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According to the Chinese literary sources, both Buddhist and secular, a for-
mal diplomatic relationship between China and Sri Lanka started as early
as the first part of the fourth century CE. References to the Buddhist tradi-
tion existing on this island were made slightly earlier. This article examines
all the Chinese references to it found in the Chinese Buddhist canon; they
are mainly Chinese translations and transliterations of tamraparniya and
sthavira. It argues that the Buddhist tradition of ancient Sri Lanka is re-
ferred to in the Chinese Buddhist literature by terms such as tamraparniya
and in some cases as sthavira or *sthaviriya. It also supports the view that it
is Tamraparniya (P. Tambapanni[ya]) rather than Tamrasatiya that is used
in Vasubandhu’s and Bhavya’s works in referring to the ancient Sri Lankan
Buddhist tradition.

Ancient Sri Lanka, known to the Chinese as “Lion Country” Ji—F, had its
first official contact with the Chinese empire in the early 4th century CE,* yet

"The format of the references to Chinese Buddhist texts is that which appears in the Dharma
Drum College’s electronic version of the Taisho edition of the Chinese Tripitaka. I would like to
thank the two anonymous reviewers for their valuable comments and suggestions. My thanks also
go to the editor, Professor Gombrich, for his kindness and encouragement. All errors remaining
are nobody else’s responsibility but mine.

Chu sanzang jiji i = i 50 &, (compl. by Sengyou ¥ # 445-518), T54n2145_pog2b. Cf.
the Gaoseng zhuanp f {&, Tson2059_po410bo2-bo4. An official history, the Songshu & &,
mentions that the event took place in 430 and 435 under Emperor Wen’s reign. See Songshu,
Beijing: Zhonghua shuju, 8 vols., 1974, pp. 79, 83, 2384. Strictly speaking, the character il
should be written as I, but they are two homophonic characters found interchangeably in an-
cient Chinese texts. The country’s name is even found in siitras, see Zengyi ahan jing ¥4 = [ £ 4%,
To2n0125_-p0629bo5-06, Zhengfa nianchu jing 1E3Z% &AL, T17n0721-p0302c29-203.
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with regard to the Buddhist tradition existing in the island, few early Chinese
sources specifically mention its name. This holds true for the sectarian affiliation
of the two Chinese translations which are now generally believed to have been
composed by the Sri Lankan Samgha.? Similarly, there is hardly any information
on the affiliated tradition of the more than a dozen members of the Samgha who
either came from or had stayed in that island before they went to China during
the fourth and sixth centuries.# The earliest Chinese work containing information
on Buddhism in that country is Faxian’s (3% 2 ca.337-ca. 442) travel records, the
Gaoseng Faxian zhun 5 {51528 {% or ‘Biography of the Eminent Monk Faxian) in
which he mentions Abhayagiri Vihara and a monastery called mohe piheluo B
E2{A[ZE (i.e. Mahavihara).> Although he also states that he stayed in the country
for two years and obtained a Vinaya text belonging to the school of Mishasai 5
> ZE (i.e. Mahisasaka), he nowhere specifies the original relationship of these
two monasteries with the traditional eighteen Schools.’ The fact that he obtained
a copy of the Mahisasaka Vinaya could mean many things, among which is the
probability that the school of Mahisasaka existed there, and that one or both of
the two monasteries were using this Vinaya text as their disciplinary code.

After Faxian, references to the Buddhist tradition of this country are found
mainly in some post-sixth century Chinese translations of Indian Buddhist texts
and in the writings of the Chinese. All the Chinese references can be divided into
two clusters, each of which consists mainly of Chinese translations and transliter-
ations of some Indic terms. This essay identifies designations of the Buddhist tra-
dition of ancient Sri Lanka by examining these Chinese references. It first demon-
strates that tamraparniya was one of the Indic terms used to designate the Sri
Lankan Buddhist tradition in the works of some early medieval Indian Buddhist
masters. The term tamraparniya (P. tambapanni[ya]), together with tamrasatiya,
has been at the centre of some discussions as to which of these two originally re-
ferred to one or more Buddhist schools of ancient Sri Lanka. Of all the previous
treatments on this topic, Lance Cousins’ study is the most recent and detailed. He
uses a variety of sources and confirms that Tamraparniya rather than Tamrasatiya

3The two works are the Vimuttimagga fi# .78 5 (T.32,No.1608) and a shorter version of the
Samantapasadika®® R B2 (T. 24, No. 1462).

*Chu sanzang jiji, T54n2145_p104b-c; Gaoseng zhuan 7= {4 &, T50n2059_po345b.

5T51n2085_p0864c24-865b13. The phrase in the Taisho edition is EE5 FE 7] ZE. One anony-
mous reviewer of this article suggests that the graph F] may have been a copyist’s error for fi], which
makes sense, as the Chinese term with {f] better fits the phonetics of mahavihara.

®Ibid, T51n2085_po86scio.
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was the relevant term.” This study supports his conclusion by using evidence
found in Chinese Buddhist sources.

The second part of this essay deals with the Chinese translations and translit-
erations of sthavira or a related Indic term, and identifies the link between this
term and the ancient Sri Lankan Buddhist tradition in some Indian Buddhist
texts.

1. Tamraparniyas (tambapanni)

The term tamraparniya (or an Indic term closely similar to it, such as tamravarniya)
appears in four forms in the Chinese texts, three resembling translations and one
transliteration, and they all refer to the Buddhist tradition of ancient Sri Lanka.
At this point we introduce the first three; the fourth will be treated in due course.
The first one is the phrase fongse dizi #fil 455 F or ‘disciples of copper colour’s;
it is found in Vimoksaprajfarsis (E2 H £ 1lll 516 in China) translation of Va-
subandhu’s (fl. 4th CE) Karmasiddhi-prakarana or ‘Discussions on the Demon-
stration of Karma. In the text, while talking about alaya-vijiiana ] ZLHf 5% or
‘clinging consciousness, Vasubandhu states ‘again [others] name it as different vi-
jAiana - just as [sometimes people] call “extinction” samadhi - for instance, those
greatly virtuous disciples of [the School of] copper colour call it “consciousness
of existence” 12 &t F ik, APH PR - AHRFEH B 2h 7, BH 7234° The sec-
ond Chinese term is the phrase chi tongye bu 7~ #i #£ [ or ‘school of red copper
plates’ This phrase must have been translated from the same Indic term that gave

’See his ‘Tambapanniya and Tamrasatiya at http:// www.ocbs.org/ images/ fellows/ lancearti-
cle1.pdf, accessed in November 2011. The author thanks one anonymous reviewer of this journal
for informing me of Cousins” work.

8Ye chengjiu lun 3£ FX 515, T31n1608_0780a27-a28. Here dade is likely to be the bhadanta
in the Tibetan translation (Skilling: 167). The term tongse also appears in the translation of the
Fomu da kongque mingwang jing £ K F1, # B £ 4%, where it is used to form the name of
a country. The electronic version of the Taisho Chinese Tripitaka annotates it as tamraparnni
T19n0982_po423a27, fn. 51. Also see another translation, the Kongque wang zhou jing fL % F
Wi #¢, T19n0984_po450bo6. In the translation of some other sutras, tongse is used to describe
the colour of the Buddha’s tongue, being the 6oth of the Buddha’s eighty minor marks. See the
Da sazhe Niganzi suoshuo jing KT JE 52 F it #i 4%, Togno272_po344ci2 and the Da Baoji
jing KRETEAL, T11no310_po557b18, etc. Yet the Mahdparinirvana-sitra uses it to describe the
thinness of the Buddha’s tongue (Da banniepan jing K {2 82 4%, T12n0374-po438b12-b13, cf.
T12n0375-po680ao3). Still another text uses it to describe the colour of the Buddhas finger-
nails. See Fo benxing jijing #4175 4%, To3n0190_p0696ao6; cf. Da sazhe Niganzi suoshuo jing,
Tognoz72_po343bi4.
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birth to the first one, because not only do these two phrases partly resemble each
other, but, more importantly, it appears in Xuanzang’s (Z5E 602-664) translation
of the same Indian text: Xuanzang has chi tongye bu 7:3#£ as the name of the
school which accepts a ‘consciousness of existence’® Judging from the fact that
both translations were made from the same Indian text, it is reasonable to believe
that #f £1.25 T and #{ #£ ) are just different translations of the same name of the
school.

The third Chinese term appears in Xuanzang’s translation of Bhavya’s (c.500-
570) Mahayana Karatala-ratna Sastra; it is tongye bu i $£3 or ‘the school of
copper-plates” in a passage which reads ‘Again, masters of the School of Copper-
plates maintains that the riipa [existing] between [objects] is called “space” #il HE ]
FREVE R FEMEPAEH L EZ e

The second and third translation terms look so similar, could they both be
made from the same Indic term and refer to the same Buddhist tradition? There
are several reasons to suggest a positive answer to this question. First of all, they
both are Xuanzang’s translations. And from the two contexts in which both phrases
appear it is clear that they both are translations of the name of a Buddhist school.
The difference of one graph between the two Chinese terms might indicate that
they are made from the names of two different Buddhist schools, but two tradi-
tional Chinese annotations on the translations clearly show that is not the case.
The first annotation is seen in a standard glossary of Chinese Buddhist transla-
tions compiled not long after Xuanzang’s time, defining #f #£ % thus: ‘It is the
School of Elders [which] writes on red copper plates and still exists in the Lion
country b - BIREE#EE F 505, S AL AT T B .1 The second an-
notation is a similar but more elaborate account of this school, offered by an un-
known Chinese author’s commentary on Bhavya’s Mahdyana Karatala-ratna Sas-
tra. It states:

‘A hundred years after the Buddha’s demise, King Asoka was de-
stroying Buddhism. His brother was a monk and obtained Arahat-
ship. When [the King] was persecuting Buddhism he was a great el-
der. Worrying that Buddhism might be replaced by [other religions]
and disappear, he had the Tripitaka engraved on copper plates and
had them sent to the Lion country. Later on, King Asoka had faith in

®Dacheng chengye lun KIEFLZH, T31n1609_po785a14.
'°Dacheng zhangzhen lun KR EL 5, T3on1578_po274b24.
'See the Yigie jing yinyi, T54.2128, p.0646¢16.
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some monks and took back the Tipitaka on copper plates to circulate.
This is why [it] is called the [school of copper plates]; it is the School
of Elders. That school established the view that the form between
objects is called “space”

A —EE R, Wi EARZE I - R £ H K,
BEER - BHWEER, & F LA, BEEL, EETE, 2T
oS5, hECE — 7, DA E AN T o 1R P 0 £S5 B 2 1, U 55
=@ AR S, R, Bl BEEED - R PR, BAE

Although the account of the origin of the school sounds odd, it agrees with the
first annotation in saying that it is named ‘School of Copper-plates’ because they
used to write on ‘red copper plates.’> Obviously to both authors there seemed
to be no need to differentiate ‘red-copper’ from ‘copper’, just as shown in Xu-
anzang’s two translations. These two annotations also agree that the so-called
School of ‘copper plates’ was the ancient Sri Lankan Buddhist tradition and that
the tradition was known as Sthavira, a fact on which the second part of this essay
will focus. As the first and second Chinese terms were held to refer to the same
school, all the three terms are translations of one and the same school (or tradi-
tion) of Buddhism. From the last two Chinese authors, it is also clear that the
school was understood by Xuanzang and other Chinese Buddhist authors to be a
school of Sri Lankan Buddhism.

But is the understanding of the Chinese authors correct? The answer lies in
finding the Indic counterpart for these three Chinese terms. Thus, identifying the
original form of the Indic term is in order.

Two Indic terms have been suggested as the original of the three Chinese
translation terms: Tamrasatiyas and Tamraparniya. As early as the 1960s, the

'*Zhangzhen lun shu Z ¥ 5 i, X46n0788_po718203-a08. According to the Japanese Vinaya
master Yasutoo's ZZ 3£ il (ac. 914) Sanlun zong zhangshu, in China there were six commentaries
on the Zhangzhen lu by his time. See T55n2179_p1138a09-a14. The author would like to thank
Dr. Wang Zhaoguo of International College for Postgraduate Buddhist Studies for Romanising the
master’s name.

'3 Xuanzang reports that what was recited at the Buddhist council held in King Kaniska’s reign was
also engraved on copper leaves. See his Datang xiyu ji KEPEIEGD, Ts 1n2087_po887aos-ai4, cf.
the Datang Da ci-en si sanzang fashi zhuan KJF KZEEF =% M Tson2053_po231b23-co4.
There is a case of engraving government policy on copper leaves recorded in the Mulasarvastivadin
Vinaya. See the Genben shuo yigieyou bu pinaiye TR A5 — 8] & EEZ2EB, T23n1442_po646208-
ato. The Yigie jing yinyi (T54n2128_p0367bo3-bo6), quoting from the Xiyu ji P53 50, also says
that for lack of paper the Indians used copper leaves as one of many types of writing materials.
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late Taiwanese scholar monk Yinshun (E[JJlil 1906-2005) had already provided the
Sanskrit term Tamrasatiyah as the Indic original of the ‘school of copper plates’
and ‘school of red-copper plates, and his view is widely accepted in Chinese
academia.™* Peter Skilling in his lengthy and informative article admits that Bhavya’s
Karatala-ratna is only existent in Chinese translation, but follows the Sanskrit
restoration of Louis de La Vallée Poussin and N. Aiyaswami Sastri in accepting the
term #1 HEE AT or ‘masters of the school of copper plates’ as ‘Tamrasatiyas.’> He
also notes that Lamotte had restored this term to Sanskrit as ‘Tamraparniyanikaya’
What is more, after surveying all the cases in which the uses of “Tamrasatiyas’ and
“Tamraparniya’ seem uncertain, Skilling suggests the discrepancies were unlikely
to be caused by the Tibetan translations, and concludes that “Tamrasatiyas must
be accepted as the primary form of the great majority of available texts, brush-
ing aside the Chinese reading on the ground that Chinese translation ‘poses dif-
ficulties:'” Skilling’s choice appears to be problematic; as also shown by Lance
Cousins’ study, it is extremely likely that the problem lies with the Tibetan trans-
lations.® In fact, Skilling’s article has a perfect example which shows that where
Tamraparniya is used in the Sanskrit version of a text, Tamrasatiya is used in the
Tibetan translation.'® Unless one can prove that the composition of the Sanskrit
version postdates that of the Tibetan, one cannot give priority of acceptance to the
Tibetan version.

A careful analysis of relevant Chinese evidence shows that for the Chinese
term “Hi HEE B Lamotte’s “Tamraparniyanikaya’ is the closest one. That is to say
that the Chinese term #i##3f (or all the three Chinese terms just investigated
above) may have been translated from Tamraparniya. There are a couple of rea-

"“Yuanshi fojiao shengdian jicheng R 16 i # Z HL Y, 31d ed., Taiwan: Zhengwen Publishing
House, 1971), pp. 9, 89. The latest study that maintains this view is Mun-Keat Choong’s The Fun-
damental Teachings of Early Buddhism: a Comparative Study Based on the Sutrariga Portion of the
Pali Samyutta-Nikaya and the Chinese Sariyuktagama (Harrassowitz, 2000), pp. 3, 6. He repeated
this assertion in “The Importance of Pali-Chinese Comparison in the Study of Pali Suttas, papers
presented at the conference Exploring Theravada Buddhist Studies: Intellectual Trends and the Fu-
ture of the Field of a Study, National University of Singapore, 2004, at http://www.ari.nus.edu.sg/
docs/abstracts/abs_theravada.pdf, accessed in 2008.

Y Peter Skilling, “Theravadin Literature in Tibetan Translation, Journal of the Pali Text Society,
Vol. XIX, 1993, p. 160. cf. fn.2.

9Tbid, p. 155, fn.4; p. 172.

7Ibid, pp. 164-65.

*¥Lance Cousins arrives at a similar conclusion by using other evidence. See his “Tambapanniya
and Tamra$atiya, p. 12.

YPeter Skilling, “Theravadin Literature), p. 160.
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sons for this supposition. Firstly, a Chinese transliteration that is highly likely to
have been based on something like tamraparniya was identified by the Chinese
with one of the Chinese terms above. The transliteration is duomoluoba % % Z&
B} and appears in two passages of Prabhakaramitra’s (J5 Z& /M % % & 564-633)
translation of the Indian master Jianaprabha’s (%3¢ 7th cent.) B4 /& 5% % or
Exegeses of the Prajiiapradipa.® In the first passage, the author says, ‘Duomolu-
oba, the heretics, state that in the ultimate sense there is tathagata. This is because
[they] are attached to that which is expediently established 25 % Z& Bl /M E 7l 5
BRI B, BURRL T2 Again, a shorter passage expounding a verse on
the nature of nirvana reads:

‘By nature nirvana is not an entity that is produced by causes,
but it can be expediently established, just like the horn of a hare.
So claimed the followers of the duomoluoba, Sautrantikas and other

[schools]’
BEIJER, MR GEmR, EWRA - SEBERRE L E
NFEF .2

In the latter case, after the quoted passage there is a pair of brackets in which
this is included: ‘Duomoluoba is “red copper plate” in the Tang [dynasty] language
% BEZE B, B S R 8 #£) Thus by the Tang dynasty this transliteration and
7R #i #% were already thought to have been made from one and the same Indic
term. In fact, an exact transliteration is also found in many Chinese translations
of Mahayana scriptures that were made before the Tang dynasty.?3 Jizangs (&
jE, 549-623) exposition of this transliteration is 3% 7, ‘fragrance of sunflower,
although a Tang glossary offers & %%, ‘fragrance of a certain pulse plant’** The

*® According to the Tang Biographies of Eminent Monks Jianaprabha was a monk from central
India and a disciple of Xuanzang’s teacher, Silabadhra. In 626, he was invited at the suggestion of
Xuanzang to the Chinese court and helped translate some Buddhist texts. See Xu gaoseng zhuan #
1= {418, T. 50, No. 2060, p. 439¢. A lexicographical text compiled later than the Xu gaoseng zhuan
dates his arrival in China one year later. See Fanyi mingyi ji, T. 54, no. 2131, p.71a.

> Banruo deng lun shi #% 75 F& 5%, T30n1566_po118bog-bos.

*Tbid, T30on1566_po128c11-c12. Due to ignorance of Theravadin thought, the present author
has not been able to locate these two tenets in Theravadin literature.

*3Chengshi lun B B &, T32n1646_po273c17; the Da fangdeng daji jing K 77 % K £ £,
T13n0415_-po830a20, etc.; the Miaofa lianhua jing 10153 # 48 Togno262_poo21c22, poo32b21,
etc, and many other satras.

**Fahua yishu % #E F Bi, T34n1721.pos67c23-c24, and the Yigie jing yinyi,
Ts54n2128_po476a1o.
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Mahakaruna Sutra explains that the fragrance is so called because it is found on
the shore of a sea called duomoluoba.?> Both meanings of this transliteration are
included in the 12th century Fanyi mingyi ji 5% % 72 % (‘Collection of terms
and their meanings found in the translations’); the author Purun (8 1086-
1158) provides two explanations for duomoluoba, one of which goes ‘or some say
[it means] “red copper leaf” B Z= 7R 5 # .26

Even if the Chinese identification of duomoluoba with 7 #i # is not con-
vincing, the phonetics of the transliteration does resemble the sound of the initial
three syllables of tamraparniya. This phonetic resemblance does not exist between
the Chinese transliteration and tamrasatiya. As for why the last two syllables of
the Indic term are not reflected in the Chinese transliteration, the answer is that
this is how Indic terms were translated and transliterated into Chinese.>” In this
case there is omission of the final syllable, which is common in Chinese Buddhist
translations. For instance, the Chinese transliteration of ‘Ananda’ is anan, shelifu
is for ‘Sariputra, and pini for ‘Vinaya.

Secondly, a comparison of the Chinese translations, i.e. #1## and 7~#i £, and
the dictionary meaning of Tamraparniya also supports the Chinese attribution. In
the paragraphs above, #i and 7% are translated respectively as ‘copper’ and ‘red
copper. In ancient Chinese texts, this character also refers to ‘bronze) and ‘red
bronze’ would refer to ‘copper’ or foreign bronze’ as translated in the Fan fanyu
FHAEFE, ‘Translating the Sanskrit), a proto-dictionary of Chinese and Sanskrit be-
lieved to have been compiled by the learned monk Baochang (465-53 5?).28 Else-
where in the Chinese Buddhist translations, #f was used by the translator of the

*The Beihua jing AEFE L, To3no157-p187b18-b1g, etc.; the Dacheng bei fentuoli jing K3
53 FEF|#L, To3no158_po252b22-b23. References to Tambapanni as a place or even as a river are
found in the Pali literature too. See Cousins’ ‘“Tambapanniya and Tamrasatiya, pp. 2-3.

**T54n2131_p1104b07-09.

*’Indeed, various Buddhist translators applied a variety of ways to render Indic terminology into
Chinese, which itself is an important separate topic of Buddhist Studies, so there might be some
other explanations for this. It could be that the original was not Sanskrit at all, or due to the accent
of the translator who recited the text, to name just two. But in the case in question, it must be a
Sanskrit word, as the author was an Indian master who happened to be Xuanzang’s study mate.
Accent is not a likely explanation, as accent is hardly reflected in the number of syllables. For a
study on ancient Chinese Buddhist lexicographers’ remarks on the accent issue in translations, see
Huang Renxuan #{~ %, “Tang Wudai fodian yinyi zhong de “Chu Xia” wenti’ # FL4 % &% S
K “4 5”7 M. Nanyang shifan xueyuan xuebao (shehui kexue ban) B [HITE 2% e 2= 4% (11 &
B0 , 2010, 9:1, pp. 42-46.

**For the dating of the Fan fanyu, see Chen Shiqiang Ff 1-5%, Da zangjing zongmu tiyao (wenshi
zang) RIEZEALE R E (L), vol. 2, pp. 272-277.
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Madhyamagama to render an equivalent of the Pali kariisa in the Anangana sutta
of the Majjhima-nikaya.>®

#% and ## have been translated as ‘plate. They are interchangeably used in
the Chinese Buddhist canon.3° The early Tang Buddhist glossary, the Yigian jing
yinyi — ) £ & # or “The sounds and meanings of [the terms] found in all the
scriptures, mentions that they both are pronounced the same as the simpler char-
acter % or ‘leaf’3' In fact, the literal meaning of # and ## is ‘thin metal plate’
It is as thin as a ‘leaf’, hence both characters contain a Z£ or ‘leaf’, and they both
are often substituted for by the latter.3> So the Chinese terms can be translated
as either ‘copper plate’ or ‘copper leaf’. Skilling informs us that the literal mean-
ing of tamrasatiya is ‘copper-clothed’ and that tamra is taken to mean ‘red’ in the
old Tibetan-Sanskrit dictionary, the Mahavyutpatti; thus “Tamrasatiyas should be
taken as “the followers of Tamrasatas™33 Clearly, the term Tamrasata cannot be
translated as ‘copper plate’ or ‘red copper plate’

Yet M. Monier-Williams’ Sanskrit-English Dictionary explains tamra as ‘dark-
ening, which, if stretched a bit, is close to the definition ‘red’ given in the Tibetan
dictionary as well as to the Chinese translation ‘copper colour’ #i tf1.34 The dic-
tionary tells us that tamra also means ‘copper’ when used in a compound. The
example provided is ‘Tamra-dvipa found in the Divyavadana (xxxvi) as “copper-
island™3%> A similar example can be seen in the Fan fanyu, in which the translit-
eration of duomonaga % B[ 1 is interpreted as FE#i % or ‘foreign-bronze city’,
which suggests that the Indic original term was tamranagara.3® Monier-Williams’
dictionary also gives ‘leafy’ as the literal meaning of parnya.3” Indeed, the def-
inition of the term Tamraparniya and Tamravarniya made in this dictionary is

**See Zhong ahan jing & 48 To1n0026_po566b1o and MN. 5: 25.

*For evidence, see Da baoji jing, Tiino3io_po423cio-ci1, Zengyi ahan jing,
To2no125_po8osc1y, etc.

¥ Ts54n2128_po8s7bo1.

3*For its literal meaning see Wang Li /7, et al. ed. Wang Li gu hanyu zidian £ 771y PUEF
i, Beijing: Zhonghua shuju, 2000, 2003 reprint, p. 1537. Peter Skilling’s translation suggested by
Paul Harrison is ‘ore ring, which is incorrect. See his “Theravadin Literature, p. 160, fn.2.

33 Peter Skilling, “Theravadin Literature), p. 166.

3*M. Monier-Williams, A Sanskrit-English Dictionary (Delhi: Motilal Banarsidass, reprint
1999), p. 438.

*1bid, p. 143. Cf. Peter Skilling “Theravadin Literature, p. 161. Lance Cousins suggests that even
this name may have been derived from “Tamraparni or something similar’ See his ‘“Tambapanniya
and Tamrasatiya, p. 5.

¥T54n2130_p1039b18.

%M. Monier-Williams, A Sanskrit-English Dictionary, p. 606.
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‘an inhabitant of Ceylon’; the combination of the literal meanings of tamra and
parnya is almost a perfect match to the literal translation of #i## (‘copper leaf’).
If we ask what may have been the Indic term for TR 5, the answer would de-
pend on how we take the meaning of the character #f: if it means ‘bronze, ‘red-
bronze’ or ‘foreign bronze’ would be ‘copper’. So 77 #i## would be nothing other
than tamraparniya. Besides, it has already been demonstrated that Xuanzang,
who employed both ### and 77 #{ # in different translations to translate one
Indic term, and other Chinese authors equated these two Chinese phrases as the
name of the same Sri Lankan Buddhist school. All this strongly shows that either
Tamraparniya or Tamravarniya, but not Tamrasatiyas, was the original Indic term
behind the Chinese translations and transliterations.

Thirdly, a search for where the Tamraparniyas were may support the Chinese
view. Information on the Pali form of Tamraparniyas, i.e. Tambapanni, may be
of some help for this point. Lance Cousins’s detailed study on Tambapanniya and
Tamrasatiya makes it sure that Tambapanni was located in Sri Lanka.’® Again,
according to a recent study, Sri Lanka was known as Taprobane by the ancient
Greeks by the end of the 3rd century BCE.3® Taprobane, like Tambapanni, could
have also been derived from the original Sanskrit Tamraparniya or Tamravarniya.
This suggests that the Tamraparniya referred to by Vasubandhu and Bhavya was
no other Buddhist tradition than the one prevailing in Sri Lanka at the time.

This suggestion can be further supported by circumstantial evidence. While
discussing the varying readings of the term su-artham su-vyafijanam Skilling re-
marks that ‘the reading preferred by the Theravadins was known to Vasubandhu’4°
And according to Chinese Buddhist translations Vasubandhu in three of his works
refers to the same school (his other two works will be discussed in the next part
of this essay). Skilling also notes: ‘Bhavya in chapter 4 of his Tarkajvala, Sra-
vakatattvavatara, cites four verses from a text of Arya Sthavira Abhayagirivasins’**
So when Bhavya attributes a view on ‘space’ to a school which was translated into
Chinese as #1##] and identified by the Chinese tradition as a Buddhist tradition
of ancient Sri Lanka, it is unlikely that he had no idea where the school was. If
both Vasubandhu and Bhavya knew the location of the school, could it be that the
Chinese translators of their works, one of whom was Xuanzang, got it wrong? This

3¥See his “Tambapanniya and Tamrasatiya, esp. pp. 6, 10.

*Duane W. Roller, Eratosthenes’ Geography: fragments collected and translated, with commentary
and additional materials (Princeton University Press, 2010), pp. 178, 180.

4°Peter Skilling, “Theravadin Literature, p. 176.

# Peter Skilling, “Theravadin Literature, p. 142.
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school, as seen above, was regarded as a Buddhist school of Sri Lanka by both Xu-
anzang himself and some other Chinese authors. Atleast Xuanzang seems to have
known clearly where Sri Lanka was, because in his travel records, the Datang Xiyu
ji RIFPEIELGL or Journey to the West, he notes that the Sri Lankans were practising
Mahayana Sthaviras, the origin of which can be traced to the Buddhism brought
by Mahinda, and that there were Mahaviharins and Abhayagiri-viharins, and the
former rejected Mahayana teachings.*

Fourthly, the current understanding of the provenance of Tamrasatiyas also
tavours the Chinese attribution. There are no major controversial views on the
identity of Tamrasatiyas. Nalinaksha Dutt suggested that Tamrasatiyas were an
oftshoot of the Sarvastivada.#3 Narendra Nath Bhattacharyya seconds this view.*4
So do Ashok Kumar Anand, Bibhuti Baruah, and the well known Vietnamese mas-
ter Thich Nhat Hanh.#> Yinshun rightly pointed out long ago that the Tamrasatiyas,
whom he too mistakenly believed to be ancestors of the Theravadins, were de-
scendents of the Vibhajyavadins.#® Skilling remarks that Tamrasatiya was a Bud-
dhist school of India, and his justification is that Tamrasatiyas and Theravadins of
Sri Lanka originally branched off from the same Sthaviras so they share some
tenets.*” Again in his treatment of ‘affiliation of Tamrasatiyas’ Skilling writes
“Sthavira” as used by Sumatisila, Asanga, and Hsiian-tsang may well refer to the
broader Vinaya linage of the Tamrasatiyas: that is, they were not the Sthaviras but
rather one of several schools of the Sthavira fold in India, along with at least the
Mahi$asakas and the Vibhajyavadins.4® All these seem to agree that Tamrasatiyas
may not have been located in ancient Sri Lanka, at least at the time when this term
was referred to in the texts at question. But as the preceding paragraph shows,

#Datang xiyu ji K FEIED, Ts1n2087_pog34aio-az4.

Buddhist Sects in India (New Delhi: Motilal Banarsidass, 1998, reprint of the 1978 second
edition), p.49. This may explain the colour of their robes. According to the Da bigiu sanqian
weiyi, no school wore red robes, but the robe of the Sarvastivadins was dark red; see Da bigiu
sangian weiyi Kt =T BUE, (T24n1470_po925c29-926a01) and the Shelifu wen jing 55 Fl] 3 [t
#% (T24n1465_pogooc14), of which the translator is unknown.

* Buddhism in the History of Indian Ideas (New Delhi: Manohar Publishers, 1993), p. 218.

4 Ashok Kumar Anand, Buddhism in India: from the Sixth Century B.C. to the Third Century
A.D., (New Delhi: Gyan Publishing House, 1996), p. 113; Bibhuti Baruah, Buddhist Sects and Sec-
tarianism (New Delhi: Sarup & Sons, 2000), pp. 18, 29, 44; Thich Nhat Hanh, Master Tang Hoi:
First Zen Teacher in Vietnam and China (Berkeley, California: Parallax Press, 2001), p.62.

*Mun-Keat Choong, The Fundamental Teachings of Early Buddhism: A Comparative Study Based
on the Sutranga Portion of the Pali Samyutta-Nikaya and the Chinese Samyuktagama, pp. 3, 6.

4 Peter Skilling, “Theravadin Literature), pp. 172-173.

“ibid, pp. 173-74.
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the school referred to by both Vasubandhu and Bhavya was located in Sri Lanka.
Moreover, the school’s tenet of bhavanga-vijfiana mentioned by Vasubandhu is,
to use Skilling’s own words, “..equivalent to the bhavarnga-vinifiana well known in
the literature of the Mahaviharavasins 4

So far it can be established that as far as the Chinese Tripitaka can tell, the
original Indic term referred in Vasubandhu’s and Bhavya’s texts and translated or
transliterated as 3 4 25 ¥, 3 &S, 7R3 # &S and in some cases 2 BEZE B, is
Tamraparniya or Tamravarniyas, which represents nothing but the name of the
ancient Sri Lankan Buddhist tradition.

2. Sthavira (*Sthaviriya)*°

As mentioned above, two Chinese texts also identify #i #£# (Tamraparniyas)
with shangzuo bu b B . The term shangzuo bu means ‘school of elders. Shangzuo,
as a noun, means ‘upper seat, standing for the person qualified to sit on it, hence
it means ‘an elder’ or ‘elders. Bu means ‘school, roughly corresponding to -vada.
This term is the commonest, and semantically correct, Chinese translation of
Sthaviravada or simply Sthavira. This term, as is well known, designates one of the
two earliest divisions of the Buddhist Samgha. But it is not the earliest Chinese
term for the word sthavira, since according to the Fan fanyu sitapiluo T, fth F2 Z&,
along with potanduo Z:18 %, seems to have been introduced early on.* In this
work Z2fH % is said to mean ‘greatly virtuous’ and FAtf E2ZE ‘elder/s’5* Due to
the loss of Chinese Buddhist translations, it is impossible to know from where the
author of the Fan fanyu received his information, but judging from the pronun-

#ibid, pp. 169. Cf. Lance Cousins, ‘Tambapanniya and Tamra$atiya, pp. 12-13.

>°By common philological convention, an asterisk before a word indicates that it is a hypothetical
reconstruction. Sthaviriya seems not to be attested in Sanskrit.

>*The second complete transliteration of sthavira is found in the travel records of another Tang
traveller monk and translator, Yijing (%1% 635-713). While defining the monastic rank and its
corresponding epithet Yijing offers a complete phonetic translation of sthavira, xitapiluo & ftil F#E,
and annotates it with “the rank of dwelling”, because ten years after taking higher ordination a monk
is qualified to dwell alone. See his Nanhai jigui neifa zhuan ¥ 1537 5 %8, Ts4n2125_po220a21-
a22. The character ¥ was mistaken by the copyist as well as the editors of the Taisho canon as xue
f%. In Wang Bangwei’s annotated edition, &t ###E is restored to sthavira, but no mention of the
character B is made. See his Nanhai jigui neifa zhuan jiaozhu T 75 V3 AIE (G 2 1E, (Beijing:
Zhonghua shuju, 1995), p.131.

5*Fan fanyu, T54n2130_p1024a15-a16, cf. T54n2130_po983a11, pog98ci3. In the Da zhidu lun
KB (T25n1509_pooy3bog), % is written as ZfB [ and an annotation is provided [it
means] “greatly virtuous” [venerable monk] in the Qin language %= & A&’
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ciation of the two phrases there is no doubt that they are a phonetic translation of
bhadanta sthavira.

Then the term sthavira was rendered phonetically as tipilii 58 F2 /&, as found
in the Wenshu shili wen jing S 7R Rl AI [ 48 or ‘Sutra of Mafjuséris Enquiries) a
Mahayana siitra translated by Samghapala (f4 {1 % 460 ~524), and as tapiluo
fth #5 Z / {th {5 28 in the Shiba bu lun 1 /\ &5 or ‘Treatise on the Eighteen Schools’
attributed to be Paramartha (E.5F 499-569) and in the Shelifu wen jing.5* The rea-
son why these two transliterations are believed to be of sthavira is two-fold. First,
they both are mentioned in the texts as one of the earliest two Buddhist schools;
in fact the Shiba bu lun quotes some passages verbatim from the Shelifu wen jing
. Second, immediately after the transliteration in both texts, there is a bracketed
annotation saying, respectively, ‘In our language it means “elder” and ‘it means
school of elders. Here, we too cannot be certain when the annotations were added,
but a simple check of the phonetics of the Chinese transliterations against that of
sthavira will show that they are correct.

Although Indic languages and Chinese are different in many respects, one of
which is a problem of matching tones (i.e., long vowels are not easily displayed in
Chinese phonology), we can still restore sounds reasonably well, especially con-
sonants, even though the pronunciation of many words in ancient Chinese differs
from the modern one.”* From a comparison between the Chinese phonetic trans-
lations and the suggested sthavira it seems that the original’s initial ‘s’ was lost or
omitted. That is to say, the Chinese term may have been made from an Indic

>3T.14, No. 468, p. 501bo1-b28; T. 49, No. 2032, p.17b28-c22; T24n1465_pogoob27-28. Cf.
the Yibu zhi lun 325, T49n2033_poo22co6-c1o. For annotations, see, T14n0468_pos501bo2,
T49n2032_poo18ai4. It seems common to restore senggie poluo & ffill £ 7§ as ‘Samghavarman’
The present author just cannot see how -varman matches the sound of the last Chinese character,
although both varman and pala mean ‘protector..

>4On the study of ancient Chinese phonetics with the aid of Chinese Buddhist translations, some
works deserve to be mentioned here. Yu Min 7%, ‘Houhan Sanguo fanhan duiyin pu’j5i{{ =
AEDUNT 3, a journal article collected in his Yu Min yuyanxue lunwen ji i 815 5 2% 18 3,
Beijing: Shangwu yishu guan, 1999, pp. 1-62. W. South Coblin, ‘Remarks on Some Early Buddhist
Transcriptional Data from Northwest China, Monumenta Serica, Vol. 42, (1994), pp 151-169. Shi
Xlangdong JiE M 7R, ‘Shiliu guo shidai yijing zhong de fanhan duiyin’ +75 Bl A F 4 H RSB
T, a journal article collected in his Yinshi xunyou: Shi Xiangdong zixuan ji EE#IJQ*E@F—J?F
Hi%%E. 2008, pp. 75-85. Seishi Karashima, ‘Underlying Languages of Early Chinese Translations
of Buddhist Scriptures, in Christoph Anderl and Halvor Eifring eds., Studies in Chinese Language
and Culture - Festschrift in Honour of Christoph Harbsmeier on the Occasion of His 6oth Birthday.
Oslo: Hermes Academic Publishing 2006, pp. 355-366.
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original something like thavira.>> There could have been a two-fold reason for
this omission: either the foreign master who recited the original scripture omit-
ted the s’ sound while it was being translated into Chinese, or the original Indic
word used to represent sthavira was a word without the s’ sound in the texts un-
dergoing translation, just as the Sanskrit word skandha becomes khandha in Pali.
After all Samghapala was a foreign master who originally came from a country in
which Pali was the main Buddhist language. Needless to say there is still an issue
of the accents of foreign translators who came from different parts of India—a
phenomenon already noticed by Chinese Buddhist lexicographers.>¢

With the omission of s, the remaining part of sthavira sounds more like tapilu
tipilii, and tapiluo. The Chinese phonetic system, ancient and modern, does not
have a ‘v’ sound, so the letter ‘v’ in the word was transliterated as ‘D’ or ‘p, which is
also reflected in the transliterations of other Indic words such as binaiye &% HJS
for the term Vinaya, poshupandou %% % T for Vasubandhu, pilanpo L EE 2
for vairambhaka, etc.>” In many languages b and p are not easily distinguished;
even today in the English pronunciation of some south and south-east Asians, ‘p’
is always sounded like ‘b, or vice versa. Therefore -thavi sounded like tapi or tabi
to the Chinese. The ancient pronunciation of the Chinese graph /& may sound
something close to [u instead of today’s /ii; all i sounds in contemporary Chinese
phonetics were pronounced as u in the past. An evidence for this change of sound
is the Vinaya master’s name Upali, which was transliterated most often as youboli
{2 ZHE. The first character of this phrase is now pronounced as jau, which does
not sound like the corresponding part of the original Indic term. In the past it
must have been pronounced as u. Again, in ancient Chinese phonetics, there was
no such sound as the Indian or English r; although in the sound presenting system
of modern Chinese there is a roman letter ‘v, but it is pronounced quite differently
from the Indian or English . So since the earliest translations, the letter T’ was
always pronounced as T’; the evidence is too prolific in the Chinese translations to
need further documentation.>® This change, as K. R. Norman’s study shows, also

>Both sthavira and sthevira can be found in Edgerton’s Buddhist Hybrid Sanskrit Dictionary,
New Delhi: Motilal Banarsidass, 1970. 2009 reprint, p. 611.

5%For a study on this topic, see Huang Renxuan #{~¥5, Tang Wudai fodian yinyi zhong de “Chu
Xia” wenti AL A1) “HEE” W 8. Nanyang shifan xueyuan xuebao (shehui kexue
ban) FFHITYEABE4 (RES 2R, 2010, 9:1, pp.42-46.

57This phenomenon also appears in the case of some Sanskrit words and their Pali derivatives.
For instance, the Sanskrit word nirvana becomes nibbana in Pali.

58For instance, Indranila as yintuoluoniluo [RIFE ZE JEZ&, pundarika often as fentuoli ZFEF), etc.
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exists in the changes between Sanskrit and Pali words.>®

Furthermore, also with the initial ‘s’ omitted, sthavira (or *sthaviri[ya]) was
once transliterated as tapili ftfl 2% in Paramartha’s translation of Vasubandhu’s
Xianshi lun 25 5% 5w or “Treaties of Illustrating Consciousness. There the term
again refers to a school holding the tenet of bhavarnga-vififiana.®® This immedi-
ately reminds us of the school of Tamraparniyas referred in Vasubandhu’s other
work discussed above. A closely similar but longer transliteration is found in
Paramartha’s translation of Vasumitra’s Samayabhedopacakra, the Bu yizhi lun
#BE B or “Treatise of Different Views of the Schools’®* This transliteration
is tapiliyu ft R ZLEd and can perhaps be tentatively restored as *thaviri[ya]. Tt
appears twice in the same paragraph that discusses the origin of the eighteen
schools.®* The first appearance certainly refers to one of the two earliest schools,
i.e., the Sthaviras, and the second is equated with Haimavata or ‘School of Snowy
Mountains. This term in Paramartha’s translation of the same Indian text is ren-
dered as shangzuo dizi bu [ 25T or ‘School of the Elders’ Disciples, which is
quite close to Xuanzang’s rendering, i.e. ‘Shangzuo bu L JFE#), in his translation
of the same text.53

According to two Chinese glossaries of Sanskrit terms, tipilii 5 2 & and tapili
fh B2 FL, are believed to be titles of monastic ranks, and they mean, respectively,
‘elders 18’ and ‘virtuous elders 15 &% One glossary also contains xitina ?&ﬁ
#B as a transliteration of ‘elders, of which the source does seem to be extant.’

This is enough to show that the Chinese terms F fifl E2 28 7% fitl i &, ﬁﬁL
Z&/M 8 ZE, and 2 F2J& are all transliterations of Sthavira and that il E2 % and
fth E2 24 EH are transliterations of *Sthaviriya. They all stand for the same as &

K. R. Norman has shown that the interchangeability between b and p, r and 1, and t and d
existed for a very long time in ancient India. See his A Philological Approach to Buddhist Studies
(Buddhist Forum V, London: School of Oriental and African Studies, 1997), p.67. In fact there is a
handy example: gili in the Isigili-sutta of the Majjhima Nikaya (MN: 116) is also written as giri in
Abhayagiri.

oM BRI, B S - BE, =6, =514 T31n1618_po881203-04. Actually before
this translation, Sengyou in his Chu sanzang jiji recorded that there was a translation by the title of
L E2F1], which he annotated as ‘virtuous elders’ (T55n2145_poo13b17).

%'The Taisho edition has #f  £2 3fi; here the editorial wording of early Chinese editions is fol-
lowed.

%For the whole paragraph, see Bu yizhi lun, T49n2033_poo22b28-c11.

%T49n2031_poo15a21,15b10-b11.

%The Fanyi mingyi ji, T54n2131_p1o74c12-c15. Cf. The Fan fanyu, T54n2130_p1o24a1s,
Ts54n2130_p1041a15. Both terms are restored to Sanskrit as sthavira by the CBETA.

The Fanyi mingyi ji B2 #4355, Ts4n2131_p1oy4c1s.
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#B (Sthavira). Some cases of I JF£#[ have been identified with Tamraparniya in
the preceding discussion. What must be discussed at this point is ftfl 23, as it
also concerns our subject matter—the school of ancient Sri Lankan Buddhism.
Thus we now turn to the question: ‘Why is i 2 5L (*Sthaviri[ya]) the same as 7
HHEHS (Tamraparniya)?

The fact that 77~ #f #£ &5 and ffl EZ3L are the same Buddhist school is plain
in the translations that contain these two terms. As pointed out above, 7 #ff
#£HP is referred in Vimoksaprajfarsi’s translation of Vasubandhu’s Karmasiddhi-
prakarana and ftl 224 in Paramartha’s translation of Vasubandhu’s Xianshi lun.
They are both referred to by the same author as a Buddhist school holding the
tenet of bhavanga-vifiniana.

These two terms are also generally considered to be _F JFE#E (Sthaviravada)
and Vibhajyavadins in Paramartha’s translation of Vasubandhu’s Mahayanasan-
graha-bhasya, which in fact is the earliest extant translation that renders Sthavi-
ravada in this way.®® The term is mentioned in two places where adana-alaya
(PrT BE AR T BL HR) or ‘clinging store consciousness’ is the topic of discussion. In
both places Vasubandhu states that this consciousness is also called 15 437 (‘con-
sciousness of existences’) by the School of Elders and the Vibhajyavadins.®” In
fact, that these two Buddhist traditions recognize a ‘consciousness of existences’
is also found in the VijAiaptimatrata-siddhi (Cheng weishi lun X5 5#) trans-
lated by Xuanzang in 659.°® In this translation, Xuanzang also uses I FE & for
the School of Elders.

B 43 7% ‘consciousness of existences’ is accepted by the Tamraparniyas, who
refer to it as bhavanga-vifinana. So by the tenet of bhavanga-vifinana all 75 #E
&8 (Tamraparniya), 1 EE3L (*Sthaviriya), & #( (Sthavira) and Vibhajyavadins
are linked together. Considering the fact that Vasubandhu in three of his works
refers to a school as accepting such a tenet, it can well be imagined that these
three schools are one and the same. Indeed, we may doubt that the Sthavira in
one of Vasubandhu’s works means Tamraparniya and refers to a school which is
an offshoot of the Sthaviras and still exists in the author’s time, as this would mean

%Translated in 563 as She dacheng shilun # X T B %@, T. 31, No. 1595. There seem to be
two different copies of the translation. See Zhongjing mulu S Z8 H £%, T55n2146_po141c06-coy,
Ts55n2147_p0159c09, T55n2148_po193cii-c12.

%T31n1595_p0160co5-160c10, T31n1598_po386b16-b17. According to the Shenmi jietuo jing
PR R AL (Samdhinirmocana-siitra), ddana-vijiana and alaya-vijfiana are the same conscious-
ness by different names. See T161n0675_po669a22-a25, Cf. T16n0676_p0692b14-b1y.

%T31n1585_poo15a21-a22. Cf. Peter Skilling “Theravadin Literature) p. 157.
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that he linked the same tenet with different schools in his different works. That is
unlikely. As mentioned above, both Bhavya and Xuanzang qualified Abhayagiriv-
iharins as Sthavira, which suggests that a tradition of Sri Lankan Buddhism used
to be known as Sthavira. Besides, the doubt would conflict with the attribution,
demonstrated above, of the Chinese masters, among whom was the translator Xu-
anzang. The point here is that the Sthaviras and Tamraparniyas in Vasubandhu’s
works are the same school that existed in Sri Lanka, even though ‘the Theravadins
of Ceylon do not portray themselves as part of a “Greater Sthavira School” of
Jambudvipa, about which they are silent, but rather repositories of the pristine
Sthavira lineage.

Conclusion:

The above discussion reflects that it was Tamraparniya/Tamravarniya, not Tamra-
satiya, that is referred in the works of Vasubandhu and Bhavya, and that the term
referred to a Buddhist tradition existing in ancient Sri Lanka. Even though it is a
view common to all Buddhist traditions that Sthavira refers to one of the two earli-
est Buddhist divisions, the evidence relating to the doctrine of bhavanga-vififiana
and the Chinese attributions, of which some were made not long after the Indian
authors” time by translators such as Xuanzang, this term or *Sthaviri[ya] in Va-
subandhu’s Xianshi lun ¥ must also mean Tamraparniyas. And the Chinese
authors, including Xuanzang, may have followed Vasubandhu and Bhavya and
simply considered Tamraparniyas to be Sthaviras. This leads to the conclusion
that according to the Chinese Buddhist sources, including translations of Indic
Buddhist texts and the works of some Chinese Buddhists, the Buddhist tradition/s
of ancient Sri Lanka is/are known by the designations Tamraparniya, *Sthaviri[ya]
and Sthavira.

Be that as it may, apart from Bhavya and Xuanzang, who clearly label Abhaya-
giriviharins as Sthaviras, most of the Chinese references are not clear as to which
particular sect of Sri Lankan Buddhism they are referring to, although by that
time there already existed different sectarian Buddhist traditions on the island.
This was due at least partly to the fact that the Indian authors were not specific
regarding their origins. This gap might not be filled even if we could locate all the
doctrinal points mentioned in this study in the Theravadin sources, as the sectar-
ian divisions of today’s Theravadins are not the same as those in the past. This

% Peter Skilling, “Theravadin Literature), p. 174.
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indicates that although the information offered by the Chinese Tripitaka can be
useful to the study of other Buddhist traditions, it has some limitations too.
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