
2009b. Marici is the “Vedic term for a particle of light, a mote or ray of light
(of the sun or moon)”; cf. Stutley 1977: 183.

116 See e.g. the Marici in the Museum fiir Asiatische Kunst, Berlin (I 380);
Mevissen 2007: 158, no. 1, pl. 20.1, with numerous references; to these
add: Chandra 2003: 2264 (ill.); Leoshko 2003: 1, 5, fig. 4; Shaw 2006: 209,
fig. 10.2; Wessels-Mevissen 2007: 14, fig. 6; Wessels-Mevissen & Gadebusch
2007: 23, Abb. 6.

117 See Sharma 2004: 213, fig.151.

118 See Bautze-Picron 1992: figs. 36.1, 36.4; Bautze-Picron 1995/96: fig. 15;
Bautze-Picron 1996: figs. 23, 24, 25, drawing 1; Bautze-Picron 1998b: fig. 3
(Betagi).

119 See Bautze-Picron 1995/96: col.figs. 2, 3, figs. 10, 16; Bautze-Picron
1998b: 48, fig. 2.
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16 Marici from Bengal, ca. eleventh century, with detail showing Rahu
beneath the seven pigs; Birla Museum, Kolkata (R-27/2006-07).
Photo: T.K. Biswas.

deity, but in this case, his iconography has changed completely; he has
four arms, nine heads and a snake tail.!?

Like many other Brahmanical gods the Grahas were incorporated as
subservient or protective deities into Mahayana and Vajrayana Buddhist
texts.”! The Navagrahas appear collectively as adorants of Mahamayri
(SM 206) and of the white Marici (SM 132, 135). Seven Grahas (Budha,
Brhaspati, Ketu, Rahu, Mangala, Sukra, Sani) respectively appear in the
seven skulls (kapala) held in the right hands of Visvadaka/Amoghasiddhi
(NSP24), the eighth one being Visnu, who belongs to the twelve Adityas.
Arka (Stirya) and Candra are held in two of the eight kapalas of Vajradaka/
Hevajra (NSP 8, HT 11.v.25). The Navagrahas occupy the fourth circle

120 See e.g. the 15th-century gilt copper image from Central Tibet, H. 33 cm,
in the National Gallery of Canada, Toronto, no. 26720 (cf. Pal 1997: 39,
cat. 32), and a similar one offered at Sotheby’s New York, 20.03.2001: lot 112
and Christie’s New York, 27.03.2003: lot 91. See also a wooden sculpture in
the National Museum, Kathmandu, identified by Deva (1984: viii, pl. 113)
as “Kurukulla”.

121 For several texts relating to the worship of the planets known from Tangut
translations, see Samosyuk 1997/98. For textual references to Naksatras,
Navagrahas and astronomy in sutras translated into Chinese, see Niu
1997/98. See also Chandra 2003: 2321-2328 (month), 2329 (Mrgasira),
2395-2404 (Naksatras), 2431-2435 (Navagraha), 2431-2435 (Navo$nisa).
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in the Dharmadhatu Vagi$vara mandala (NSP 21), the outer circle of the
DurgatipariSodhana mandala (NSP 22), and the fifth circle of the Maha-
vairocana mandala (KS 2). In the mandala of Kalacakra, the Navagrahas
are assigned to the north-western cemeteries (NSP 26). Aditya (Siirya)
and Candra figure as personifications of two of the eight dangers in the
description of Mrtyuvaiicana-Tara (SM 103, 112). The Grahas are also
invoked in SM 223 (Mahamaya).”? Representations of these concepts
are mostly found in later Tibetan murals and thangka paintings. The
Navagrahas also accompany the Buddhist goddess Grahamatrka (‘Mother
of the Grahas’), first mentioned in Jagaddarpana’s Kriyasamuccaya (prior
to the mid-13th century) and later frequently depicted in paintings.’?’

4. DEITIES OF SOLAR TIME CYCLES: ADITYAS AND RASIS

After having dealt with the Navagrahas who are basically connected with
the seven weekdays, we now proceed to twelve-fold time divisions. For
this we have to return to Central India and the Gupta period. In the well-
known Nr-Varaha relief in Cave 5 at Udayagiri (Figure 17)** dating from
the early fifth century, we come across a great number of side figures,
among them the Twelve Adityas (Dvadasaditya), ancient solar gods con-
nected with the twelve months of the solar year.”® They are depicted in the
uppermost row, just in front of Varaha’s snout; though quite weathered,
we can still recognize the large halo of each figure. No Grahas have been
included among the crowds of sub-figures in this relief.

122 Cf. Mallmann 1975: 178, 276—279, for textual references to the Sadhanamala
(SM), Nispannayogavalt (NSP), Hevajratantra (HT), and Kriyasamgraha
(KS); also Mallmann 1963: 73-107 for references to the Agnipurana.

123 See Mevissen 2006b: 77 (Table 4, s.2. Nava®), 81-83, nos. 12-20, 22-24,
col.pls. XX.B-XXII.

124 See e.g. Saraswati 1957: pl. XXV.111; Mitra 1963: passim, pl. I; Pal 1978:
12-13, fig. 1; Williams 1982: 43-46, fig. 5 (drawing), pl. 37; Rangarajan 1997:
131-133, figs. 118-122; Willis 2009: 41-73, figs. 23, 25.

125 In early Indian texts, the number of Adityas was uncertain, but was later
fixed at twelve. For a summary of the Rgvedic and later Vedic concept of the
number of Adityas, see Brereton 1981: 3-6. The names of the Adityas vary in
the different texts; the Matsyapurana (126), e.g., enumerates them as Amsa,
Bhaga, Tvastr, Visnu, Dhatr, Aryaman, Mitra, Varuna, Indra, Vivasvant,
Parjanya and Pusan. For this and other lists, see Mallmann 1963: 76-81.
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17 Nr-Varaha in Cave 5 at Udayagiri, M.P,, early fifth century, with detail
of the row of Dvadas$adityas above. Photos: Gudrun Melzer, 2008.

Some Yajfiavarahas of subsequent centuries also contain depictions of
the twelve Adityas, as for example the one from Badoh in the Gwalior
Museum already referred to (see Figure 11). Here the Adityas occupy
the register just above the Navagrahas and they are shown—as is the
case with all later images of the Adityas—as twelve identical, two-armed
Strya figures, i.e. holding two lotuses. The Gwalior Museum has another
unique sculpture in its collection, a fifth-century lion capital originally
from Udayagiri (Figure 18).%6 On the abacus we find not only figures of
the twelve Adityas, each seated in front of a large sun-disk, but also rep-
resentations of the twelve zodiac signs (Rasi; conforming to the “Western”
zodiac signs), thus correlating each Aditya with a certain sign. Only eight
Rasis have been preserved. Each group is separated from the next by
triple dots, perhaps symbolizing the decans, the three subdivisions of
each sign. This abacus from Udayagiri as well as the large Varaha relief

126 Cf. Williams 1973: passim; Sivaramamurti 1981: 29, pls. 35-36; Harle
1974: 14, pls. 36-37; Williams 1977: 120; Falk 2006: 233 (with further refer-
ences), col.figs. 1-2; Willis 2009: 18 fig. 9, 63, 244.
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18 Lion capital from Udayagiri, M.P,, ca. fifth century, with details
of the abacus showing Adityas and Rasis; Gurjari Mahal—Central
Archaeological Museum, Gwalior. Photos: Gudrun Melzer, 2008.

at the same site bear witness to the dramatic changes in the astral-related
iconography that started in the Gupta period. Another type of Visnu im-
age that is often accompanied by representations of the twelve Adityas is
the eight-armed cosmic Visvartupa form.*?

127 See e.g. (1-4) four images from Kanauj; Maxwell 1988: 249-2609,
pls. 66-69; (5) from Bhuili; Maxwell 1988: pl. 70; (6) from Gurgi, M.P.;
Mazxwell 1998: 9, 61-62, pl. 2.2; (7) from M.P. or U.P.; Jaipaul Collection,
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In the Kailasanatha temple, the state temple of the Pallavas at Kanchipuram
in South India, there is a large panel depicting the twelve Adityas,
dating from the early eighth century!® A panel of the twelve Adityas
from Bihar, now in the National Museum, New Delhi, dates from the
mid-ninth century; each Aditya is inscribed with his individual name
on the halo above.”® Eleven (or sometimes twelve) Adityas are also
frequently found on the back-slab of a principal Stirya image especially
in East Bengal, but also in Northwest and South India®® and rarely
even Navagraha slabs accommodate a row of the twelve Adityas or the
twelve Rasis.!®

A special feature of South Indian temple architecture is the chariot-
shaped halls (ratha-mandapa) that came into vogue in the later Cola
period in the beginning of the twelfth century. The wheels of several ratha-
mandapas are carved with figures of the twelve Adityas,®? for example at
Kunnandarkoyil in Pudukkottai district, Tamil Nadu, probably constructed
in the 15th or 16th century (Figure 19). Since these mandapas probably
functioned as the stage for yearly recurring religious performances,

Philadelphia; Maxwell 1994: passim; (8) from Aghat, Etah, U.P.; State
Museum, Lucknow (G.112); Joshi 1989, 1: 206, no. 75 (not ill.); (9) from
Chandatala, Munshiganj dist.; Bangladesh National Museum, Dhaka;
Akmam 1999: 470-474, pl. 36.3; (10) from Tumain, National Museum,
New Delhi (78.998); (11) from Moriyama, Bihar; Private Collection, Patna;
Mevissen 2008a: 133-134, fig. 12 (with further references); Mevissen 2008-
09: 64, 75, note 51 (with further references), pl. X, fig. 2.

128 See Mevissen 2006a: 4, pl. 1. For the slightly later Adityas in the
Vaikuntha Perumal T. at Kanchipuram, see ibid., note 11.

129 See Mevissen 2006a: 5 (with further references), pl. 2.

130 See Mevissen 2006a: 26-32, nos. 1-35, pls. 3-25.

131 See Mevissen 2006a: 47, no. 96, pl. 68 (stone, from Rajasthan; with
twelve Adityas above); Mevissen 2011: 85-86, 89, pl. 7.2B (metal, from
Raiganj, West Bengal; with twelve Rasis in the pedestal).—For Aditya fig-
ures occurring on doorways of some North Indian temples, see Mevissen
(forthcoming).

132 Altogether eight ratha-mandapas, each with two wheels, show twelve
Aditya figures between their twelve spokes (see Mevissen 1996a: 481-486,
497, nos. 13, 19, 20, 21, 26, 31, 32, 39, pls. 12, 18, 19, 24, 29, 31, 36); another
one shows twelve dancing figures between the spokes (ibid.: 484, no. 27,
pl. 25); two rathas have twelve-spoked wheels without figures (ibid.: 482,
485, nos. 15, 33, pls. 14, 32), and another one has wheels showing eight
Adityas between its eight spokes (ibid.: 482, no. 18, pl. 17).
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19 Ratha-mandapa in the Parvatagiri$vara temple at Kunnandarkoyil,
Tamil Nadu, ca. 15th-16th century, with detail of wheel showing
Dvadasadityas. Photos: Corinna Wessels-Mevissen, 2008.

the marking of the wheels with the twelve Adityas could be understood
as pointing to the year-cycle.

Only one Siirya image has been found so far that shows the twelve
Rasis on the back-plate; the sculpture is kept in the Pillaiyar shrine,
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South Ter Street, Chidambaram, Tamil Nadu."*® Two solar stone altars
(Stryapithas) from Andhra Pradesh, both of Kakatiya origin and dating
from the twelfth century, are carved with the twelve Rasis together with
the eight Dikpalas.* Another Siiryapitha depicting on its upper surface a
large central lotus surrounded by the twelve zodiac signs was found near
the village of Naregal, Karnataka; it now seems to be lost. The order is
peculiar in grouping the signs according to the four elements, viz. fire,
earth, air and water.’® An interesting spatial arrangement of the Rasis is
found in the mandapa of the Vidyasankara temple at Sringeri, Karnataka,
where each of the twelve pillars bears the representation of a zodiac sign,
said to be placed in such a way that only the one struck by the sun when
it rises in the respective sign casts a shadow.'*®®

A fine series of coins bearing the twelve zodiac signs was minted at
the time of the Mughal emperor Jehangir in the 17th century. According
to the emperor’s own memoirs, he himself innovated the replacement of
the usually inscribed month’s name by the figural symbol of the respec-
tive zodiac sign. These coins, like those which contain the portrait of
Jehangir on the obverse and the figure of a lion against the sun on the
reverse suggesting the birth of Jehangir on a Sunday in the month of Leo,
are indicative of the great importance given to not only astronomy and
astrology, but to Time itself, at the Mughal court.!¥

An 18th-century bronze lamp from Nepal in the Raja Dinkar Kelkar
Museum, Pune, depicts Surya in his chariot drawn by seven horses
mounted on a lampstand with twelve oil-containers drawn by twelve
horses, thus clearly hinting at the twelve-fold Aditya/Rasi concept.!

133 See Mevissen 2006a: 44, no. 85 (with further references), pl. 62. See also
Mollien 1853, Boll 1903: 342-346, and Kohl 1938 for a copper plate from
Chidambaram depicting Navagrahas, Naksatras, Rasis plus eight animals,
and for a similar painting in the rock fort at Tiruchchirappalli.

134 (1) Chhatrapati Shivaji Maharaj Vastu Sangrahalaya (formerly Prince
of Wales Museum), Mumbai (S.4); see Chandra 1974: 55, pls. 163a-b; Shetti
1992: 338-3309, figs. 3.a-b; Deva 1993-95: 111, figs. 12-13; Desai 2002: 56 col.
pl. 49, 250 no. 49; (2) Archaeological Museum, Hyderabad; see Sivarama-
murti 1981: 31, pl. 38; Williams 1973: 238, pl. 15; Shetti 1992: 337, fig. 1.d.
135 See Cousens 1926: 148-149, pl. CLVII, bottom right.

136 See Sivaramamurti 1981: 31, pl. 39; Srikrishna 2011: 221, 223-224,
figs. 17.9, 17.10 (Taurus); Thakur 2011.

137 See Sivaramamurti 1981: 32, pl. 40; IA-AR 1983-84: 182, 201, pl. 91.
138 See Jain 1983: 108, top; also Raja Dinkar Kelkar Museum n.d.: front cover.
Similar lamps are also in the Museum fiir Asiatische Kunst, Berlin (I 9903a-d;
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In Nepalese scroll paintings the Adityas are included in a number of
mandalas—both Brahmanical and Buddhist—featuring Strya as the
principal figure. Generally Siirya in the centre is encircled by the Grahas
in the first ring and the twelve Adityas in the second; sometimes a third
circle is added containing figures of the twenty-eight Naksatra goddesses,
while the twelve zodiac signs are depicted in the corner zones.'*®

5. DEITIES OF LUNAR TIME CYCLES: NAKSATRAS AND KALAS

In contrast to the solar Adityas, the time division represented by the
Naksatras refers to the lunar months. The Naksatras or Lunar Mansions are
certain constellations or asterisms distributed along the ecliptic, variously
numbering 27 or 28 in ancient textual sources, evidently referring to the
number of days the moon needs to complete a full orbit of the earth in rela-
tion to the fix stars;'*° they thus form a separate lunar zodiac, distinct from
the solar zodiac. In the Puranas the Naksatras are personified as the wives of
the Moon-god and regarded as the daughters of Daksa (representing ritual
skill), and hence their association with the correct performance of sacrificial
rites.! The iconography of the Naksatras in art is quite heterogeneous and it
seems that different iconographic concepts had been followed by the artists.
A comprehensive study of the imagery of the Naksatras is still lacking.*?

see Thomsen [1977]: cat. 40) and in the Rijksmuseum Leiden (2040-6; see
http://www.volkenkunde.nl/Collections/zoom.aspx?image=P2000\2040-6.jpg).
For a ca. 19th-century brass lamp from Northern India in which, however,
Strya’s chariot is drawn by only three horses and the twelve oil-containers
rest on thirteen winged (?) horses, see http://www.auctionatrium.com/index.
php?page=view_item&itemID=7877; I am thankful to Corinna Wessels-
Mevissen for drawing my attention to the latter two items.

139 For painted Siiryamandalas with Adityas, see Mevissen 2004a: 127-129,
139-140, nos. S16-S19, pl. 17.16; Mevissen 2008-09: 68-69, col.pls. XIII
figs. 3—4, XV fig. 3.

140 “To accord with the moon’s sidereal revolution (approximately 27 days),
it was necessary to have 27 naksatras, but as the synodal revolution, or inter-
val from one new moon to the next, is about 29" days, an additional naksatra
[...] was introduced” (Stutley 1977: 200-201, with further references).

141 Ibid. On the textual sources of the Naksatras, see also Yampolsky 1950,
Gibson 1951, and Narahari Achar 2000.

142 For preliminary studies, see e.g. Pal & Bhattacharya 1969: 24-25
(Nepalese Candramandala paintings); van Kooij 1977: 66-72 (Nepalese
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As in the case of the Grahas and Adityas, images of the Naksatras can
be traced back to the Gupta period. The colossal and earliest known
Yajiiavaraha at Eran, which bears the earliest representation of a Graha
group (supra, see Figure 10), has a collar containing at least eight or
nine male and eighteen female figures as well as Scorpio in animal form
(Figure 20).!® It is very probable that they represent the twenty-eight
Naksatras, which would be depicted here for the first time.

20 Yajiiavaraha at Eran, M.P., 500-505 AD (see Figure 10), with details of
some Naksatras and Scorpio. Photos: Gudrun Melzer, 2008.

wood carvings); Banerjee 1984 (Central Asian ceiling paintings); and van
Kooij 2008.
143 See Rangarajan 1997: 49-50, fig. 4; Becker 2010: 129, fig. 6.
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Several Naksatras and one Aditya are also preserved on a fragment of a
lotus ceiling from Udayagiri (Figure 21).** Unfortunately their original
total number is difficult to estimate. The Aditya resembles the ones on
the Udayagiri abacus (see Figure 18); the female Naksatras are provided
with animal mounts. In the following centuries the Naksatras did not
gain wide dissemination in sculptural representations. Only some stray
examples are known, for example on a broken slab from Rajasthan, which
shows seven Naksatras with their names inscribed; they are all female
and all provided with animal heads.*

21 Fragment of a ceiling slab from Udayagiri, M.P,, ca. fifth century, with
remnants of some Naksatras and one Aditya; Gurjari Mahal—Central
Archaeological Museum, Gwalior. Photos: Gudrun Melzer, 2008.

144 Now in the Gwalior Museum; see Williams 1982: 48, pl. 42. Williams
dates the slab to ca. 415-425 CE and hypothesizes that there were “probably
thirty-six [figures] in all. [...] it is likely that they represent the thirty-six
Decans or stars, three of which are associated with each sign of the zodiac.”
See also Willis 2009: 18, 20, fig. 10.

145 From Adhai Din ka Jhompra, Ajmer, now Ajmer Museum; see Bhatta-
charya 1960-61: 31, no.I (75) 451, pl. IX.
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A particular detail in some images of the ascetic Tapasvini Parvati (supra)
seems to numerically allude to the Naksatras. In these examples the god-
dess is depicted as holding a garland (mala) consisting of twenty-seven or
twenty-eight beads above her head, presumably indicating that she con-
tinued her austerities day and night, month after month, as is described
in the texts.“® In South India, the earliest chariot-shaped mandapa, which
is to be found in the Nataraja temple at Chidambaram, shows 28 spokes
in its wheels, obviously referring to the Naksatras.¥” Furthermore, several
ceilings of later South Indian temples are decorated with carved figures
of the Naksatras in animal form.!#

As already mentioned, a number of painted Stiryamandalas from the
Kathmandu valley in Nepal show the Naksatras in one of the outer cir-
cles.® Similarly we find them illustrated in several Candramandalas (as
well as in some Buddhamandalas), which became quite popular within
the Buddhist community from the 13th century onwards.”® In addition,
a new feature peculiar to Nepal from the 15th century onwards is the
figural application of another lunar time cycle connected with Candra:
the digits (Kala) referring to the phases of the waning and waxing moon.
The total number of Kalas is regarded as sixteen, of which fifteen are
considered as movable and one as eternal®™ In several sculptures and
paintings the central image of Candra is encircled by sixteen seated Kala
figures of white complexion, all imitating the iconography of the Moon-
god himself’*? One of the paintings is of special interest, as it depicts

146 See Mevissen 2003: 458-459, nos. 34-35 (with further references),
figs. 12-13.

147 See Mevissen 1996a: 481 no. 11, 497, pl. 32.10; 1996b: 358-360, fig. 5;
2002b: 62, pls. V.17-18.

148 See e.g. Rajarajan 2006: 144-145, pl. 108 & cover illustration (erroneously
identified as “Rasis”).

149 See Mevissen 2004a: 128, 138-140, nos. S16, S17, S18, pl. 17.16; 2008-09:
68-69, col.pl. XIII, figs. 3—4.

150 See Mevissen 2004a: 138, 140-141, nos. C7, Cog, C10, C12, C16, B2, B3,
pls. 22, 25-26; 2008-09: 68-70, col.pl. X1V, figs. 1, 3.

151 See Pal & Bhattacharyya 1969: 23-24.

152 See Mevissen 2004a: 138, 140-141, nos. C6, C9, C1o0, [C12], C15, C16, C17,
C18, pls. 22-24; 2006a: 46, nos. 90-91, pl. 64; 2008-09: 68-70, col.pls. XIV
figs. 1, 3, 4, XV, figs. 1, 2. Three Indian stone sculptures of Stirya from the
eleventh century may be accompanied by sixteen female Kala figures; if this
identification is correct, they represent the earliest depiction of the Kalas
on the Indian subcontinent; cf. Mevissen 2006a: 19, 45, nos. 87-89, pl. 63.
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fifteen identical white Kala figures while the eternal digit is represented
as a caitya just above the head of Candra. Seven Kalas are painted on a
white background, thus symbolizing the sukla-paksa, the bright half of
the lunar month, and eight on a dark background, referring to the krsna-
paksa, the dark fortnight. This is the only instance where the Kalas are
differentiated in such a way.!®

Several early Buddhist texts refer to the Naksatras as subservi-
ent or protective deities.’ In art the Naksatras occur frequently on
Central Asian paintings accompanying the Tejaprabha Buddha (‘Bud-
dha of Blazing Light’);'®® in Tibet they are depicted with the goddess
Grahamatrka.'®

Finally a unique stone disk from Dhubela in Central India should
be mentioned (Figure 22).5 It combines all the deities and symbols of
time on its surface, among them the Navagrahas, the twelve Rasis and
the Naksatras, inseparably interwoven as are the different aspects and
divisions with which man has tried again and again to cope with this
complex phenomenon: Time.

153 See Mevissen 2004a: 133-134, 141, no. C16; 2008-09: 69, col.pl. XIV,
fig. 3.

154 For the Naksatras in the Mahavastu, the Lalitavistara, and the Vinayapitaka
of the Mahasanghika, see e.g. Bareau 1959. See also note 121.

155 For mural paintings, see e.g. (1) Cave 61 at Dunhuang; Whitfield 1982:
323-324, fig. on p. 323; (2) from Cave VI at Toyuk, National Museum, New
Delhi (Toy.VI.0272); Banerjee 1984; van Kooij 2008: 92-94 (with further
references), afb. 3-4; (3) Cave VIII at Ch’ien Fo Tung; Meister 1954: Abb.
2-3. For cloth paintings, see e.g. (4) from Dunhuang, dated 897 AD, Stein
Collection, British Museum; Meister 1954: Abb. 1; Whitfield 1982: 323-324,
pl. 27, figs. 79-81; (5) from Dunhuang, Musée Guimet, Paris; Giés & Cohen
1995: 260-261, no. 200; (6) Boston Museum of Art; Meister 1954: Abb. 5;
(7) from Kharakhoto, 11th—early 12th century, State Hermitage Museum,
St. Petersburg; Samosyuk 1997/98: 356-357, fig. 1; van Kooij 2008: 94-96,
afb. 5-6; (8-12) from Kharakhoto, State Hermitage Museum, St. Petersburg,
12th-13th century; Samosyuk 1997/98: 356-358, figs. 2—4a; Sen 1999: figs. 17,
20-23.

156 See Mevissen 2006b: 77 (Table 4, s.2. Naks®), 81-83, nos. 14-15, 17-18,
20, 22, 24, col.pl. XXI.

157 From Dhubela near Khajuraho, M.P., now in the Bhopal Museum, H.
106 cm, ca. tenth/eleventh century; cf. Joshi 1992: 134 no. x, 138, pl. 50; Desai
1996: 140, ph. 149; Joshi 2011: passim, figs. 7.1-7.5.
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22 Stone slab from Dhubela, M.P,, ca. tenth/eleventh century, showing
Navagrahas, Rasis, Adityas, Naksatras, etc.; Bhopal Museum. Photo:
Gudrun Melzer, 2008.

6. CONCLUSION

The occurrence of time-related deities based on astral phenomena can
be summarized as follows: Prior to the fifth century AD the Sun- and
the Moon-gods were applied both to demarcate the sacrosanct threshold
of a holy place and the threshold between one life-period and another.
Being the basic indicators of time, the endless motions of the sun and
the moon denote perpetuity as well as eternity. This also becomes evident
from several inscriptions known from India and Southeast Asia which
refer to the two luminaries either in a negative sense (“May people who
violate that pious work undergo hell for as long as Sun and Moon shall
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last!”) or in a positive sense (“... may profit remain here, for as long as the
Sun and the Moon shall last, so that [the divine images erected by and
named after ...] shall receive worship until the apocalypse!”).!

The other astral bodies were not yet iconographically differentiated
in the early period, but this changed rapidly during the Gupta period in
the fifth century. This change is witnessed especially at Udayagiri, which
served as the central place for the establishment of new gods, including
the previously unrepresented astral- and time-related gods. It was here
that the image of the cosmic boar-form of Visnu, Varaha, was chosen to
include personifications of the twelve solar Adityas for the first time; the
lion capital from the same place added the twelve solar Rasis; and the
lunar Naksatras made their first appearance on a ceiling slab. All these
deities are connected with monthly and yearly cycles.”® The second large
Varaha, erected at Eran around 500 AD, shows besides the Naksatras
(and at least one Rasi) the seven planetary deities (Grahas) for the first
time,'*° thus incorporating the time division of the week. From then on
the astral deities entered the art of all major South Asian religions, though
with different emphasis, according to the mythological background of the
concerned deities.

Man’s longing for eternity, i.e. immortality, seems to have been the
underlying, all-pervading motivation for the incorporation of the astral
bodies into the creative output of Indo-Asia’s material culture.

158 Both quotations are from Khmer inscriptions (cf. Griffiths 2009:
471-473), but numerous similar examples occur in inscriptions from India
(ibid.).

159 As Michael Willis has convincingly shown, Udayagiri was a preeminent
“place of time”, where an astronomical observatory was used for calendri-
cal purposes (Willis 2009: 19-30); it “was a place for charting time and
knowing the year. [...] The year [...] is the firm foundation [...] of all beings.
[...] The year has this status because everything is conditioned by time
and comes within its embrace. The gods are not beyond the reach of time
and its endless cycles. [...] The establishment of the gods in such a place
[...] gave cosmic sanction to the gods as sentient beings in temples. [...] In
every way, then, Udayagiri is the starting point for all that is fundamental
to the temple culture, social dispensation, and political constitution of the
medieval world.” (ibid.: 165-166).

160 But see note 8o.
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ABBREVIATIONS USED IN THE FOOTNOTES

AG  Astagrahas (Eight Planetary Deities)
M.P. Madhya Pradesh (State in Central India)
NG Navagrahas (Nine Planetary Deities)

S§G  Saptagrahas (Seven Planetary Deities)

T. Temple

U.P. Uttar Pradesh (State in Northern India)
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RYOSUKE OHASHI

THE CONCEPT OF TIME ACCORDING
TO ZEN MASTER DOGEN: “A PINE TREE IS
ALSO TIME, A BAMBOO IS ALSO TIME™"

The following paper is about a text which has been handed down since
the 13th century in Japan. The culture in South Asia is, like the climate
and the religion, very different from that of the Far East. The climate in
the former, South Asia, is in general tropical in the flat country, where
basically only two and not four seasons can be distinguished: the rainy
and the dry season. However, in the mountainous areas there, the high
mountains are covered with snow. In East Asia, on the other hand, the
climate is humid and moderate so that all four seasons have their own
distinct characters.

As to the religion, Hinduism and Islam are the two mainstream faiths
in South Asia, while in East Asia, Buddhism, which originally came from
India, and the two Chinese philosophical religions, Confucianism and
Taoism, form the important core of the spiritual tradition. Buddhism in
South Asia is only practised by a minority today. As the concept of time
is closely related to experiences of the so-called “life-world”, the differ-
ences mentioned above should be taken into account if the South Asian
and Far Eastern views on time are to be compared. The comparative
consideration of the two views is, of course, not the subject of this small
paper, but it seems to be meaningful to cast a glance at the climatic and
religious background of the conception of time.

1 This is the edited version of a lecture manuscript which was read on
26 June 2010, during the workshop Concepts of Time and Their Visual and
Material Aspects—Focus Asia, Internationales Kolleg Morphomata, Univer-
sity of Cologne (eds.).
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No less an important background consideration is the language with
which time is conceived. The main languages in South Asia, Hindi and
Urdu, but also Bengali and Tamil (among many others), are quite alien to
the people in East Asia. European languages are more familiar there, be-
cause of cultural exchanges over several centuries. The visual and material
aspects are the expressions of epistemic concepts which are inseparably
combined with the languages, and the language is the medium in which
cultural figurations become manifest. Concepts of time and their visual
aspects, based on reflexive or philosophical accumulations of knowledge
must be regarded as an element of the cultural dynamics.

In the Far East, Buddhism has been one of the basic religions, and the
related texts have been translated from ancient South Asian languages,
Sanskrit and Pali, into Chinese. In the modern age, these ancient lan-
guages are no longer used in everyday life. The tradition of Buddhism
in China was largely replaced with Confucianism long ago and later dis-
continued under the Communist system of the country, but in Japan, the
so-called Mahayana Buddhism was inherited and it has been developed
further, so that important Buddhist thoughts have also been conceived
in Japan. The text which I am going to treat is one of those Japanese
fundamental Buddhist texts.

The author is Dogen (1200-1253), the founder of the Japanese Zen-
Buddhist sect named Soto. The Sot6 sect stands with the Rinzai sect as
one of the two main streams of Zen Buddhism in Japan. A representa-
tive thinker of the same time in the West is the Catholic theologian
Thomas Aquinas (1225-1274). The historical processes in Europe and
Japan from the Middle Ages until the modern age resemble each other
in many aspects. The 13th century in Europe is the epoch in which High
Scholasticism was formed, represented by Albertus Magnus (1193-1280),
Thomas Aquinas, Bonaventura (1221-1274), and others. Meister Eckhart
(1260-1328), who belonged to German mysticism, should also be counted
among these important theologians. The 13th century in Japan on the
other hand is also an epoch in which creative religious thoughts were
conceived. Japanese Buddhism, in the narrow sense of the word, came
into existence. Dogen was not only the founder of the Japanese Soto
sect of Zen Buddhism but also one of the founders (or: founding fa-
thers) of Japanese Buddhism, along with Honen (1133-1212) and Shin-
ran (1173-1262) in the Shin sect as well as Nichiren (1222-1282) in the
Nichiren sect.

The main scripture of Dogen, which I am taking up, is entitled
“Shobogenzo”. The title means “the treasury of the eye of the true
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Dharma”. I have selected some important chapters of this text and trans-
lated them into German in collaboration with a colleague of mine. The
book was published in 2006 (Dogen 2006). In the following I am trying
to give an abridged English translation of the chapter in which time is
the subject-matter.

The text Shobogenzo is a collection of sermons, which Dogen
preached to his disciples mostly in oral, but also in written form. We
are reminded of the writings of Meister Eckhart, whom I have men-
tioned before, because his writings were also sermons for the believers.
DGgen gives practical instructions for the technique of meditation but
also philosophical explanations of Buddhist thoughts. In Shobogenzo,
“time” and “being” belong to the main subjects and many philosophers
in Japan have been engaged with the thought of Dogen on time and
being. But a mere speculative explanation was not the intention of
DoGgen. As a collection of sermons, the explanation in Shobogenzo had
to always be concrete. What does it mean to be concrete? It means that
the content has to do with the circumstances of life or the existential
way of life. All the descriptions in Shobogenzo are the direct expres-
sion of the concrete experiences of Dogen himself and not an abstract
reflection. This character is also fundamental to the chapter in which
“time” is treated. The title of my paper: “A Pine Tree Is Also Time, A
Bamboo Is Also Time” is one example for these concrete descriptions
in Shobogenzo. But to be concrete and to be comprehensible is not
always the same. Concrete things often need explanations in detail in
order to be understood.

One more comment on the concreteness of the description by Dogen:
Because the themes he treated in Shobogenzo are the matter of life or of
practising Buddhists’ own existence, the body and soul, and not the intel-
lect, are the ultimate subjects. For Dogen as well as in many texts of Zen,
the word “body-soul” is a key word. Two distinct words are unified into
one word, which is not rare in Buddhism. Seemingly contradictory words,
for example “being and nothing”, “life and death”, are often united to one
word “being-nothing”, “life-death” etc. Body-soul is the most concrete
and existential matter for a human being. In the citations which I shall
make in the following, this word “body-soul” does not appear, but when
Dogen speaks about “I” or “self”, this should always be understood as
another expression for “body-soul”. But what is the body-soul, and what
is “time”? One answer has been given by Dogen: “A pine tree is also time,
a bamboo is also time”. But what does this mean? The meaning of this
answer is concealed so that an interpretation is needed.
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I quote some central phrases from the chapter “Being-time” in Shobogenzo?
The chapter is entitled “uji”, which consists of two Chinese letters: “u” is
being, and “ji” is time. “U-ji” means therefore “being-time” and Dogen
uses the expression in this sense. But this expression commonly means
“sometimes” or “at a certain time”. The first two sentences of the chapter
for example can therefore be read in two ways. According to Dogen it

reads:

“An old Buddha said,
Being-time is: standing on the top of the very high mountain,
Being-time is: walking on the ground of the very deep ocean.”

But according to the renowned Zen-master Yakusan of the eighth century
in China, to whom this word is attributed, it must mean:

“Sometimes: standing on the top of the very high mountain.
Sometimes: walking on the bottom of the very deep ocean.”

Yakusan says that he sometimes stands on the top of a very high moun-
tain, that is, on the supreme spiritual standpoint reached through hard
training, which almost no one can achieve. But sometimes he also walks
on the bottom of the ocean, that is, he lives among many people and
creatures, who dwell in the ordinary life-world. They are tormented there
by hardships and misfortunes. In Buddhism, the bottom of the ocean is a
metaphor for the life-world of the creatures including human beings, who
are destined to die some time and must suffer many troubles. To walk on
the bottom of the ocean means to relieve them, not from above through
grace of a heavenly being, but from below with compassion, by living and
communicating with them. Dogen, who has stayed in China for a few
years, could read, write and speak Chinese fluently. He therefore knew the
ordinary usage of the word “uji” in Chinese, that is, “sometimes”. But he
intentionally disconnected the word into two parts, “u” and “ji”, so that
the hidden sense of “sometimes” is uncovered. A situation, which is called
“sometimes”, means “a certain time”, in which someone is standing or
acting and his or her being is present there. Sometimes we walk or run,
sometimes we read or write. Every time, a certain state of our being at a
certain time is referred to. Being and time are always our own individual

2 Dogen 2006: 92-113. For an interpretation see also Izutsu 2008: 107-113.
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being and our own individual time. Our whole existence is expressed in
this “sometimes”. The text continues as follows:

“Being-time (sometimes): a guardian god with three heads and
eight arms.

Being-time (sometimes): a sixteen-foot-high Buddha statue.

Being-time (sometimes): a crook and a fly-whisk.

Being-time (sometimes): a pillar and a lantern.

Being-time (sometimes): Peter or John.?

Being-time (sometimes): the large earth and the empty sky.”

Being and time are not abstract concepts. They are perceptible in the
form of concrete things. This view coincides to a certain degree with that
of Aristotle who thought that time is observed with things, which move
within time (Aristotle, Physica, Book IV, Chapters 10 & 11). In this regard,
Dogen is closer to Aristotle than to the modern German philosopher
Kant, who thought that time is the pure form of the senses and is a priori,
that is, pre-empirical. But Dogen’s view also differs from Aristotle’s, when
he continues as follows:

“The so-called being-time (sometimes) means: Time is already being,
every being is always time. The golden body of a sixteen-foot-high
Buddha statue is just time. Because he is time, he possesses the
magnificence and the splendour of time. The guardian god with three
heads and eight arms is time. Because he is time, he must be united
with the present twelve times.”

“Twelve times” means twelve time-zones of a day, named after twelve
signs of the Chinese and Japanese zodiac: Ram, Bull, Twins, Crab, Lion,
Virgin, Balance, Scorpion, Archer, Goat, Water Bearer, Fish. These zodiac
signs already show that time is grasped as one with concrete images. But
it is a misunderstanding if we think that Dogen points out only objectively
observable phenomena of time. As remarked before, Shobogenzo contains
sermons for the disciples of Dogen and the most important matter of
concern is the search for the truth through the practice of Zen. The next
sentences suggest just this aspect:

3 Two common first names.
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“Although one does not measure how long and short these twelve
times are, one calls them twelve times. Because the trail of coming
and going (of time) is evident, no one doubts what time is. Though
he does not doubt what it is, he does not know it.”

In the history of the philosophical arguments about time in West Europe
we find a quite parallel phrase to these words. St. Augustine writes in
his “Confessiones™:

“I know what time is, so long as no one asks me. But as soon as some-
one asks me, I do not know it.” (Augustinus, Confessiones, Book XI, 14).

He meditates and considers what time is. At last, he finds that the past is
present in the memory of the soul; the present is present in the intuition
of the soul, and the future is present in the expectation of the soul; it is
the presence of the future. According to Augustine, the modes of time are
the modes of the soul; time is united with soul. The soul in this sense is
the archetype of the time-consciousness, which is reflected precisely in
transcendental philosophy and phenomenology since the 20th century.
Dogen’s view, as expressed in the following sentence, also has this aspect
of time-consciousness:

“I line up myself (as my acts) and look at it. The reason why the own
self is time is just this.”

The expression “I line up myself as my acts” seems at first a little strange,
but when we reflect on the structure of our self-awareness, we notice
that this expression reveals a similar structure. In our self-awareness we
project our acts upon our consciousness and look at them, that is, we line
up ourselves and our acts and we reflect on them. These are acts which
we have done some minutes ago or some days ago, yesterday, one year
ago, and so forth. They stand in line as past acts, and this line-up itself
is temporal. Our self is time. For Dogen, this cognition is not merely
epistemological but it is also the self-awareness of a man who practices
Zen Buddhism. This is formulated more clearly in the following passage:

“Because of this circumstance, one should learn that there are nu-
merous phenomena and countless grasses, and in each grass, in each
phenomenon the whole earth is contained. The coming and going (of
being-time) in this way gives the starting point of the practice (of Zen).
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If one arrives at this stage (of understanding), (one sees that) each grass
and each phenomenon is there. It happens that one understands the
phenomenon, but also that one does not understand the phenomenon,
it happens that one understands the grass, but also that one does not
understand the grass. Because these respective times alone are that
what exists, each being-time contains in it the whole time. Existing
grass, existing phenomenon, are both time. In each respective time
the whole being, the whole world is contained. Consider if there is a
whole being or a whole world, which escapes from the present time.”

Here, suddenly the word “grass” appears, somewhat incoherently. The
association of this word is premised. In Buddhist texts, the word is often
a synonym for a phenomenon in the world of time and space, perhaps
because growing and withering of grasses within a short time express
the condition of temporal and specific phenomena as a whole. Grasses
also mean desires and passions of human being because they grow thick
and endless in humid climate in the Far East. But grass in this passage
can also be taken as a grass in the ordinary sense. Here we can quote a
poem of Wordsworth, “Splendour in the Grass”, in order to understand
this passage in a loose but suggestive way:

“But trailing cloud of glory do we come from God who is our home. /
Though nothing can bring back the hour of splendour in the

grass, of glory in the flower, we will grieve not. /

Rather find strength in what remains behind.”

The romantic poet William Wordsworth sees the strength of God in the
grass though its glory has passed away. He sees that behind this fleeting
phenomenon in space and time the eternal strength of God remains.
The film Splendor in the Grass (1961) was named after this poem. Natalie
Wood played the leading part of a woman whose youth is ending but
her life at the same time assumes a deeper meaning. The romanticism
will remain, though the present time passes away and it is kept in God.
Augustine would say that the youth which has passed away is preserved
in the memory of the soul, through which one can take up a dialogue
with the soul of God. Dogen would say that the past is preserved in me,
who is one with time. Although the I is also fleeting and ephemeral, this
fleeting I is one with being-time itself, and in each respective being-time
in the form of the I, the whole being-time is contained. But enough of
the comparison with romanticism. Let us read the following passage:

RYOSUKE OHASHI: THE CONCEPT OF TIME ACCORDING TO ZEN MASTER DOGEN 155

“For example: At the time where I was climbing a mountain, I ex-
isted; (therefore) time was there (united with me). Because I surely
exist, time does not pass away. If time is not in the mode of going
and coming, the time of mountain climbing is the just presence
(=just-presence) of being-time. If time preserves the mode of going
and coming, the just presence of being-time belongs to me. This is
what being-time means.”

In this passage there are two contrastive sentences. The one is: “If time
is not in the mode of going and coming, ...”, and the other is: “If time
preserves the mode of going and coming, ...”. The former means that
time does not flow and the latter says that time flows. The two sentences
seem to contradict each other and cannot coexist. But what is contrasted
with each other are the “modes” of time. These modes are the modes of
“I”, who moves and acts and changes constantly and appears always in
different modes of being but I keep always the identity of I. I was once a
child, and youth, and now adult. I have always been I. I flow away but I
myself do not flow at all. The two aspects of time, flowing and not flowing,
were once pointed out by Kant in his Critique of Pure Reason. He says on
the one hand, that time itself does not change (Kritik der reinen Vernunft,
A.41, B.58; A.182, B.225, A.144, B.183), but on the other hand, that time
changes without cessation (A.234, B.291). For Kant these aspects of time
were an epistemological problem. For Dogen, they concern the existence
of “I”, who sometimes walks on the bottom of the ocean, sometimes
stands on the top of a high mountain.

Now, we have arrived at the point, where we are prepared to under-
stand the meaning of the title of my paper expressed in the following
passage:

“Therefore a pine tree is also time, a bamboo is also time. One should
not think that time merely flows, one should not believe that it is the
mere property of time to flow. If time is submitted to a flow, there
should be openings. If one does not experience and understand the
way of being-time, it is because one believes that time merely passes.
To summarize in short: Each being in the whole world continues
successively, and at each time it is time. Because it is being-time, it
is my-being-time.”

In this passage it is repeated what I have described above. The summary
which Dogen gives can be replaced with the first phrase “A pine tree is
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also time, a bamboo is also time”. Time is visualized in a material form
as a pine tree or a bamboo. I myself do see this time. Therefore it is “my-
being-time” as one word.

I hope that my point comes across. Even I myself would say, as it
goes in the German language: “Jain”, or “yes/no”. The comprehension
itself is one mode of being-time, and incomprehension is also one mode
of being-time. If someone answers “yes”, he should be interrogated as to
how he (or she) has understood Dogen, and if the answer is “no”,—how
is such an answer possible, since he himself is already being-time?

Everyone knows what time is, but no one really knows, if asked, what
it is. At any rate, we see here a bamboo and there a pine tree, which are
both visual forms of being-time.
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E.P. WIERINGA

A MONUMENT MARKING THE DAWN
OF THE MUSLIM ERA IN JAVA:
CHRONICLES AND CHRONOGRAMS
ON THE GRAND MOSQUE OF DEMAK

In this contribution I wish to discuss the putative milestone event of
the building of the grand mosque of Demak which, in the words of the
Javanologist Nancy Florida, is “a monument to Islam in Java™ (Figure
1). The Demak mosque has an emblematic shape, “found from Atjeh
(Achin) to Ambon (Amboina)”? The Javanocentric bias notwithstanding,
it is customary in scholarship to speak of the ‘Demak type’ to denote
mainstream pre-twentieth-century vernacular mosques in Islamic South-
east Asia which were constructed “as real monuments, having three to
even five imposing roofs, with sturdy pillars supporting the structure”?
Another remarkable feature of these mosques is that they did not have
minarets but were equipped with a large drum, beaten just before the calls
to prayer* The historian De Graaf suggests that this specific Southeast
Asian type of mosque perhaps originated in Sumatra, which in its turn
may have been inspired by Indian models’ The eye-catching multi-tiered
roofs have particularly given rise to an endless impressionistic and in-
conclusive debate: The overlapping roofs might represent a relic of the

1 Florida 1995: 325. A note on the abbreviations in this article: CE is
Common Era; AH is Anno Hijrae, the Islamic era; AJ is Anno Javanico, the
Javanese era.

2 De Graaf 1963: 1.

3 Van Dijk 2007: 47-48.

4 Van Dijk 2007: 55-58.

5 De Graaf 1963: 2. See Van Dijk 2007: 52 for a further discussion.
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1 View of the Demak mosque with its characteristic three-tiered roof,
1910. Courtesy of KITLV/Royal Netherlands Institute of Southeast Asian
and Caribbean Studies in Leiden.

(Javanese) Hindu-Buddhist past or could perhaps have been adapted
from Indian mosque architecture which in its turn was influenced by
Hindu temple building, or may even have had their origin in Chinese
architecture (in this case pagodas).®

The architectural history of the ‘Demak style mosque’ in insular South-
east Asia is riddled with questions, but the origin of the actual Demak
mosque, too, is surrounded more by pious fiction than hard facts. Said to
have been constructed as a joint effort by the legendary ‘nine saints’ (wali
sanga), who reputedly brought Islam to Java, this prayer-house is the visible
materialization of a new message and a new epoch. This heavily myth-
laden foundational event belongs to what the French anthropologist Claude
Lévi-Strauss has conceptualized as ‘hot moments’. Such moments “result
from the individuals and groups whose discourses assign meanings and
social significance to events regarded as benchmark moments or historically
notable occasions”. Pregnant with potent symbolism, the construction of
the Demak mosque continues to inspire meaning-making until the present

6 See Van Dijk 2007: 52 for a brief overview.
7 Lévi-Strauss 1966: 259.
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day. For example, fairly recently the noted Indonesian poet, journalist, and
latter-day philosophe Goenawan Mohamad expressed his thoughts on Java’s
earliest stage of Islamisation in the following epigrammatic way:?

“Demak: One day, which perhaps never really happened in the 16th
century, nine saints calmly constructed the first mosque in this city
at Java’s north coast. Hundreds of years later, the story is still circu-
lating that one of them, Sunan Kalijaga, made a pillar of the Demak
mosque from zatal:® left over woodchips and wood shavings which
were lying around.

Astonished I reflect on this: a mosque which is supported by what
has been thrown away, trivialities and things that could not be flat-
tened—not a house of God which stands because of straight and firm
fundamentals, with spears and a throne.”

This short contemplative note is the first of 99 pithy aphorisms in a
collection of reflections on “God and unsettled things”, which happens
to be the book’s title.® Goenawan Mohamad’s musings may certainly
invite further thought, but in this essay I shall concentrate my attention
on the curious paradox of a fabled watershed that “perhaps never really
happened in the 16th century”.

In order to provide the reader with the necessary background infor-
mation on this particular event, let me start by quoting from a state-of-
the-art overview of the history of Java in the sixteenth century, which
has recently been written by the eminent historian Merle Ricklefs. He
begins his account with the following caveat:!

“During this time Java went through a fundamental religious-cultural
and political transformation, but our sources are few and of uncertain
veracity, so we have only an imperfect picture of how this happened.
We have to rely heavily on Javanese chronicles (babad) which only
survive in copies made well after the events. Nevertheless, some
things are reasonably clear.”

8 Mohamad 2007: 9.

9 The Javanese word tatal means wood chips/shavings.

10 The book was translated into English as On God and other unfinished
things by Laksmi Pamuntjak in 2007, but this was not available to me at
the time of writing.

11 Ricklefs et al. 2010: 113.
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The plot in Ricklefs’s narrative is structured by the trope of rise, decline,
and rise and decline again:*

“At the start of the century, the Hindu-Buddhist kingdom of Majapahit
was in decline and threatened by north coastal Islamic states. In
these circumstances, it is possible to imagine that internationally
connected Muslim commercial interests were in the ascendant on
the coast, at the expense of a less commercially inclined, aristocratic
Hindu-Buddhist culture centred in the interior of East Java—both of
these variants being mystical in religious orientation [...]. We should,
however, be wary of imposing such simplistic interpretations just
because there is little evidence to contradict them. By the end of the
sixteenth century, the centre of political gravity was in the process of
returning to the now-Islamized interior of Central Java.

The first of the coastal Islamic states to rise to prominence was
Demak. Its mosque is traditionally believed to be the first to have
been built in Java. It is said to have been constructed personally
(and, in part, magically) by the legendary nine walis—the bringers
of Islam to Java. Demak seems to have been founded in the late fif-
teenth century by a Chinese Muslim. Its greatest ruler was known as
Trenggana (r. ¢. 1505-46), who is described as “Sultan” in the chroni-
cles, but this title may be an anachronism. He consolidated Demak’s
hegemony over other states and led the final Islamic assault on the
rump of Majapahit, then at Kediri, which fell c. 1527. It is of interest
that, despite the transition from the hegemony of Hindu-Buddhist
Majapahit to Islamic Demak, Javanese babads emphasize continuity.
They wrongly date the fall of Majapahit Saka 1400 (CE 1478-79)
and depict the ruler of Demak who conquered Majapahit—whom
they call Raden Patah—as a son of the last king of Majapahit by a
Chinese princess.”

Demak’s period of glory, however, was not long-lasting, and Ricklefs
informs us that “[t]he disintegration of Demak’s hegemony in the later
sixteenth century facilitated the rise of other states”.® And so we enter
the period of the rise of a new state, with a new dynasty in the inland
district of Mataram. The Mataram empire was “the longest lasting of all

12 Ricklefs et al. 2010: 113.
13 Ricklefs et al. 2010: 113.
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Javanese dynasties, which even today is still represented by four princely
lines in Surakarta and Yogyakarta”!

As one may judge from this extract, Ricklefs, who is a conscientious
scholar and a leading authority on Indonesian, and especially Javanese,
history, has wrought an easily digestible text, presenting an insightful
survey. In the preface to A New History of Southeast Asia, from which his
account on Demak is taken (quoted above), Ricklefs states that “a book
like this, if it is to be of use to students in their studies and to general
readers as a reference, [it] must provide a general, factual narrative”
(emphasis mine)."® Clearly, he has admirably succeeded in fulfilling this
task—all the more so considering his preceding proviso, warning us about
the most problematic nature of the sources.

The idea that a historian is basically a storyteller is still firmly
entrenched in the discipline, as if the vigorous debate about narra-
tive history, which has been raging over the last decades, were merely
about theory and philosophy, with little to no utility to actual practice.’®
Typically, one of the chapters in the manual From concept to completion:
A dissertation-writing guide for history students, which was compiled by
twelve noted historians, and published by the American Historical As-
sociation (AHA) in 2009, is called “From notes to narrative: Finding the
story”." But what about finding the ‘notes’, those building blocks of a
story, also known in the craft under such terms as ‘materials’, ‘evidence’,
and ‘historical details’® As Anthony Grafton, AHA President for 2011,
reminds students, they should adopt “the proper, skeptical attitude”.® I
particularly liked Grafton’s advice to budding historians: “First things
first: trust no one”.® However, could a historian taking the role of the
doubting Thomas in the case of early modern Demak ever get a pen to
paper? Looking at the ‘evidence’, I think that even a ‘microhistorian’,
who is used to attending to “the ‘spaces’ and internal inconsistencies in
documents, to fragmentation, and to plurality of viewpoints”, would be

14 Ricklefs et al. 2010: 113.

15 Ricklefs et al. 2010: x.

16 Cf. Clark 2004; Meuter 2011: 140-155.

17 Harkness 2009: 49-54. In fact, Harkness 2009: 49 writes: “The reason
why history and writing are tangled together is because, at the most basic
level, all historians are storytellers.”

18 Grafton 2009: 28.

19 Grafton 2009: 28.
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hard pressed ‘to find the story’, telling us about the ‘single event’ of the
building of the Demak mosque.?

In what follows I will focus on the problem of the factual dating of the
Demak mosque, paying special attention to the complex Javanese system
of chronogram words which has its origin in Sanskrit/Indian models
(cf. the contribution by Karl-Heinz Golzio in this volume) but may be
called, following Noorduyn, “a case of localization”, applying a concept by
Wolters for a process by which “Indian materials tended to be fractured
and restated and therefore drained of their original significance”

CHRONICLES AND CHRONOGRAMS

Javanese chronicles treat the ‘regime change’ in a rather matter-of-fact
manner: The ‘fall’ of the Hindu-Buddhist kingdom of Majapabhit is
commonly said to have taken place in Saka 1400/CE 1478-9, and quite
soon thereafter, a new dynasty supposedly began, viz. the rule of Demak,
inaugurating a new, Islamic era. For example, in a chronicle noting
memorable events of Javanese history, composed by Prince Suryanagara
of Yogyakarta in 1865, we read:?

“Number 1400, the year Bé (of the windu cycle),” the fall of Majapabhit,
Brawijaya escapes, with his children and wives, end of the Buddhist
religion.

Number 1401, the year Wawu, the kraton [kingship, reign; residence
of a king] of Demak, Raden Patwa (Patah) mounts the throne with
the title of Sultan Bintara.

20 Clark 2004: 94.

21 Noorduyn 1993. Wolters 1982: 52. For a discussion of Javanese chrono-
grams, see De Casparis 1978: 28-32 and Ricklefs 1978: 239-244 with further
references. Pigeaud 1938: XI-XII provides a succinct overview of the most
important semantic fields of Javanese chronogram words. For manuscript
lists of chronogram words, see Pigeaud 1967: 301-302. Padmasusastra 1950
is a rather small (28 pages) and handy booklet, while the standard reference
still remains Bratakesawa 1980 (first published in 1928).

22 Translation by Ras 1992b: 261.

23 The Javanese Muslim years are divided into repeating cycles of eight
years called windu, see Ricklefs 1978: 234 for a lucid discussion. The idea
of a recurrent rhythmic development of time plays an important part in
Javanese thinking, even in the modern era, see e.g. Hering 2002: 1 n. 1.
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Number 1402, the year Jimakir, Brawijaya resides in Candhi [temple,
shrine] Dhukuh, in the district of Ambarawa.

Number 1403, the year Alip, Sultan Bintara is officially installed with
the approval of Sunan Giri.”

In another text, the so-called Babading Sangkala “Chronicle of Chrono-
grams”, dating from 1738, the very first event is the fall of Majapahit in
Saka 1400, which is expressed in a chronogram that has become emblem-
atic, viz. “disappeared (0), gone (0), was the prosperity (4) of the world
(1)”2 A comparable dynastic history of Java with chronograms up to AJ
1760/CE 1832, entitled “Chronicle of the Kingdom”, and composed in
Surakarta, most probably around the same year as the last entry, begins
as follows:?

1. Sangkala reké manira ngawi The chronograms, which I have

composed,

sun angétang Babading Nagara 1 list [those in] the “Chronicle of the
Kingdom”.

nusa Jawi sengkalané The chronogram for the island of Java is

sirna rupaning dhuwur “disappeared (o) are all kinds (1) of
highness (0)”.

Candhi Séwu sangkalanéki The chronogram for Candhi Séwu is

naga iku angrusak “the naga’® (8) that (1) destroyed (0)

Jjagat kalanipun the world (1)”. The time of

Candhi Kalibening ika Candhi Kalibening was

bujanggéku anembah ing bumi verily “the literati (8), those (1) who

singgih worship (2) the earth (1)”.
reca Budhur babadnya The foundation of the Borobudur was

24 In Javanese: sirna (0) ilang (0) kartining (4) bumi (1), see Ricklefs 1978:
18.

25 This manuscript, known as Serat Babat Sangkala, is numbered “6 Ta” in
the Sasana Pustaka, i.e. the palace library of Surakarta, having the project
number KS 1C.2, described in Florida 1993: 53-54. I have made use of a
typed transliteration of this text, prepared by Nancy K. Florida in 1984,
and available in the Sanana Pustaka. I slightly altered the spelling of the
text. The last entry in this chronicle, which ends rather abruptly, is dated
the first of the month Sura of the Javanese year 1760 (expressed in the
chronogram tanpa rasa swaraning rat), i.e. 31 May 1832.

26 In insular Southeast Asia naga may not only represent a mythical serpent
or snake but can also denote a dragon.
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Tanpa ngrasa gunaning wong
singgih

masigit watu ing Salatiga

sirna ilang tingaling wong

Pajajaran ing dangu

sirna ilang gunaning aji

ngadeging Majalengka

dyan sengkalanipun
watu mungal katon tunggal

duk gempuré sirna ilang
karyéng bumi

ngadeg kitha ing Demak

verily “without (o) feeling (6) is the use
(3) of people”.

The stone mosque in Salatiga:

“disappeared (0), gone (0), was the view
(3) of the people (1)”.

The beginning [of the state] of
Pajajaran was

“disappeared (0), gone (0), was the use
(3) of the king (1)”.

The establishment [of the state] of
Majapahit

is expressed in the chronogram

“a stone (1) protruding (3), visible (0)
is only one (1)”.

Its fall was at the time when
“disappeared (0), gone (0), were the
works (4) of the world (1)”.

The foundation of the city of Demak
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story’s main protagonists called Jayengraga (literally “Victor of Love”)
visits a learned man by the no less poetical name of Ki Cariksutra (liter-
ally “Silk Clerk”) in order to learn more about “Javanese literature” (sastra
Jawi), and the first topic is about chronograms.?® Ki Cariksutra provides
the same list as in the “Chronicle of the Kingdom” (cited above), but
adds the following comment upon the last entry, i.e. the foundation of
the state of Demak in Saka 1403:2

Geni mati siniram ing jalmi “Fire (3) was extinguished (o) with
water (4) by men (1)”:

purwanipun trap agami Islam This is when the Islamic religion was
for the first time applied.

Sultan Bintara pupulé It was Sultan Bintara who gathered

lan pra wali linuhung together with the noble saints,

ngumumaken saréngat Nabi

and made the prescriptions of Islamic
law public,

was [when]
3.  Geni mati siniram ing janmi “fire (3) was extinguished (o) with water
(4) by men (1)”.

It is unknown when this particular selection of key events in Javanese
history with accompanying chronograms received its first form, but at
least by the beginning of the nineteenth century this remarkable view
of the past had become received wisdom in Central Java. For example,
the very same text can be found, almost literally, in the major Centhini
romance, originally composed in 1814 at the behest of the Crown Prince
of Surakarta. The 1814 version of the Centhini, named after a minor
character of the story, is a narrative poem of astounding proportions, and
it has often been described as the encyclopaedia of Javanese culture. Its
only complete published version, a twelve-volume Romanized edition,
covering around 3,500 pages, finally appeared in print (after a few earlier
false starts) between 1985 and 1991, while a team project of translating
this massive work into Indonesian took place between 1991 and 2008.
The Centhini story belongs to the genre of what Pigeaud in his survey
Literature of Java has called “vagrant students’ romances containing en-
cyclopedical passages”? In the twelfth volume, in canto 694, one of the

27 See Pigeaud 1967: 227-229. For a description of this genre, see Behrend
1987: 325-326. Recently, Ricklefs 2011: 149-151 has provided a succinct
discussion of the Centhini, also referring to further studies.

supaya kébekana so that
sanungsa Jawéku the entire island of Java
ing sarak jeng Rasullolah would fulfil the rules of the honourable
Messenger of God,
sinirnakken agama Buda eliminating the former Hindu-Buddhist
kang lami religion,
salin agama Islam replacing it by the Islamic religion.

Thereupon the conversation shifts to another topic, viz. kérata basa, i.e.
explaining words by reference to their (supposed) etymologies.*

The brief and almost oracular presentation of historical events, inter
alia to be found in the Centhini romance and “Chronicle of the King-
dom”, raises more questions than it purportedly answers. For example,
the first chronogram for the island of Java itself is already puzzling: The
phrase sirna rupaning dhuwur contains three words, but whereas sirna and
rupa are common, oft-used chronogram words having standard values
(respectively “zero” and “one”), the final word dhuzur (“high, tall”) is not
listed in standard lists. Belonging to the semantic domain of “to ascend,
rise in the sky”, and thereby associated with “sky” and “emptiness, void”,

28 Canto 694: 21, see Kamajaya 1991: 47.

29 Canto 694: 27, see Kamajaya 1991: 48.

30 On this traditional way of etymologising, see Arps 1992: 364-365; Wieringa
2002: 279-280. Some examples of this practice will be discussed in the final
part of this paper.
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its value must be “zero”3! But isn’t it rather odd to express the year Saka
10 as Saka 010?% Or was dhuwur just a filler word, inserted metri causa,
because the verse form for this line prescribes two more syllables and
the final vowel /u/?

The next three dates are on the establishment of Hindu-Buddhist
monuments, but the Saka years 1018, 1218, and 1360 are absolutely not
in accordance with present-day academic knowledge. Incidentally, in the
Centhini romance the chronogram for the Borobudur is slightly different,
viz. tanpa ngrasa tingalé wong (singgih), but the variant word (tingal, “look,
glance”, having the value “two”) makes quite a difference, yielding the
year Saka 12603 The philologist may decide what went wrong here, and
whether perhaps a clerical saut-du-méme-au-méme caused a temporal leap
of one hundred years. Yet even the year Saka 1260 is still much too late,
and symbolism is obviously much more important here than antiquarian
accuracy. But what about the stone mosque in Salatiga dated Saka 1300?
Was the mosque in Demak not supposed to be the oldest in Java?

Understandably, modern-day scholars are very suspicious about the
historicity of Javanese chronicles. The mere circumstance that a single
round year is said to mark “the end of the Buddhist religion” (or rather
the pre-Islamic religion) does not sound very plausible® There are un-
deniable facts which prove, firstly, that Hindu-Buddhism was still prac-
tised in Java after Saka 1400, and secondly, that Islam did not suddenly
arrive as its successor and nemesis. Though the Hindu-Buddhist state
by this time appears to have been in what Ricklefs calls “an advanced
state of collapse”, the demise of Majapahit was most probably gradual,
and not dramatically abrupt.® The philologist Noorduyn, who has made
an in-depth study of Majapahit in the fifteenth century, suggests that the
conquest of Majapahit, which must have taken place somewhere between
1478 and 1486, marked the end of a civil war between two competing

31 A synonym of dhuwur would be luhur “high, exalted” which is listed in
the reference works under “zero”.

32 Florida 1984: 2 (see above, note 25), Kamajaya 1991: 47, and Marsono
2008: 57 also arrive at the year Saka 10.

33 See Kamajaya 1991: 47 who in a footnote provides the year Saka 1360,
whereas Marsono 2008: 57 gives both options: “1360(?)/1260(?)”.

34 The Javanese text reads sirna agami Buda (Ras 1992b: 261). The term
Buda, however, is not exclusively reserved for Buddhist belief or practice
but rather indicates pre-Islamic beliefs sui generis.

35 Ricklefs 1981: 34.
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branches of the Hindu-Buddhist royal line. Even after 1486, however,
Hindu-Javanese kings continued to reside in the old palace of Majapahit.
Noorduyn concludes that the end of the kingdom did not come in 1486,
but “until some forty years later, after it had been gradually reduced in
size by the continual attacks of Muslim harbour states along the north
coast like Démak and Surabaya, as we learn from Tomé Pires’s account
of his visit to Java in 1513”3¢

Islam, for that matter, was by then not an entirely new phenomenon
in Central Java: Islamic gravestones have been found in Tralaya, near the
spot where the palace of Majapahit reputedly stood, bearing dates which
run, according to the epigraphist Damais, from Saka 1298/CE 1376 to
Saka 1397/CE 1475. A stone with an Islamic year is from AH 874, which
is equivalent to Saka 1391-2 or CE 1469703 Though these stones had
been known to Western scholars since the end of the nineteenth century,
they failed to make sense of them, bedevilled as they were by the ‘fact’
that the fall of Majapahit had taken place in Saka 1400. In other words,
conventional wisdom refused to accept the evidence in stone, visible to
anyone who cared to see. As Drewes puts it: “Because Majapahit had thus
not yielded to Islam before 1478 there could not have been any Muslim
gravestones in Majapahit from before 1478, and so the inscriptions on
the stones of Tranalaya had to be of a later date”3® However, as Damais
has made sufficiently clear, Islam already had gained a firm footing in
Central Java in the fourteenth century, and Muslims of Javanese descent
were living in the capital of the realm at the time of Majapahit’s greatest
prosperity under the rule of king Hayam Wuruk (1350-1389). Intrigu-
ingly, the Middle Javanese narrative poem Kidung Sunda, which tells of
historical events in Java at the middle of the fourteenth century, men-
tions a “Grand Mosque” (Masigit Agung) in Majapahit (canto I:59a).% Yet

36 Noorduyn 1978: 255.

37 Damais 1956.

38 Drewes 1968: 456.

39 The text can be found in Berg 1927: 21 (Middle Javanese text) and 83
(Dutch translation). Berg 1927: 136, however, assumed that Masigit Agung
was the name of a small place (perhaps to be identified with Sisigora). I
concur with Robson 1981: 278 that “[t]here can be no other translation
for this than ‘Grand Mosque’”. See Robson 1981: 289 for a more accurate
translation of this passage. Incidentally, Zoetmulder 1982, who inter alia
made use of Berg’s edition of the Kidung Sunda for the compilation of his
major Old Javanese-English dictionary, did not include “Masigit (Agung)”,
apparently agreeing with Berg that it was a toponym.
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archaeology still has to solve the enigma that to date nothing concrete of
this building has been found.

CHRONOGRAMS AT THE MOSQUE COMPOUND

Surrounded by legends, it is impossible for the historian to reconstruct
the ‘objective’ historical time in which the Demak mosque originally
took shape. Legend has it that the building was made by all the nine
saints during one single night. One among them, called Sunan Kalijaga,
is said to have played a pivotal role in the fabrication and in the final
placement of the mosque, settling its prayer direction.” A most wonder-
ful tale relates how Ki Gedhé Séséla, a sixteenth-century ancestor of the
dynasty of Mataram, once caught lightning with his bare hands, tied it
up, and carried it to the Sultan of Demak, where it was imprisoned but
later managed to escape.! A portal of the mosque, allegedly its former
main entrance, is called Kori Bledhég (“Door of Lightning”), which has
an engraving of a bolt of lightning, marking its erstwhile incarceration.

The building, as it exists today, is the result of many restorations
and reconstructions, which have taken place over the centuries, and it is
a moot point when the first stone was laid. De Graaf and Pigeaud, who
have written a study on the early Javanese states in the fifteenth and
sixteenth century unfailingly cited as the standard reference work, derive
their wisdom on the dating of the Demak mosque from an Indonesian
collection of ‘old tales’ compiled by S. Wardi*? Wardi mentions two so-
called “intricate chronograms” (sengkala memet), i.e. chronograms which
are visually expressed by way of an image. Firstly, there is a special
decoration 