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Abstract: The story of the Sravasti miracles is one episode of the Buddha’s biography that is depicted
in the art forms of Dvaravati from about the 7th to the 11th centuries CE. The fact that many artefacts
were produced —in such variety, over such a long period, and at so many sites—shows the popularity
of the scene of the Sravasti miracles in the Dvaravati culture. The objective of this research paper is
to analyze the significance of the story of the Sravasti miracles that affected the creation of Dvaravati
art in Thailand by examining the textual sources together with the Dvaravati artefacts. The analysis
shows that the stories of the Sravasti miracles were significant in various ways, being one of the
Buddha’s necessary deeds, a principal miracle only performed by the Buddha, a means of converting
others to Buddhism, and a key source for the idea of making Buddha images as an act of merit. These
significant features may explain the popularity of the Sravasti miracle theme in Dvaravati culture.
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1. Introduction

In my recent research on “The Sravasti Miracles: Some Relationships between their
Literary Sources and Visual Representations in Dvaravati,” the visual representations of
24 artefacts in stone, stucco, and terracotta that were found in central, northeastern, and
southern parts of what is present Thailand have been comparatively studied in relation to
certain textual sources (Sirisawad 2022). The numerosity of these artefacts demonstrates
the predilection for depicting the Sravasti miracles in Dvaravati culture between the 7th
and 11th centuries CE and leads us to conclude that this episode from the Buddha'’s bi-
ography held considerable significance at that time. Dvaravati is seen as the first historic
culture in Thailand (Glover 2017, p. 16). According to Brown (1996, p. XXI), Dvaravati is
a culture that encompassed most of present-day Thailand and is associated with extensive
art and architectural remains. However, little is known about its history. There are a few
Dvaravati inscriptions, but they are almost exclusively associated with Indian religious
texts. Other written information seems to come from some brief references in Chinese
records. As such, this research paper then seeks to uncover the reasons for the popularity
of the Sravasti miracle by examining the textual sources and the Dvaravati artefacts, and
why they have spurred the creation of Dvaravati art in Thailand.

The narratives concerning the Sravasti miracles are numerous. They were widely
transmitted and are today preserved in various versions written in Sanskrit, Pali, Gandhari,
Tibetan, Chinese, Mongolian, and Thai. Most of the textual narratives used in this study
belong to the traditions of the Miilasarvastivadins, the Theravadins, and the Dharmagup-
takas, in addition to some of an unidentified school affiliation. The Mulasarvastivada ver-
sion of the narrative is attested in numerous sources; the Sanskrit Mahapratiharyasiitra of the
Gilgit manuscripts, an important collection of Buddhist manuscripts from sixth-eighth cen-
turies CE [=MPrS], the Tibetan translation of the Ksudrakavastu ("Dul ba phran tshegs kyi gzhi)
[=MSV-T], which is attributed to Vidyakaraprabha, Dharmasriprabha and dPal ‘byor who
were active in the early ninth century CE, and the Chinese Translation of the Ksudrakavastu
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(T. 1451 RAER— V) 3 R 22 P4 3, vol. 24: 329a5-333c14) contributed by Yijing (F%##) in
710 CE [=MSV-C]. These two Tibetan and Chinese parallels in the Ksudrakavastu are part
of the Miilasarvastivada Vinaya. Other witnesses include the Pratihdryasiitra, the 12th nar-
rative of the Divyavadana [=PrS(Divy)], some citations from the Mahapratiharyasiitra found
tary on the Abhidharmakos$abhdsya, and the “Pratihdrydvadana,” the 13th century narrative
of the Bodhisattvavadanakalpalata [=Av-klp], which was collected and arranged in verse in
the middle of the 11th century CE by the Kashmiri poet Ksemendra. In the Theravada
versions, the narrative is recorded in the Yamakapatihariyavatthu, which is a part of Bud-
dhaghosa’s commentary to the Dhammapada (Dhammapadatthakathi) [=Dhp-a], as well as
in the Pali Jataka Commentary (Jatakatthakatha) as the Paccuppannavatthu, the first part of
the Sarabhamigajataka (the Jataka of the Deer) no. 483 [=Ja]. In the Dharmaguptaka and re-
lated versions, the stories are preserved in the Chinese translation of the Dharmaguptaka
Vinaya (T. 1428 VU534, vol. 22: 946b-951c translated by Buddhayasas (# £ EE ) and Zhu
Fonian (2 &), 408-413 CE), T. 202 (B E4E, vol. 4: 360c-366a, complied by Huijue 2%,
445 CE), and in T. 160 (# A4 &5, vol. 3: 334c-338b, written by Aryasira % 5, trans-
lated by Probationary Assistant Minister of Court of State Ceremonial #X /> during
the 12th century CE). The other versions of the unidentified school affiliation include T.
211 (A R4S, Dharmapadavadanasiitra, vol. 4: 598c-599¢, translated by Faju (7%:4F) and
Fali (#£37), third to the forth centuries CE), and T. 193 ({#i A& 174%, vol. 4: 83c28-87a3, trans-
lated around 424453 CE).! The earliest literary form of this narrative is a Gandhari text
composed throughout in matracchandas that is preserved in a c. first century CE birch-bark
manuscript of the Split-Collection of Kharosthi Manuscripts.”

In the first half of this paper, I will comparatively review the textual traditions of
various Buddhist schools based on different textual sources regarding the significance of
the Sravati Miracles. The Sravati Miracles referred to here are mainly the Twin Miracle
(yamakapratiharya), where the Buddha rises to the mid-air and emits both fire and water
from his body, and the Great Miracle (mahapratiharya) where the Buddha duplicates himself
in multitude. In this section, I will discuss how these miracles are presented to position
the Buddha as supreme to leaders of non-Buddhist sects and as one of the necessary deeds
of a Buddha to inspire his audience with awe and to subdue his opponent, perhaps as a
prelude to the extraordinary expositions of the Buddha that comes later to convert them
to Buddhism. In the second part, I will demonstrate how the significance of these miracles
discussed earlier is relevant and important in establishing Buddhism in Dvaravati by using
votive tablets as a means. The depictions of these tablets tell us that Buddhism, viewed as
a foreign religion, was in the process of being integrated into the Dvaravati community.
What might happen is that the promulgators of Buddhism at that time, supported by the
ideology of merit, seem to have found that the Sravati Miracles narrative could serve as
an important means to glorify the Buddha and shatter indigenous or other religious belief
systems in order to make way for Buddhism.

2. The Significance of the Sravasti Miracles According to Buddhist Texts and
Dvaravati Artefacts

According to these Buddhist texts (especially those of the Miilasarvastivadins and
Theravadins) as well as the artistic expressions of the Dvaravati artefacts, the story of the
Sravasti miracles has certain significance, and this may well explain its popularity leading
to the numerous artistic depictions in the Dvaravati period. The following are the most
obvious.

2.1. Sravasti Miracles as One of the Buddha’s Necessary Deeds

Various Buddhist scriptures indicate that the performance of the miracles at Sravasti
is one of the actions that a Buddha must accomplish before his nirvana. Exclusively in the
Mulasarvastivada versions, it is recorded that the Buddha enumerates five or ten “neces-
sary deeds” (avasyakaraniya) that are to be performed by all Buddhas. The types of deeds in
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the list vary among various traditions (Sirisawad 2019, p. 216). The shortest thereof is con-
tained in the Ksudrakavastu which enumerates five deeds (MSV-T: nges par mdzad pa; MSV-
C: hLF Y EZA1E), namely: (1) all Buddhas must at some point in their final lives inspire
others to make vows for Buddhahood, (2) designate a disciple as an heir of the dharma
King, (3) convert their parents, (4) put on a miracle display at Sravasti, and (5) teach all
those beings they are destined to be taught® (MSV-T: Sirisawad 2019, p. 106, § 7.4; MSV-
C: T. 1451 329c26-330a2). The Chinese Ekottarikigama (T. 125) also mentions five essential
deeds; however, these do not correspond to those in the Tibetan and Chinese translations of
the Ksudrakavastu®*. In the Mahavastu (i 51), a previous Buddha named Samitavin also men-
tions “five deeds that are necessarily done by the Buddha” (pamca ca buddhakaryani avasyam
kartavyani). While ten necessary deeds are found in the Vinayavibhah qa (Q1032, vol. 42, 66a3,
French transl. Feer 1883, pp. 47-48), the Bhaisajyavastu of the Vinayavastu (Gilgit and the
Tibetan versions®), the Pratihdaryasiitra of the Divydvadana (dasa-avasyakaraniyani), and the
Kathinavadana (Degener 1990, pp. 22-23, 43, § 12), which is quite similar to the Tibetan
version of the Bhaisajyavastu.

The Buddha’s display of the Great Miracle at Sravasti is regarded as a unique and
obligatory event in his life, according to the scriptures related to the Milasarvastivada
versions. The display of the Sravasti miracle was mentioned as the last avasyakaraniya in
the Pratiharyasiitra of the Divydvadana, which was probably a deliberate choice intended
to emphasise the event. However, this significant event can be performed only by a fully
enlightened Buddha and it is never found in any previous birth narrative, as indicated in
the Buddha'’s thought in the Ksudrakavastu: “What the Blessed One thought is that “Where
did the former complete and perfect Buddhas perform the Great Miracle?” and he realized
that it was in Sravasti” (MSV-T: Sirisawad 2019, p. 107, § 7.5; MSV-C: T. 1451 330a34).
Table 1 shows how the numbering and order of the list of these necessary deeds varies
among individual scriptures.

Table 1. List of necessary deeds of a Buddha in various Buddhist scriptures.

Avasyakaraniya

MSV-T MSV-C

Ekottarikagama Vinaya  Bhaisajyavastu  PrS

ibhar (Divy) Kathinavadana
T.125[a] T.125 [b] vIRAngd - Gilgit  Tib vy

(i) To help sentient
beings to engage in
the search of ultimate
awakening

(ii) To turn the wheel
of dharma

(iii) To consecrate as
heir apparent a
disciple who has
accumulated the roots
of virtue

(iv) To establish his
mother and father in
the truth

(v) To preach the
dharma to his parents

(vi) To preach the
dharma to his father

(vii) To preach the
dharma to his mother
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Table 1. Cont.

Avasyakaraniya MSV-T MSV-C Ekottarikagama

T.125[a] T.125[b]

Vinaya  Bhaisajyavastu  PrS

PR . Kathinavadana
vibhanga Gilgit  Tib (Divy)

(viii) To display the
Great Miracle at 4 4
Sravasti

8 7 7 10 7

(ix) To convert all
those who should be 5 54
converted

(x) To lead those
people who do not
have faith to the
ground of faith

(xi) To generate the
aspiration for 4 4
Bodhisattvahood

(xii) To give a
prediction to the
Bodhisattva/ to 5 5
prophesize a future
Buddha.

(xiii) To exceed the
fifth part of his
lifetime

(xiv) To exceed
three-quarters of the
duration of his
existence.

(xv) To draw a strict
line of (moral)
demarcation (between
good and evil)

(xvi) To appoint a pair
of his disciples as the
foremost of all

(xvii) To display his
descent from the
heaven of the devas to
the city of Samkasya

(xviii) To explain the
sequence of his
previous actions at
the great lake
Anavatapta. 4

a See note 3; P See (Rotman 2008, p. 430, note 588); ¢ See Rotman 2008, p. 430, note 589; d Gee (Lamotte 1958, p.
767) (Webb-Boin, transl., Lamotte 1988, pp. 659-60).

According to the Theravadins, the Buddha does not perform the Great Miracle at
Sravasti but the Twin Miracle. As in the passage from the Sumangalavilasini (ii 412), a
miraculous display of superhuman power (iddhipatihariya) known as the Twin Miracle (ya-
makapatihariya) is included in a series of specific episodes in the life of the Buddha which

are referred to as miracles (patihariya):

Sv: [As Bodhisattvas (i.e., future Buddhas) in our final birth], we will display mir-
acles (patihariya) that will, among other things, shake the earth, which is bounded
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by the circle of ten thousand mountains, when (1) the all-knowing Bodhisattva en-
ters his mother’s womb, (2) is born, (3) attains awakening, (4) turns the wheel of
dharma, (5) performs the “twin miracle” (yamakapatihariya), (6) descends from the
realm of the gods, (7) releases his life force, [and] (8) attains cessation (Fiordalis
2008, p. 49).

Some have speculated that the usage of patihariya to denote each of the events listed
in the series (birth, awakening, the first preaching, and death) shows an extension of the
meaning of the term. The range of its meaning is extended from its original reference
to a miraculous display of superhuman power (iddhipatihdriya), such as the Twin Miracle,
which suggests an early and close connection between iddhi, “superhuman power,” and
patihariya, “miraculous or marvelous display,”® to other events perceived as wondrous,
prodigious, or somehow miraculous for other reasons (Fiordalis 2008, pp. 49-50). The
four marvellous and fantastic events that occur when a fully awakened Buddha comes
into existence are listed in a series of Acchariyasuttas (AN ii 130ff Cf. MN iii 118ff) as fol-
lows: (1) descent into the womb, (2) birth, (3) awakening, and (4) the first preaching of the
dharma. These specific events in the life of the Buddha were perceived as miracles and
were marked by fabulous rays of light as signs of portentous events.

2.2. Sravasti Miracles as Principal Miracles Performed Only by the Buddha

The Buddha performed various kinds of miracles for the benefits of others and, at
times, to subdue the pride or hostility of non-Buddhist ascetics. Two prominent miracu-
lous demonstrations in the textual traditions are the “Twin Miracle”, or “yamakapratiharya”,
and the so-called “Great Miracle”, or “mahapratiharya”.

For the Theravadins, there are no accounts of the performance of the yamakapratiharya
by any of the Buddha’s disciples or auditors. The Twin Miracle in its aspects of the mir-
acle of fire and water can be performed only by a Buddha. The Patisambhidamagga states
categorically that the yamakapratiharya is not shared by disciples (asadharanam savakanam).
The Vimuttimagga of Upatissa Thera, a manual associated with Abhayagiri school of the
Theravamsa tradition based in Sthaladipa (Ceylon), also states that the Twin Miracle is an
attainment of the Enlightened One and not of auditors (Skilling 1997, vol. 2, p. 309). Apart
from his display at the foot of the gandamba tree (gandambamiila) in Savatthi, according
to the Nidanakathd, a prelude to the Jataka collection of the Theravadins, the author Bud-
dhaghosa notes that the Buddha performed this miracle right after his awakening, at the
end of the first week on the seat of the Great Enlightenment (mahabodhimanda), in order to
dispel the doubts of the gods about his attainment. The Buddha performed the same mir-
acle again when he was challenged to a contest of his power by the wanderer Patikaputta
(Patikaputtasamagama) at Vesali, while visiting his relatives (fidtisamagama) at Kapilavatthu
(Skilling 1997, vol. 2, pp. 310-11).

Similarly, according to the Mulasarvastivadins, the Buddha did not only perform the
yamakapratiharya at Sravasti, but also at Gayasirsa for the benefit of one thousand former
jatilas, and then at Kapilavastu for the benefit of the Sakyans as well as Yasodhara and the
women of the harem. However, the Muilasarvastivadins also indicate that the Buddha’s
disciples and the pratyekabuddhas (independently awakened ones) also performed this kind
of miracle in different places and on different occasions (Skilling 1997, vol.2, pp. 304-7).
While the performance of the “miracle of fire and water” in some textual traditions is com-
mon to disciples (MSV-T, MSV-C, PrS(Divy)), the independently awakened ones (MSV-T),
and Buddhas (MSV-C), the “miracle of the emanation Buddhas,” which is called the “Great
Miracle” (mahapratiharya) in the Miilasarvastivada scriptures, can be performed only by
a Buddha and is not shared by auditors (see Sirisawad 2019, pp. 245-46).

2.3. Sravasti Miracles as a Means of Conversion into Buddhism

The Buddha’s mission and purpose was to lead living beings to freedom from suffer-
ing and he became the primary and highest teacher of the dharma (Skilling 2009, p. 76).
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The miraculous demonstration offers the possibility to visualize and perceive the dharma.
Miracles exemplified in the life of the Buddha are full of stories of the Buddha or his disci-
ples flying through the air, walking on water, shooting out flames from their bodies, caus-
ing earthquakes, or visiting the gods (Strong 2013, p. 13). The older Vedic and epic liter-
ature, particularly the Mahabharata, and the literature of early ascetic groups such as the
Jains had an influence on the conceptual background of South Asian Buddhist discourse
on miracles and superhuman powers, as evidenced by many of the Buddhist terms for
miracles and superhuman powers (Fiordalis 2008, p. 8; De Notariis 2019, pp. 227-64).
Terms such as pratiharya (miracle), rddhi (supernatural power), abhijiia (superknowl-
edge), uttaramanusyadharma (superhuman phenomenon), ascaryadbhutadharma (wonderful

and marvelous phenomenon), and vidyd (knowledge)’, are all frequently used to describe
superhuman abilities or miraculous events. However, the first, pratiharya, or its Pali equiv-
alent, patihariya °harika, °hera, °hira, is perhaps the most common, denoting a variety of
miraculous, marvelous, and portentous events (Fiordalis 2008, p. 48). The term pratiharya
means “extraordinary occurrence, miracle.” (BHSD 392) The Sanskrit-Warterbuch der bud-
dhistischen Texte aus den Turfan-Funden gives the meaning of the pratiharya as “Wunder,
Wundertat” (SWTF iii 229). It is often used to designate a “wonder” or “miracle.” The
word has been translated as “miracle or miraculous display” (Fiordalis 2008, p. 47). The
terms patihariya and acchariya-abbhuta-dhamma are sometimes used synonymously to refer
to specific sets of events that form something like a cycle of miracles in the last life of
the Buddha.

Apart from general meaning, this term can also signify the capacity of his teaching
to “remove opposition”, which derives from the literal meaning of the verb patiharati, “to

take away”® (Bodhi 2017, p. 1392, note 538), consisting of two elements including the pre-
fix, prati- (Pali: pati-), meaning “towards, near to; against, in opposition to; back, again, in
return and so on” (MW 661; PTSD 391), combined with the verb root, \/hr (Pali: \/har),
which means “to take away, carry off, seize, to remove, destroy, dispel, frustrate, anni-
hilate, to turn away” (MW 1302; PTSD 727). This meaning agrees with the etymological
explanation of iddhi-patihariya in the Patisambhidamagga (ii 228-229), as follows:

Patis: Renunciation (nekkhamma) succeeds: this is supernatural powers (iddhi). It
removes (patiharati) desire (kima-cchanda): this is miracle demonstration (patihariya).
Non-malevolence (abyapada) succeeds: this is supernatural powers (iddhi). It re-
moves (patiharati) malevolence (bydpada): this is miracle demonstration (patihariya).
Sight consciousness (alokasaiifid) succeeds: this is supernatural powers (iddhi). It
removes (patiharati) stolidity and torpor (thina-middha): this is miracle demon-
stration (patihdriya). Calmness (avikkhepa) succeeds: this is supernatural powers
(iddhi). It removes (patiharati) distraction (uddhacca): this is miracle demonstra-
tion (patihariya). The arahant path (arahattamaggo) succeeds: this is supernatural
powers (iddhi). It removes (patiharati) all defilements (sabba-kilesa): this is miracle
demonstration (patihdriya). Therefore, [it is called] iddhipatihariya. (Nanamoli
1982, p. 396)

Corresponding to the Patisambhiddmagga, the Linatthavannana (i 46-47), the sub-
commentary of the Dighanikaya, also seems to etymologically explain the meaning of vivid-
hapatihariyam:

Sv-pt: Here, as to the etymology of the term patihariya, they speak of patihariya be-

cause of taking away opponents (patipakkhaharanato), [that is] because of remov-

ing such defilements as lust. But the Blessed One has no opponents such as lust
to be taken away. In the case of worldlings too, the spiritual powers occur when
the opponents [of their minds] have been destroyed, that is, when their minds
are devoid of defilements and possessed of eight excellent qualities. Therefore it

is not possible to speak of patihariya in the case, using the expression in relation

to them. But the defilements in those who are to be trained by the Blessed One,

the Great Compassionate One, are opponents; so if the word patihariya is used
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because of the ‘taking away of those opponents,” in such a case this is correct us-
age of the term. Or alternatively: The sectarians are the opponents of the Blessed
One’s teaching. Patihariya signifies the taking away of them. For they are taken
away (haritd), removed, by means of psychic powers, mind-reading, and instruc-
tion, by taking away their views and by rendering them incapable of expounding
their views ...’ (Bodhi 2017, p. 1392, note 538).

The Abhidharmakosabhasya and the Kevattasutta seem to use religious conversion as a
basis for connecting the three types of miraculous display. In the Abhidharmakosabhdsya, the
super knowledge (abhijiid) of supernormal accomplishment—of penetration of the minds
of others, and of the exhaustion of all mental intoxicants—is considered as the basis of
the three miracles or methods of conversion because it ravishes or converts through three
kinds of the miracles: the miraculous display of superhuman powers (rddhi-pratihirya),
the miraculous display of telepathy (ddesana- pratiharya), and the miraculous display of
exposition [in accordance with reality] (anusasani-patihariya) (Abhidh-k-bh 7.47). Accord-
ing to Vasubandhu, the three super knowledges are so-called pratiharya because, through
them, “the work of conversion (harana) is begun and carried out in an intense manner; one
ravishes (harati) the mind of persons to be converted (vineyamanas) from the beginning and
very powerfully.” Or, because they are used to seize people who hate (pratihata) or are indif-
ferent (madhyastha) to the true doctrine. He explains that pratiharya occurs at the beginning
and describes its nature as intense due to the word prati-, which is a combination of two pre-
fixes, pra +ati, signifying “the beginning of an action” and “extreme intensity,” respectively
(Abhidh-k-bh 7.47ab; La Vallée Poussin and Sangpo 2012, p. 2251). These explanations in-
volving argument from the etymology of the word draw a clear connection between mir-
acles and conversion. The three-fold list of miraculous displays are also contained in the
Kevattasutta of the Dighanikaya (i 212-214): a miracle demonstration of supernatural pow-
ers (iddhi-patihariyam), a miracle demonstration of mind-reading (adesana-patihariyam), and
amiracle demonstration of admonition (anusasani-patihariyam).'” The Buddha had strongly
recommended that monks should abstain from displaying superhuman powers and telepa-
thy, explaining that the true wonder is teaching the dharma. The miracle of instruction
thus ultimately subsumes all other types of miracles (Gethin 2011, p. 231). Malalasek-
era puts forth much the same view, stating that, in this sutta, “the Buddha expresses his
hatred of miracles and tells Kevatta that a greater and better wonder than any or all of
them is education in the system of self-training which culminates in Arahantship” (DPPN
i 667). Similarly, in the Abhidharmakosabhasya, Vasubandhu also identifies the miracle of
expositions as the best among the miracles because it is never separated from the super
knowledge of the exhaustion of fluxes (asravaksaya) and it confers the effects of salvation
and happiness. Whereas the first two miracles can be merely produced by means of su-
pernatural clear knowledge (vidya) called the Gandhari vidya (flying through space) and
the Tksanika vidya (reading another’s thoughts) (Abhidh-k-bh 7.47; La Vallée Poussin and
Sangpo 2012, p. 2251).

Some might argue that the miracles of superhuman powers and miracles of mind-
reading are ineffective tools for conversion and not effective in bringing people into the
Buddhist fold. This could be the case; however, all of this is meant to set up the third
pratihdarya as the only miraculous practice approved by the Buddha. That is the miracle of
instruction in the dharma, and no magical charm can substitute, nor is any confusion with
non-Buddhist heretics possible (Strong 2013, pp. 25-27). The last miracle demonstration is
extolled as the supreme wonder, the other two miracles are also necessary as means of con-
version, although “they are capable only of captivating another’s thoughts for a short time
and do not produce important effects” (Abhidh-k-bh 7.47; La Vallée Poussin and Sangpo
2012, p. 2251). Nevertheless, the achievement of higher or direct levels of knowledge (ab-
facility of controlling the mind which in turn becomes the basis for the different miraculous
manifestations. As a result, we found that the Buddha does something utterly marvelous,
unprecedented, and unbelievable, which defies explanation. He displays his superhuman
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powers, teaches the dharma, and establishes his preeminence, and people respond with
awe and devotion, some with fear, trepidation and even cynicism. It is a prototype in that
it provides a good basis for evaluating the Buddhist miracle story as a kind or type of story
(Fiordalis 2014, p. 2). In one of the versions of the Sravasti miracles, the Dharmaguptaka
Vinaya says that the miracles performed by the Buddha on the 11th, 12th, and 13th days of
this enlightenment (?) are called “three ways of teaching (or miracles)”, namely, (1) super-
natural power, (2) mind-reading, and (3) preaching. The phrasing of the “three ways of
teaching (or miracles)” almost correspond to the explanation in another part of the Dhar-
maguptaka Vinaya'! (Sirisawad 2019, pp. 261-62). This means the three miracles enable the
Buddha'’s transformative power to overcome doubts when proselytizing unbelievers.'” In
the narratives of the Sravasti miracles, the Buddha instructed and converted new followers
by means of these three miracles in the same way that previous Buddhas had.

2.3.1. The Miracle of Supernormal Accomplishment

The miraculous demonstration of flying in the air and reading others’ minds (maha-
gandhdravijja) was a great ability of the Buddha but it was not considered unique; therefore,
in order to convince nonbelievers, a clear differentiation of the uniqueness of the Buddha's
powers was required. The supernatural power of the Buddha is expressed in the Buddhist
hierarchy of miracles, wherein the Buddha stands at the highest level while his followers
or Mara can only accomplish minor magical displays like causing fire, light, rain, and light-
ing (?). The magical art of Gandhar1 could be practiced through different means, but the
Buddha’s display of the emission of fire and water from the body, or “Twin Miracle”, and
the so-called “Great Miracle,” or body multiplication, were miraculous feats, both, as in
the Theravada tradition, only Buddhas can perform.

Sirisawad have shown elsewhere (2019, pp. 292-93), the Buddha displays various
kinds of miracles at Sravasti; including, the Buddha making a (mango) tree grow instantly
from a planted seed (Dhp-a, Ja, T. 1428, T. 202, T. 160); his levitating into the air and tak-
ing on different postures—seated, standing, walking, lying down, and moving about in
different directions (MSV-T, MSV-C, PrS(Divy), Dhp-a, T. 211?); his emission of the light
(MSV-T, MSV-C, PrS(Divy), Av-klp, Dhp-a, T. 211, T. 193); his simultaneous emission of
fire and water from various parts of his body (or the “Twin Miracle”) (MSV-T, MSV-C,
PrS(Divy), Dhp-a, Ja, T. 211, T. 193); his magical fashion of duplication—a living image of
himself (buddhanirmita)—with whom he dialogues on matters of the dharma (PrS(Divy),
Dhp-a); and finally, the creating and projecting replicas of his own Buddha body, filling
the whole sky with them, up to the highest heaven (or the “Great Miracle”, mahapratiharya)
(MSV-T, MSV-C, PrS(Divy), Upayika-tika, T. 1428?, T. 202?, T. 160?, T. 193). The miraculous
element found in the Gandhari textual tradition is the Buddha’s luminosity and levitation.
He appears in a multitude (kotidha) of copies against the sky and certainly emits light in
all directions (Falk and Steinbriickner 2020, pp. 35-36, B26). The visualization in this older
Gandharan narrative probably presents the trace of the one “Twin” (yamaka) Miracle. The
display simply made visible the faculties that the Buddha was always meant to possess
(Falk and Steinbriickner 2020, p. 38).

The most unique of the Sravasti miracles, is the manifestation of a duplicate Buddha
(PrS(Divy), Dhp-a) or magically created forms of the Buddhas (MSV-T, MSV-C, PrS(Divy),
The Buddha teaching the Law while in the sky is represented in Buddhism as the strongest
materialisation of his teaching. “The point of the sky-lectures is conversion, as it is one way
in which the Buddha awes his audience on the ground and convinces them of the authority
of the Law” (Brown 2011, p. 23).

The textual narratives can be classified by virtue of the element of the miracle dis-
play. The prominence of the “Twin Miracle” is emphasised in the Theravada versions
(Dhp-a, Ja), because only the Buddha can perform it, whereas it appears as one of the pre-
liminary miracles of the Buddha, which can be performed by any enlightened being in
the Miilasarvastivada versions (MSV-T, MSV-C, PrS(Divy)). Two Chinese versions (T. 211,
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T.193) also mention this kind of miracle. Another type of miracle called the “Great Mira-
cle”, which represents a more advanced stage than the Theravada versions, is added in the
formulation of the textual tradition in the Milasarvastivada (MSV-T, MSV-C, PrS(Divy),
Upayika-tikd). The Dharmaguptaka and related versions (T. 1428, T. 202, T. 160) do not
formulate the miracles at Sravasti in the same terms as the Miilasarvastivada tradition by
describing the Sravasti miracles as taking place over many days. There is a possibility that
the “Great Miracle” was limited to the textual traditions of the Mulasarvastivada. The
Theravada version (Dhp-a) seems to introduce a new element, the creation of a duplicate
Buddha (nimmita), for which only the Pratiharyasitra of the Divyavadana has a parallel.

The artefacts of the Sravasti miracles found in the Dvaravati period illustrate impor-
tant narrative elements of miraculous demonstration from various Buddhist traditions, in-
cluding the miracle tree and the multiplication of the Buddha which comprise of the Twin
Miracle, the Great Miracle, the creation of the duplicated Buddha, and displaying a miracle
akin to experience in the fourth absorption. Some artefects combine the narrative elements
of both the Theravadins and Miilasarvastivadins, while another group, besides depicting
the account of both the Theravadins, and the Milasarvastivadins, exhibits influence from
probably the Dharmaguptakas. Certain artefects show a narrative motif of the thousand-
petalled lotus throne supported by nigas (mystical serpents) as part of the Great Miracle
recounted in the Miilasarvastivada tradition (Sirisawad 2022, pp. 19-20).

2.3.2. The Miracle of Mind-Reading

In the Milasarvastivada versions (MPrS, MSV-T, MSV-C, PrS(Divy)), just prior to the
Buddha'’s performance of the Great Miracle at Sravasti, the narrative is interrupted by the
tale of King Prasenajit’s brother, Prince Kala. The story of Prince Kala is one of the prelim-
inary episodes leading up to the performance of the Buddha’s Great Miracle at Sravasti.
Prince Kala, a younger brother of King Prasenajit, suffered the punishment of having his
limbs cut off. In the Tibetan and Chinese translations of the Ksudrakavastu, the suffering
of Prince Kala was reported to the Buddha by Ananda. While Ananda was wandering for
alms, he reached the place where Prince Kala was. His relatives asked Ananda to speak a
word of truth in order to restore his body but Ananda had to ask the Buddha. Then Ananda
went back to Sravasti and explained the situation to the Buddha in order that he receive
some advice (MSV-T: Sirisawad 2019, pp. 121-22, §9.4-9.5; MSV-C: T. 1451: 330b26-c4). In
the Pratiharyasiitra of the Divyavadina, the Buddha exhibited the miracle of mind-reading
by making clear that he already knew of the incident from afar without being informed,
and that there is nothing unknown to him. He thereupon ordered Ananda to perform an
act of truth for Prince Kala (PrS(Divy) 154.15-16).

2.3.3. The Miracle of Exposition

What causes a group of nonbelievers to be converted to Buddhism is the preaching
of the Buddha, and thus such teachings of the dharma for the sake of all living beings are
to be found in numerous textual episodes. The miracles performed by the Buddha were
designed to awe and impress the viewers or listeners in order that they are convinced of
his teachings as the direct product of his personal enlightenment and without any inter-
mediary between him and the dharma. They were also displayed to affect the realiza-
tion of Buddhist metaphysical conceptions concerning the nature of reality in connection
with the power of meditation. All versions are presented in prose other than those of the
Miilasarvastivadins which are in verse.

a. Prose sermons

The Buddha seems not to preach the dharma during or after his miraculous demon-
stration according to the surviving Kharosthi Manuscripts. The Buddha speaks about the
dharma after the arrival of 500 arhats: “ ... the dharma was made to shine by the dharma
words. He became even more splendid by these (dharma-words), like the moon by the
groups of stars.” Then, he gives advice with a soft voice, “Be without temper, be pure, and
opposed to intoxication”, to enlighten the King of Kosala, who then instructs the heretics
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(Falk and Steinbriickner 2020, pp. 33-34, B17-20). After the Buddha demonstrated the
miracles, in one of the Miilasarvastivadin versions, the Buddha preaches “a discourse on
the dharma that penetrates the four noble truths” (caturaryasatyasamprativedhak?) to the au-
dience at the end (PrS(Divy) 166.13-14). After the Buddha’s miraculous display, in the
Bodhisattvavadanakalpalatd, the poet adds a teaching, lacking in the Milasarvastivada ver-
sions, associated with the idea of impermanence (Av-klp 13.57). In the Dharmaguptaka
Vinaya, the Buddha teaches various dharmas to many people; unspecified dharma, taught
in various forms, delights a rich householder who had invited the Buddha to a meal (T.
1428: 947b21-23). The Buddha teaches the dharma in innumerable modes over a period
of a 15-day miracle. Some specific topics of Buddhist doctrine are dealt with on specific
days of the miracle display. For instance, on the fifth day, the dharma of unhindered pen-
etration is produced as sounds from a stream that flowed out from the four sides of the
lakes: “Every act is transient, painful and empty. Every existence has no self. Nirvina is its
cessation and extinction” (T. 1428: 949b8-9). On the twelfth day, the Blessed One explains
the dharma concerning mind and thought for the assembly: “This should be thought. This
should not be thought. This should be reflected on. This should not be reflected on. This
should be cut off. This should be practiced” (T. 1428: 950a4—-6). On the 13th day, the Blessed
One taught the people that everything is burning (T. 1428: 950a13-14; Rhi 1991, p. 235):

In T. 202, the teaching of the dharma on the fourth day is produced by the sound of
the streams which aurally relate (1) the five faculties and five powers (1Lt 11 77), (2) the
seven [factors of] enlightenment (-£5%), (3) the eightfold path (/\i&), (4) the three insights
and six supernatural powers (=B{/\i#), (5) the six paramitas (75), (5) the four immea-
surable [minds] (VU%%), and (6) great mercy and great pity (KZ&KIE) (T 202: 362¢12-13).
In T.160, the parallel version of T 202, the sound of the streams teaches the eight ways of
emancipation (/\f#fiit) and all the paramitas (# %% %) on the fourth day of the miracles
demonstration. It is said that all those who hear this acquire great enlightenment in their
minds (T. 160: 336a13-14). According to T. 193, the Buddha shows [the miracles] so that
all living beings cherish good minds. He teaches that the three realms are under the rule of
the three principles: “These three realms (= %) are impermanent (%) and nonsubstan-
tial (#&EX). There is no-self (f#3X). [Existence] is suffering and emptiness (7). Nirvana
(#%), unconditioned (# F%), brings peace (%)” (T. 193: 86¢13-17).

b.  Verse sermons

Apart from prose sermons, there are four verse sermons quoted in Milasarvastivada
versions. The parallels of three out of the four verses are found in the Tibetan and Chinese
translations of the Ksudrakavastu, the Pratiharyasiitra of the Divyavadana, and the Upadyika-
tika, while one verse occurs only in the Pratiharyasiitra. These verses crop up in both Sarvas-
tivada and Miilasarvastivada literature as well in several combinations elsewhere. Notably
they cannot be found in the textual tradition of the Theravadins that relate to these Sravasti
miracles.

(1) The first verse sermon (arabhadhvam niskramata) is comprised of two padas (MSV-T,
MSV-C, PrS(Divy), Upayika-tika) spoken by the Buddha after the deities and other living be-
ings rejoice in the Buddha’s Great Miracle (MSV-T, MSV-C) or after the miracles performed
by the magically created forms of the Buddhas (PrS(Divy), Upayika-tikd). The Buddha re-
cites these verses in order that those he would train are first converted; this reason is not
mentioned in either the Upayika-tika or the Pratiharyasiitra (Sirisawad 2019, p. 255).

The theme of these verses concerns heedfulness (apramaida) and how to be rid of suf-
fering by abandoning the circle of existence, as in my explanation that “The first verse is
an exhortation to act, to put the teaching of the Buddhas into practice. The second verse
highlights the efficacy of heedfulness, which is one of the essential, indeed the quintessen-
tial, factors of spiritual practice” (Sirisawad 2019, p. 255). The Buddha even reinforces this
same message on his deathbed in the famous exhortation: “All compounded things are
bound to cease accomplish your aim through heedfulness! (vayadhamma sankhara appama-
dena sampadetha) (DN ii 120)."
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(2) The second verse sermon (tavad abhdsate krmir), spoken simultaneously by the mag-
ically created Buddhas (MSV-T, MSV-C) or by the Buddha himself (PrS(Divy), Upayika-
tika) in different sequences of the narratives, is made up of two verses (see Sirisawad 2019,
p- 255). They liken the tirthikas or the non-Buddhist ascetics to fireflies whose light is in-
comparable to that of the sun, i.e., the Buddha.!*

(3) The third verse sermon (bahavah saranam yanti), spoken by the Buddha, comprises
five padas. The Buddha gives instruction on taking refuge in the Three Jewels (see Sirisawad
2019, p. 265). These refuge verses are also mentioned in the Bodhisattvavadana-kalpalata as
an important component of the Buddha’s teaching (Av-klp 13.58-59). One of them (the
fourth pada) gained independent popularity as the epitome of the Buddha'’s teaching.

Apart from the Pratiharyasiitra, the five verses occur in the Dhvajagra-mahasiitra (Q959,
vol. 38, 293al) of the (Miila)sarvastivada tradition.'> Compared with other Tibetan ver-
sions of the Udanavarga (Q5600, vol. 119, 33a6), the Udanavargavivarana (UvViv ii 759), and
the Abhidharmakosabhasya (Q5591, vol. 115, 213al), these verses seem slightly different. In
addition to the Tibetan versions of the Miilasarvastivada tradition, they are found in both
Sanskrit and Pali. In Sanskrit the verses occur in the Pasyavarga of the Udanavarga (Uv
xxvii: 31-35), the Abhidharmakodabhdsya (Abhidh-k-bh 4.32), and the Vibhdsaprabhavrtti, the
commentary on the Abhidharmadipa (Jaini 1977, p. 127), wherein all five padas are used to
illustrate “the meaning of refuge” (Sarandrtha). The first verse of the group is quoted in
the Sphutartha Srighanacarasangrahatika (Singh 1983, p. 49) for the same purpose. Four of
them, with the omission of the fourth, occur together in the Saranavarga (13: 1-4) of the
Patna Dhammapada, and are cited in another translation of the Vibhisd and in a Sanskrit
yoga manual from Central Asia (Schlingloff 1964, p. 184). It is evident that the verses are
regarded an early and authoritative group concerning the subject of refuge (Skilling 1997,
vol. 2, p. 464). In Pali works, the teaching occurs in the Buddhavagga of the Dhammapada
(Dhp 14: 188-192). In the Samyuttanikaya (SN ii 185) and the Itivuttaka (It 17-18), it is found
within a different group of verses, identical in both texts, attributed to the Buddha. Here
it is introduced by the expression, “When one sees the truths of the noble ones with true
wisdom” (yato ca ariyasaccani sammappaiifiaya passati). They occur five times in the Ther-
agatha (verse 1259) and Therigatha (verses 186, 193, 310, 321). Thus, it is a set formula
summarizing the teaching of the Buddhas (Skilling 1991, p. 241).

(4) The fourth verse sermon spoken by the Buddha comprises two padas (Table 2).
This verse occurs in the conclusion of the story in the Pratiharyasiitra of the Divydvadana.
“The first verse is an exhortation to take refuge and to serve the Buddha, as a result of
which they will obtain nirvana. The second verse emphasizes the first in stating that even
one who offers a little service to the Buddha will also attain the eternal state” (Sirisawad
2019, p. 265). These verses are not found in MSV-T, MSV-C, or the Upayiki-tika. Both
verses have a parallel in other parts of the Upayika-tika (Q5595, vol. 118, 103a3-5). Only
the second verse occurs in the Sanskrit version of the Abhidharmakosabhasya (Abhidh-k-bh
7.34), and the Tibetan translation of Dasabalasrimitra’s Samskrtasamskrtaviniscaya (‘dus byas
dang ‘dus ma byas rnam par nges pa) (Q5865, vol. 146, Nyo 268a4-5) and Vasubhandhu's
Gathasamgraha-$astranama (bstan bcos tshigs su bead pa bsdus pa) (Q5603, vol. 119, 250a6).

These verse sermons (1-4) are especially popular within the Miilasarvastivada tradi-
tion and arise in several different contexts in their literature. They were used frequently
to exemplify the teaching of the Buddha, as Skilling states: “many early teachings were
transmitted in verse (gathad). Different schools may share the same verse, but use them
differently, and place them in different contexts” (Skilling 1999a, p. 441).
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Table 2. The fourth verse sermon that was spoken by the Buddha and its parallels in other texts.

PrS(Divy) S Abhidharma- Samskrtasamskrta- o
166.24—2}; Upayika-tika kosabhasya . vi.nis'ca]./u . Gathasamgraha
gang zhig 'jig rten
(1) dhanyas te purusa sangs rqyas la | |
loke ye buddham skyabs song skyes bu
Saranam gatah | de mchog ste | |
nirvrtim te gamisyanti sangs rgyas bya ba
buddhakarakrtau'® byas skye bo | |
janah || mya ngan ‘das par ‘gro
bar ‘gyur ||
gang zhig rgyal ba gang zhig rgyal ba gang ngag rgyal ba
(2) ye Ipan api jine rnams dren la || ye ‘nyan'’ api jine rnam dren la || rnams ‘dren la ||
karan karisyanti bya ba cung zad byed karan karisyanti mchod ba chung ba byed pa chung ngu
vinayake | gyurba | vinayake | ‘ang byed ‘gyur ba || ‘ang byed ‘gyur ba ||
vicitram svargam de dag mtho ris sna vicitram svargam bde 'gro sna tshogs de dag mtho ris sna
agamya te lapsyante tshogs dag || agamya te lapsyante bgrod nas ni | | tshogs pa | |
‘mrtam padam | | bgrod nas bdud rtsi go ‘mrtam padam | | bdud rtsi go 'phang  bgrod na ‘chi med gnas
‘phang thob | | thob par "gyur || thob pa | |
2.3.4. Effects

The story of the Sravasti miracles displays dharma transmission event or a sky-lecture
for the multitude of living beings. In the texts, the succession of events distinguishing the
performance of the miracles followed by the preaching the dharma at the end of the event.
Both the miraculous demonstration and the dharma teaching afterwards exert an effect on
those who respectively see and hear them.

a.  The Effect of Seeing the Miracle Display of the Buddha

The effect of seeing the miraculous demonstration of the Buddha is not clearly men-
tioned in the textual traditions of the Miulasarvastivadins and Theravadins. However, in
those of other schools, people obtain different kinds of effects. According to the Tibetan
prose rendering of the Pratihdryavadana of Ksemendra’s Bodhisattvavadanakalpalatd (see Siri-
sawad 2019, p. 193, note 3), some obtain the various fruits of samadhi: “the people in the
assembly all obtained the various fruits of samddhi, each in accord with the state of their
consciousness” (Black 1997, p. 68). Some multiply their faith and devotion as mentioned
in the Siitra of the Wise and the Foolish (T. 202: 363a13-14).

b.  The Effect of Hearing the Preaching of the Buddha

In the Milasarvastivada versions of the story of Prince Kala, the prince was led to the
Buddha and, after having been taught the Dharma by the Buddha according to his thought,
tendency, disposition, and nature, he attains a clear view of the truth (MSV-T), the stage
of a non-returner (MSV-T: phyir mi ‘ong pa; MSV-C: Z8ANER), and supernatural power
(MSV-T: rdzu ‘phrul; MSV-C: #fifl) (MSV-T: Sirisawad 2019, pp. 125-127, § 9.8-9.9; MSV-
C: T. 1451: 330c21-25). Although in the Pratiharyasiitra of the Divyavadiana, the Buddha
did not teach Prince Kala the dharma directly, he also achieved the state of non-returner
(anagamiphala) and acquired supernatural power (rddhi) due to the awe (samvega) he felt
following the miraculous event enacted by the power (anubhiva) of the Buddha and the
divine power of the devas: “Such is the Buddha’s innate power and the divine power of
deities. Deeply moved, Prince Kala directly experienced the reward of the nonreturner
and acquired magical powers” (PrS(Divy) 155.8-11; Rotman 2008, p. 270).

At the end of the story, following the Buddha's teaching, people in the assembly ob-
tain different effects. In MSV-T, “many hundreds of sentient beings who have heard will
attain the great extraordinary thing” (MSV-T: Sirisawad 2019, pp. 178-179, § 16.3). In
MSV-C, “innumerable hundreds of thousands of people had a superior understanding”
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(MSV-C: T. 1451: 333a12-13; Rhi 1991, p. 285). The Divydvadana states that “many hun-
dreds and thousands of beings [accepted] the taking of the refuges as well as the precepts”
(PrS(Divy) 166.15-20; Rotman, 2008, p. 286). Precisely what the members of the assembly
attain after they listen the Buddha’s teaching differs slightly between the texts: the heat
stages (PrS(Divy)), the summit stages (PrS(Divy)), the tolerance stages (PrS(Divy)), the
highest worldly dharma stages (PrS(Divy))'?, the stage of stream-enterer (MSV-T, MSV-C,
PrS(Divy)), the stage of once-returning (MSV-T, MSV-C, PrS(Divy)), the stage of
non-returner (MSV-T, MSV-C, PrS(Divy)), the stage of the Arhatship (MSV-T, MSV-C,
PrS(Divy)), an aspiration for the enlightenment of Sravakas (MSV-T, MSV-C, PrS(Divy)),
for the enlightenment of Pratyekabuddhas (MSV-T, MSV-C, PrS(Divy)), for the unsur-
passed, complete and perfect awakening (MSV-T), or for supreme wisdom (MSV-C). At
the end they all take the triple refuge (MSV-T, MSV-C, PrS(Divy)). A follower of the Bud-
dha is termed an “auditor” (srdvaka), thereby signaling the importance of listening to the
Buddha’s dharma in early Buddhism. In the Divydvadana, however, devotees are enjoined
to look, as much as to hear, for visual practices are represented as the primary means of
cultivating faith (Rotman 2008, p. 448).

In the Dharmaguptaka and related versions, all the people who see the Buddha dis-
play the miracles are filled with joy and desire to escape the circle of existence. Then the
Buddha teaches the dharma in numerous ways over the 15-day period of the miracles and
the people obtain different effects on each of the days. On the eighth, in T. 202, the Bud-
dha displays the essence of dharma to nine hundred thousand followers of the six tirthikas;
they remove the defilements, obtain enlightenment, and became arhats (T. 202: 363a10-
11). In T. 1428, the people attain the same things; including, the removal of the dust and
defilement of the world (i EEBf3i7) and obtaining the pure dharma-eye (1§74 1R ) (T. 1428:
949a5-951¢20).

One of the Chinese versions states that after the Buddha preaches the dharma associ-
ated with the three principles, his voice was heard in three thousand worlds and hundreds
of million living beings produced the intention for great enlightenment (K1 ). Innumer-
able others give rise to the aspiration for the vehicle of $ravakas (4% 7¢). Many hundred
million of other living beings enter upon the course of the (Buddha-)Path (J&i). Addi-
tionally, numerous tirthikas abandoned their mistaken views (48 5) (T. 193: 86¢19-21). In
the Theravada tradition, the dharma of the Buddha causes faith in multitudes of people:
“The Master, having for the confounding of the schismatics performed a two-fold miracle
passing marvelous among his disciples, caused faith to spring up in multitudes, then arose
and, sitting in the Buddha’s seat, declared the Law. Twenty crores of beings drank of the
waters of life” (J iv 265; Cowell 1990, vol. 4, p. 168). In this passage, a great multitude
of living beings numbering two hundred million obtained the understanding of the truth
(dhammabhisamaya) (Dhp-a iii 215-216).

In the narratives of the Milasarvastivada versions, the verse forms of the dharma
preached by the Buddha are too long to be inscribed on a Buddha image or a miniature
clay tablet or phra phim (in Thai wssWuwW) which is often enshrined in a larger stipa. In-
stead of long stanza of the Buddha’s preaching, most ancient votive tablets bear the cen-
tral Buddhist creed, ye dharma verses and were frequently “hidden” in small scripts on top,
at the side, at the base, or on the back of the artefacts, which always carry the same in
meaning whether be it in Sanskrit or in Pali. They are written with the Nagari characters
of Northern India, the southern Brahmi1 or with those scripts of Southeast Asia. This is
one of the significant teachings of the Four Noble Truths of Buddhism which corresponds
to the Buddha’s preaching of “a discourse on the dharma that penetrates the four noble
truths” (caturaryasatyasamprativedhaki) at the end of the Pratiharyasiitra of the Divyavadana.
The ye dhammd gathd could be understood as an abbreviated version of the paticcasamuppada,
which is intimately related to the Four Truths preached by the Buddha at Sarnath (Revire
2014, p. 260).

The ye dhamma stanza, which archaeologists and art historians have found on clay
tablets in the central northeastern and southern part of Thailand, are roughly dated to the
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seventh—eighth centuries CE. (Ccedes 1926, p. 5; Revire 2014, p. 247). The summary of the
teaching through the ye dhamma stanza is said to be articulated by Assaji, one of the first
disciples, in the name of the teacher, the Great Sramana, at the conversion of Upatissa, who
in turn transmits it to his companion Kolita. It causes a transformation in these two seekers
who will later become the foremost pair of disciples, Sariputta and Mogallana.'” According
to Skilling’s framework of textual classification, they fall into two distinct groups, depend-
ing on whether the first words of the second line tesam, as in the canonical version, or
yesam, a regional peculiarity only attested so far in central Thailand (Skilling 1999b [2542
BE], pp. 180-84; 2003, pp. 273-87).

(1)  ye dhamma hetuppabhava

(2) tesam hetum tathagato aha

(3)  tesafi ca yo nirodho

(4) evamvadi mahasamano ti (Vin i 40).

Those things which proceed from a cause, of these the truth-finder [i.e., Tathagata]
has told the cause, Additionally, that which is their stopping —the great recluse has such
a doctrine (Horner 1951, p. 54).

A significant number of moulded clay tablets bearing the ye dhamma gatha in Pali have
been found in central Thailand. They are mainly of two types, both depicting the Sravasti
miracles in rectangular plaques. The usage of Pali indicates its intended use in a Ther-
avada devotional context. The first type (enthroned Buddha, mango tree, and multiplied
Buddhas) has predominantly been found in Nakhon Pathom province at Wat Phra Men
(Figure 1) and Sanamchandra Palace.”’ On these tablets, the verse is directly stamped along
the base, below the main scene, and is made from the same mould (Revire 2014, p. 258). It
reads as follows in two lines:

(1) ye dhamma hetupprabhava *'
(2) tesam hetum tathagato dha
(Dupont 1959, p. 49 as cited in Revire 2014, p. 258).

Figure 1. The Sravasti miracles (enthroned Buddha, mango tree and multiplied Buddhas) with ye
dhamma formula. Ca. 8th—10th centuries CE. Wat Phra Men, Nakhon Pathom province. Moulded
tablet, clay; h. 14 x w. 8 cm. National Museum, Bangkok (DV 6-2). Source: author, 2016.

Only the first two padas of the verse are inscribed on the tablets, and the last two are
intentionally omitted (Figure 1). Revire (2014, p. 258) suggests that the first padas read
as hetupprabhavd instead of hetuppabhavd, the standard form of the Pali, meaning that the
inscription exhibits traces of Sanskritisation. The reading is not certain, even though the
verse apparently falls in the tesam group and the word fathigato was engraved “in a more
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condensed way almost as a monogram to engrave all signs on the material available and
it is possible that we are dealing here with an abridged version of the stanza”.

The entire ye dhamma verse is found in the second type of tablets (Buddha meditating
beneath a blooming tree and the ndga), which are mainly found in Ratchaburi province?.
On the reverse side of these tablets, the gatha is hard to read since it was incised in cursive
handwriting, probably made while the clay was still wet (Figures 2b, 3b and 4b). The
inscription of votive tablets from Ratchaburi province occupies four lines (Figures 2b and
3b). The scribe engraved the third line of the verses, the aksaras niro-, until the edge of the
votive tablet. Because there is no more space the scribe continued to engrave the aksara dho
beneath ro (Figure 2b).

(1)  ye dhamma hetupprabhava
(2)  yesam hetum tathagato
(3)  aha tesaii ca yo niro-
—dho
(4) evamvadi mahasamano

(b)

Figure 2. The Sravasti miracles (Buddha meditating beneath a blooming tree and the naga) with ye
dhamma formula. Ca. the first half of the 8th century CE. Ratchaburi province. Moulded tablet, clay;
h. 14 x w. 11 cm. U-Thong National Museum (No. 64/2510). (a) Font Side; (b) back Side. After
Bhumadhon and Phongpanit (2015 [2558 BE], fig. 11-69).

(1)  ye dhamma hetupprabhava
(2) yesam hetum tathagato aha
(3)  tesafi ca yo nirodho

(4) evamvadi mahasamano

(b)

Figure 3. The Sravasti miracles (Buddha meditating beneath a blooming tree and the niga) with ye
dhamma formula. Ca. the second half of the 7th century CE. Ratchaburi province. Moulded tablet,
clay; h. 14 x w. 11.5 cm. Ratchaburi National Museum (No. 242/2533). (a) Font Side; (b) back Side.
After Bhumadhon and Phongpanit (2015 [2558 BE], fig. 10-8).



Religions 2022, 13, 1201

16 of 27

One fine example of a votive tablet belonging to the yesam group, held today in the
collection of Wat Matchimawat in Songkhla but probably originating from Thailand’s cen-
tral region (Figure 4a,b), is an inscription occupies five lines (instead of the usual four),
with a slight deviation of the expected final syllables in lines 2, 3, and 4. The deviations are
probably for reasons of equal distribution of aksaras over lines (Revire 2014, p. 259).

(1)  ye dhamma hetupprabhava
(2)  yesam hetum tathagato

(3)  aha tesafi ca yo niro-

(4) —dho evamvadi mahasama-
(5) -no.

(b)

Figure 4. The Sravasti miracles (Buddha meditating beneath a blooming tree and the niga) with

ye dhamma formula. Ca. 7th-9th centuries CE. Moulded tablet, clay. Songkhla National Museum.
(a) Font Side; (b) back Side. After Revire (2014, fig. 15a,b).

These three examples all belong to the yesam group. The language used in a number
of these inscriptions is not orthographically correct, reflecting the fact that the common
tongue was extremely fluid and diverse (Saraya 1999, p. 196). They have in common cer-
tain spelling peculiarities in which mahasamano is spelt with a dental # rather than the
standard retroflex n and #i is omitted; these are common to other occurrences of ye dhamma
inscriptions belonging to this group and cannot, therefore, be simply deemed as a scribal
error (Revire 2014, p. 259). The inscription of ye dhamma verse found in Nakhon Pathom
follows the canonical group (tesam), while the inscriptions from the yesam group appear in
Ratchaburi province, central Thailand, and are far more numerous and widespread. This
indicates that “the two recensions also have some distinct geographical realities with the
latter yesam inscriptions marking the furthest extension of ancient Pali literacy in northeast
Thailand (S5i Thep in Phetchabun Sema in Nakhon Ratchasima and Nong Bua Daeng in
Chaiyaphum)” (Revire 2014, p. 259). Even though the sacred verses in these tablets are
inscribed in both completed and truncated forms, they still embody the whole dharma.

The miracles of superpowers and the miracle of instruction are illustrated on these
votive tablets, depicting the Sravasti miracles on the front along with the gatha on either
the front or back. In renderings of the Sravasti miracles on the Dvaravati artefacts (see
Sirisawad 2022, pp. 12-16), the Buddha is depicted in two types of gestures, either in med-
itative gesture (dhyanamudrd) or a gesture symbolising teaching or exposition (vitarkamu-
drd). The Buddha in either dhyanamudra or vitarkamudra is found on the artefacts without
any verse, while on those which include the ye dhamma, he appears in dhyanamudra. These
gestures can be linked to the narrative elements of the Buddha’s preaching of the dharma
and to the miraculous demonstration. The Buddha performed the miracles as a method
of converting others; therefore, this episode, in which the three miracles are included is
appropriate for the early stage of the adoption of Buddhism in the Dvaravati period. The
Sravasti miracles are aimed at overcoming the pride of non-believers and to inspire those
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who witness it in order to generate a faithful mind towards Buddhism. In the same way,
the adoption of Buddhism in circa seventh century CE was a continuing process of integrat-
ing foreign culture and beliefs. Buddhism combined both traditional and foreign beliefs,
placing them together within an integrated context. The depiction of the Sravasti miracles
might cause indigenous people to adopt Buddhism amid such cultural diversity and local
beliefs. According to the Abhidharmakosabhisya, a person who harbours a hostile, unbeliev-
ing, and non-zealous thought is made to produce the thought of refuge, faith, and practice
by means of these three miracles (Abhidh-k-bh 7.47; La Vallée Poussin and Sangpo 2012,
p- 2251). Additionally, these sacred verses, depicted in both the written textual tradition
and on the artefacts, are perceived as the Buddha’s miracle of instruction, which is higher
than the other two miracles. Even some verses such as ye dhamma were not directly the
word of the Buddha but of his disciples, they do cause the listener to be converted and
to have faith in Buddhism. Through the miracle of exposition, persons are caused to pro-
duce salutary and agreeable effects; the preacher teaches, in truth, the means to salvation
and happiness (Abhidh-k-bh 7.47; La Vallée Poussin and Sangpo 2012, p. 2252). Coedes
makes clear in his seminal article on the so-called “votive tablets” that the ye dhamma gatha
“must rapidly have acquired in the eyes of the ancient Buddhists a sort of magic virtue and
may well have seemed to them a quite irresistible charm for the conversion to the faith of
any who had not heard it” (Coedes 1926, p. 6). In essence, the Sravasti miracles were an
extremely complex and confusing legend that allowed the artist and his patron great lati-
tude in the plastic depictions. “Unlike the other episodes of his life, the Sravasti episode
is identified by not one symbol, a result, perhaps, of the unusually complex and diverse
textual renderings” (Brown 1984, p. 29).

The cultic practice of ritually copying, and thereafter reciting, such sacred verses on
artefacts made of clay, brick, stone, metal, and so on, was well established in South Asia
and slightly later in Southeast Asia (Revire 2014, p. 260). It was presumably first employed
with the making of Buddha images as described by Yijing, in the seventh century CE:

Again, when the people make images and caityas which consist of gold, silver,
copper, iron, earth, lacquer, bricks, and stone, or when they heap up the snowy
sand (lit. sand-snow), they put in the images or caityas two kinds of sariras [i.e.,
relics]. 1. The relics of the Great Teacher. 2. The gatha of the Chain of Causation

[i.e., ye dhamma or paticcasamuppada gathas]. [ ... ] If we put these two in the
images or caityas, the blessings derived from them are abundant. (Takakusu 1998,
pp- 150-51).

Previous studies have shown that inscribing the ye dharma verse and its installation
in stiipas, images, and paintings has multiple functions. The sacred verses in which the
very essence of the Buddha’s teaching are summarized as a function of a “Dharmasarira”
or “relic of the teaching” and they have been seen as closely connected to stiipa construction
and the cult of relics, as mentioned in Yijing’s work. The verses function as a representa-
tion of the Buddha himself. They are honoured and respected as if they were a relic of the
Buddha (Revire 2014, p. 260). Skilling has proposed another function that is connected
with the “consecration ritual” for the gathas (Skilling 2008a, p. 251; Skilling 2008b, p. 507).
Since these gathds were accepted as a substitute for the Buddha, they could be inserted in
caityas, stilpas, Buddha images, or other sacred items, at a particular spot “as part of a con-
secrating ceremony devised to empower the artefacts” and “would presumably have the
effect of authoritatively legitimizing the object and that spot as a sacred and cultic center”
(Revire 2014, p. 260). The Pali ye dharma verse found in the Dvaravati culture, as well as
other versions preserved in Prakrit and Sanskrit found elsewhere in Southeast Asia, “were
deliberately chosen for their ‘ritual’ and ‘cultic’ nature, and thus also for their alleged su-
pernatural power” (Revire 2014, p. 261). For reasons of language and paleography, it
would have been uncommon that an ordinary person could decipher or engrave these
verses and was therefore most likely conducted by ritual specialists, scholars, or learned
monks. When the gathas are used for such ritual purposes and inscribed on material ob-
jects, they “often no longer functioned as a means for communicating their verbal contents”
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(Revire 2014, p. 260). These sacred verses have another important function in serving to
generate religious merit (P. pufifia; Skt. punya) for the sponsor or donor, the scribe who
engraves them and the person who recites the gathis (Revire 2014, p. 261). Although it
cannot be said with certainty that they would have obtained the dhamma-eye, as in the
period when the Buddha was alive, they could at least have derived great results from the
meritorious act and from their belief in the Buddha. The ye dhamma stanza found in votive
tablets is one piece of evidence that emphasizes the presence of the merit-making effort
among Dvaravati people.

2.4. Sravasti Miracles as Supporting the Idea of Making the Buddha Images as an Act of Merit

A number of scholars have also underlined that votive tablets were produced both as
mementoes for pilgrims visiting the four important sites in Buddhism (the birth place of
the Buddha, the place of the enlightenment, the place of the first sermon, and the place of
the Buddha’s parinirvana) and in memorial of the Buddha (Buddha Monthon Construction
Administration Committee 1988; Saraya 1999, p. 190).

Skilling argues that Buddhist sealings are not artefacts that emanate from the pilgrims’
mementoes of Indian sites but are rather local ritual artefacts produced at a specific place
and to be installed (not to be displayed, or even seen) in the base or relic-chamber of a
stiipa or in caves: they are, namely, “witnesses of autonomous practices and of local cere-
monies” (Skilling 2008a, pp. 248-49). An investment in ritual actions may eventually yield
great results. The votive tablets have been produced in such great numbers, especially
in Dvaravati, as “products of a ritual ideology of mass production—the augmentation of
merit by multiplication of images” (Skilling 2008a, p. 249). This ritual ideology spread
across the Bay of Bengal. However, according to Ghosh (2014, p. 13), they could be both
pilgrims” memento and products of a ritual ideology manufactured locally. An important
phenomenon has been noticed by Ghosh that “pilgrims travelling to important religious
centres carried home mementoes relating to a particular sacred space. Therefore, tablets
could be a very good choice considering their size and portability. Specimens of such
tablets could have been used as models for further replication or innovation in their own
locality.” (Ghosh 2017, p. 37).

The production of votive tablets in the Dvaravati period were dedicated to the reli-
gion and were clearly the products of the ideology of merit*®, which is common in Indic
religions. Regarding the reasons for producing votive tablets as an act of merit, Coedes
argues the following:

But phra phim must have ceased at an early date to be regarded merely as sou-
venirs. With the development of a profound veneration for images, the act of
making a statue of the Buddha or other figure symbolic of the religion had long
been established as a source of merit. But to cast a bronze image or carve a statue
of wood or stone was not within the reach of most people, and poor persons
desirous of acquiring merit to assure their rebirth under more prosperous con-
ditions, found in the impression of an effigy upon a lump of potter’s clay, the
means of accumulating such merit without the assistance of superior intelligence
or wealth. Those having the desire and the leisure to do so, might make a very
large number of such impressions (Coedes 1926, p. 4).

Corresponding to the above statement, Skilling (2017, p. 25) states “Buddhas were
produced to make merit for oneself and for others. The benefits of ‘making images’ are
proclaimed in manuscripts and sermons.” In the Puiifiakiriyavatthusutta, three foundations
of meritorious actions have been identified: giving (dana), virtue or morality (sila), and
mental development or meditation (bhavand) (AN iv 239; DN iii 218; It 51). The first, dana,
is of greatest relevance to the present research?*. Revire (2014, p. 242) states that “the
practice of dana, however, has had considerable social and economic significance in all
Buddhist cultures and has left a large corpus of archaeological material and inscriptions
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for study.” The production of any Buddhist artefact, image, or monument is based on the
ideology of “Giving.”

To be produced, all material objects must have patrons and donors as sponsors who
thus obtain merit depending on the recipients of the donation. A study of inscriptions on
Buddha statues, votive tablets, Sema stones, and other artefacts of the Dvaravati culture
in northeastern Thailand reveals the belief the laity held in fashioning Buddhist objects
or establishing Buddhist sites for the purpose of cultivating merit (Dhamrungrueng 2015
[2558 BE], p. 84).

One ancient Mon inscription from Maha Sarakham province (eighth-ninth centuries
CE.), written in Southern Brahmi script and inscribed on the reverse of baked, clay votive
tablet that depicts the Sravasti miracles, reads: naiavoapunya kamaraten baidaka romarskunda

sjatisamar (Saraya 1999, p. 199)%. This was translated in Thai by the Fine Arts Department
(nsudatng) as “yrysuil lunanszanawsdaalusoamovasaudiiuasinouldnusuasuly” [Ka-
maraten made this merit together with his friends, who are common people] (The Fine Arts
Department 1986 [2529 BE], vol. 2, pp. 77-81; Saraya 1999, p. 199). Revire offered another
possible translation of this inscription: “this is the work of merit of the king. May I not
be born to a mean existence” (Revire 2014, p. 247) which does not correspond with Thai
translation found in Uraisi Varasarin (1988 [2531 BE], pp. 505, 513): ”ﬁﬂ"auﬂ;ﬁm‘smq WinAlay
voadldduendil” (this meritorious act was made by the king. May I obtain (the benefit of
making Buddha image) within ten lifespan) (as cited in Dhamrungrueng 2015 [2558 BE],

p. 40). The Sanskrit word punya, which means “merit”, appears on this votive tablet:*°

(1) naiavoapunya (lushsuay)

(2)  kamaraten baida ka (nusied Uz n)
(3)  romarskunda (ssionsan v)

(4) sjatisamar (fvnfians)

Inscribing the donor’s name and an aspiration on tablets does not seem to have been
the usual custom in India, the Dvaravati culture (the Chao Phraya valley), or the Malay
Peninsula (Skilling 2008a, p. 252). There are two variations of reading of the Donative in-
scription on this Maha Sarakham tablet (Figure 5). Both mention the donor(s), who use
of the Khmer royal title kamaraten baida karom (nused W nlsil) which appears here for
the first time in Mon inscriptions (Bauer 1991, p. 46). This word is normally used with
names, titles, and epithets of rulers or kings to indicate their social positions (The Fine
Arts Department 1986 [2529 BE], vol. 2, pp. 77-81). It suggests the favour of the ruling elite
towards merit making ceremonies which became popular among local Mon speaking peo-
ple (Saraya 1999, pp. 167). Following the first suggested reading, the elite, the rulers, and
the ordinary people, the ruled are the donors?’, while in the second alternative reading,
only the elite is implied. Saraya states that “the Monarch or Raja held the highest posi-
tion in the ruling class. Dvaravati kings seem also to have been bound by other associated
beliefs and rituals. Buddhist merit making, in particular, was perceived as conferring tran-
scendental power upon a monarch” (Saraya 1999, p. 167). Thus, the elite were the leaders,
and the ordinary people were the followers under the protection of the leader. Although
the production of tablets was open to all, they are not “the poor person’s road to heaven”
because many were produced by kings, members of the court, and senior monks (Skilling
2008a, p. 249). Here, the artefact of the Sravasti miracles in the Dvaravati period is one
such example.
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(b)

Figure 5. The Sravasti miracles (Buddha meditating on the lotus throne, mango tree, and multiplied

Buddhas) with an ancient Mon with Khmer loan words inscription (Southern Brahm1 script). Ca.
the end of the 9th- early 10th centuries CE. Wat Non Sila Chumpae District; Khon kaen province.
Moulded tablet, clay; h. 14 cm. Na Dun, Maha Sarakham prov. (Personal belonging). (a) Font Side;
(b) Back Side. After Dhamrungrueng (Dhamrungrueng 2015 [2558 BE], fig. 14).

It is not evident from the short passage inscribed on the reverse of the votive tablet

what the expected result of the donors in producing the Buddha images was, but it can be
assumed from an alternative translation that the donors produced the sealings to either not
be reborn in a lowly existence or to ensure a good “rebirth” in a future life. Corresponding
to Skilling’s study, from textual, epigraphic, and ritual evidence, especially from Siam and
Burma, it suggests that the donors’ primary inspiration for producing such artefacts was
the quest for merit, liberation, and Buddhahood (Skilling 2008a, p. 248). This is the notion
of “anisamsa”?® (in Thai onfiawd) as explained by Skilling as follows:
The anisamsa ideology has permeated the expression of Buddhism for centuries.
Itis entwined, interwoven, with the notions of merit (pusifia, punya), giving (dana),
and aspiration (adhitthina, the intentionality of action). Anisamsa and adhitthana
overlap with dana: they are components of the dynamics of the interior world of
dana, they are its instrumentality (Skilling 2017, p. 2).

The intentionality of action or the expected result of the donor is not mentioned in
votive tablets due to insufficient space. Only the donors’ names can be inscribed in order
that their meritorious act will be recognized and that they be rewarded with the goal of
their intention (adhitthana). Schopen mentions on the function of names in inscriptions
that the donors “did not intend to leave a record, so it did not much matter whether it
could be seen or read or understood . .. they wanted only, it seems, to leave their presence
in proximity to another, more powerful presence ... ” (Schopen 2004, p. 392). Nonetheless,
donors will certainly gain merit from the production of the Buddha images. For example,
in some verses of the Viriyapandita Jataka of the Burmese Fifty Jataka collection, the Buddha
mentions “happiness” as a primary goal in producing Buddha images:

Therefore, a wise man, perceiving his own happiness, should always erect a Bud-
dha image whether small or large. That image, well-made, either in wood, stone
or in pure clay, or with sandalwood, with gold or silver, or with pearls or bronze.
According to one’s ability, an image of Buddha should be made. The donors,
who constantly give, obtain happiness and wealth as long as they transmigrate

in this world among gods or men ... %

Another agency through which tablets found their home in distant lands was that of
the traders. The inclusion of the traders relates to the strong connection between Buddhism
and trade. Thus, tablets, such as amulets were voyaging objects and could be carried from
one place to another either by pilgrims or by traders (Ghosh 2017, p. 37). Votive tablets are
produced out of respect and faith in Buddhism. These auspicious objects carry with them
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the values of remembrance and worship. Moreover, copying a Buddha image and verse
was clearly perceived as a beneficial act of merit in itself, not only for the image maker or the
scribe, but also for the donor who sponsored the act of copying. According to the Sravasti
miracles’ narratives, in which the Buddha duplicated himself to display the miracles, it
is suitable for the image maker to create many Buddha images within one frame. As in
Revire’s statement: “this practice of duplicating a religious object was no longer motivated
by the intention of preserving the ‘exact word’ or ‘likeness’ of the Buddha but rather was
primarily aimed at merit-making” (Revire 2014, p. 262). Hence, producing and copying
a large number of Buddha images, for example, miniature clay tablets or earthenware,
and engraving them with such sacred verses selected from certain Buddhist texts are to
necessitate great benefits and also as a means to pass along Buddhism from generation
to generation.

3. Conclusions and Discussion

The analysis of the story of the Sravasti miracles, as gleaned from various Buddhist
sources of different school affiliations and the artefacts and epigraphic records of Dvara-
vati, has shown the significance of the Sravasti miracles in various ways. First, the Sravasti
miracles serve as one of the Buddha’s necessary deeds. Various Buddhist scriptures, exclu-
sively in the Miilasarvastivada versions, indicate that the miraculous demonstration at Sra-
vastl is a unique and obligatory event that a Buddha must accomplish before he passes into
final niroana. Second, the Sravasti miracles are principal miracles only performed by the
Buddha. Various kinds of miracles are performed by the Buddha to overcome the pride of
the tirthikas. The accounts of the performance of the yamakapratiharya or the “Twin Miracle”
and the so-called “Great Miracle” or the mahapratiharya can be performed only by a Buddha
for the Theravadins while the Miilasarvastivadins records show only the Great Miracle is
exclusively the act of a Buddha. Thirdly, the Sravasti miracles are a means of conversion to
Buddhism. In the narrative, the three miracles, namely, the miraculous demonstration of
supernatural powers, mind-reading, and expositions, are effective tools used by the Bud-
dha to instruct and convert new followers and to bring people into the Buddhist fold in the
same way previous Buddhas had done. The Buddha converts nonbelievers especially by
means of the miracle of expositions, the best among the other two miracles. That is to say,
he preaches the dharma either in verse or in prose in order to accommodate the multitude
of living beings; they are either, in a discourse on the dharma that penetrates the four noble
truths (caturaryasatyasamprativedhaki) and heedfulness (apramada), or instruction on taking
refuge in the Three Jewels. As a result of the combination of these miracles, the people
obtain different effects.

The miracles of superpowers and the miracle of expositions are seen illustrated on
Dvaravati artefacts; for example, the buddha is in a meditative posture while performing
the Great Miracle of duplicating himself, and at the same time, the central Buddhist credo,
the ye dharma verses, representing the Buddha’s exposition, is found on the reverse side
the tablet. The practice of inscribing and reciting such sacred verses on these artefacts has
multiple functions; it is connected especially with the ritual and the cultic nature of gener-
ating religious merit. Moreover, the Sravasti miracles support the idea of making Buddha
images as an act of merit. The Great Miracle depicting the multiple images of the Buddha
supports the ritual ideology of mass production of Buddha images as a means of augment-
ing merit. Moreover, this study has clearly demonstrated that the Buddhist ideologies of
gift giving and dedicating were essential to merit making. The ideology of Buddhist king-
ship also appears in the promotion of Buddhist practices such as merit making supporting
the notion that the king as a patron of the religion. As such we see, in the inscription
discussed above, that the king and his subjects were involved in an act of merit making.
This has been recognized as “a means of accumulating charismatic power and served to
build the faith of the laity. At the same time, it is a practice that was distinguished from
traditional Buddhism adopted by the elite and ruling classes” (Saraya 1999, p. 219). These
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significant features may explain the widespread adaption and the popularity of the Sra-
vastl miracles’ theme in Dvaravati culture.

Various attempts have been made to demonstrate the early “establishment of Sri
Lankan Buddhism” in Thailand during the so-called Dvaravati period (Revire 2014, pp.
241-42) but there is little evidence. Buddhism in Dvaravati constitutes a particularly cul-
tural phenomenon in which Buddhism was recognized as an external belief system and
was thence selected and adapted to play a new role in a local cultural system. This adop-
tion of Buddhism was at the center of Dvaravati culture. Although Buddhist practices and
art are intimately related to Buddhism’s arrival in the region, to the casual observer it can
be difficult to make sense of this—often fragmentary —material culture, and the complex
relationships between art, ideology, and rituals that are at its basis. Buddhist culture per-
vades Dvaravatl art, sculpture, and architecture. Additionally, most of Dvaravati art was
probably created to express narratives of the Buddha’s lives such as the Sravasti miracles.

The traces that remain of Dvaravatt architecture, sculpture, and artefacts show that
there is no single form of Dvaravati Buddhism. It seems rather to be a combination of
many schools of Buddhism, including, at least, the Theravada and the Miilasarvastivada
schools. This observation is evidenced by the narratives of both schools being depicted
in a number of artefacts illustrating the Sravasti miracles in stone, stucco, and terracotta
from the central, northeastern, and southern parts of what is present day Thailand (see Siri-
sawad 2022). Nevertheless, the spread of Theravada Buddhism through Pali continued to
exert a profound and continuous influence among the people until Buddhism became fully
integrated into the culture. The act of merit making evidenced by some Buddhist artefacts
shows that Buddhism had entered the lives of the general public. These practices spread
along with the objects inscribed with the Pali such as the ye dhamma formula discovered
in present-day central Thailand. On the other hand, in the mid-seventh to mid-eighth cen-
turies CE, the Miulasarvastivada school was centered in northwest India at Mathura, in
the Gandhara region (present-day Pakistan and Afghanistan), and in Kashmir. Accord-
ing to the monk Yijing who was ordained in this school, t this tradition was widespread
in southern China, Champa (present-day Vietnam) and the Indonesian Archipelago. It is
thus reasonable to assume the Milasarvastivadins were also active in what is now Thai-
land. Apart from votive tablets with the Pali verses, Old Mon inscriptions were found in
the contemporary northeast. Lying at the outskirts of the Dvaravati cultural sphere, San-
skrit and Old Khmer are also attested in a few donation inscriptions. This study supports
Revire’s findings, in that “these linguistic trends may be an indication of the two major
ethnic groups living in the region (i.e., Mon and Khmer) and of the sacred languages used
(Pali and Sanskrit)” (Revire 2014, p. 262).

A mixed character, tolerant of other faiths and of the local beliefs of indigenous people,
was typical of Dvaravati Buddhism. The interaction between Buddhism and local beliefs
or faiths was not destructive in nature. On the contrary, they accumulated, were mixed,
and then selected over a long period of time, and eventually were reflected distinctively
in the unique style of Dvaravati art, which extended across political or cultural borders
as mentioned by Saraya: “although Dvaravati Buddhism was not first time the faith had
come into the region, it was as a cultural product, modified by local people (Saraya 1999,
p- 218)”. In this way, the religion was able to unify diverse groups of people, whereby
both the elite and ordinary folk made merit. With the support and patronage of the ruling
class, Buddhism absorbed a variety of traditional beliefs to form both the frame and core of
Dvaravati art, which encompassed varying Buddhist doctrines, Hindu motifs, and popular
local traditions. Buddhism thus became deeply rooted in local communities, reaching out
far and wide as communication routes expanded. This finding affirms Revire’ s statement
that “Buddhism firmly took root in Thailand only from this period onwards and not as far
back to the time of King Asoka, circa 250 BCE, as often accounted in local traditions and
school textbooks” (Revire 2014, p. 262). This popular form of Buddhism that emerged in
Dvaravati had been interpreted and transformed from its original form and was watered
down to make it accessible to ordinary people.
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Notes

1 For the edition of the text, see (Sirisawad 2019, pp. 17-51, 192-198).

2 For the edition of the text, see (Falk and Steinbriickner 2020, pp. 3—42).

3 The Chinese retains a version slightly different from the Tibetan in this fifth duty: “The fifth is to deliver all living beings who

have received teachings only from the Buddha toward emancipation” (3 {H & F 52 fb 5 £ & B M) (Rhi 1991, p. 273).

4 There are two lists of five essential deeds found in T. 125 [a] 622¢12-15 (Bareau 1995, p. 200) and T. 125 [b] 703b17-20 (Rhi 1991,
p- 21, note 36) and see the discussion in (Rhi 1991, p. 21, note 36).

5 Bhaisajyavastu: Gilgit version (199v1: GM iii 1, 162.17; Clarke 2014, p. 90); the Tibetan version (Q1030, vol. 41, 260b4). For the
Tibetan text and French translation see (Hofinger 1982, vol. 1, pp. 7-8) (Introduction), p. 33 (Text), pp. 175-77 (Transl.)

6 The characteristic of the iddhipatihariya is explained in the Patisambhidamagga (i 111).

7 For an analysis of these various terms, see (Fiordalis 2008, p. 47ff).

8 The verb, pati+/hr, is found in Pali texts in the sense of striking in return or against, while the form, pati+a+./hr, is used more in
the sense of taking away. See PTSD entries under patiharati, paccaharati and harati.

? The same explanation is at Ps-pt i 24, Spk-pt i 21, and Mp-t i 24.

10 The same explanation is found in DN iii 3; SN iv 290; AN i 170, v 327; Patis ii 227. The Sanskrit reads: trini pratiharyani
rddhipratiharyam adeSandpratiharyam anusasanipratiharyam, see BHSD 392; SWTF III 229-230; Mvy 232-234; Mvu i 238, iii 137
(dharmadesand-instead of adesand-patihariyam).

I Cf. the Dharmaguptaka Vinaya (T. 1428: 797a) and the Dirghagama (T. 1: 9c-10a, 101c-102a).

12 These miracles are commonly retained in the literature of several sects, such as the Theravada, (Mula)Sarvastivada, and Mahasan-
ghika, only with slight differences in phrasing, see (Rhi 1991, p. 30, note 62). For the Theravadins, it corresponds to the three
kinds of “wonders” in the Blessed One’s teaching, which are mentioned in various texts of the Pali canon, such as the stories of
the conversion of the Kasyapa brothers at Urubilva, as it appears in the Mahdvagga of the Pali Vinaya, and in the Vinayas of other
early Buddhist schools, see (Fiordalis 2008, pp. 73-86).

13

Apart from the above occurrences in the versions of the Miilasarvastivadins, they also appear in the Sahasodgatavadana (Di-
vyavadana no. 21), the Rudrayanavadana (Divyavadana no. 37), Sanghabhedavastu of the Vinayavastu, the Pratimoksasiitra, the
Mulasarvastivada monastic code (see Skilling 1999a, pp. 441, 444, notes 8-10), and the Kapphinavadina of the Avadanasataka
no. 88 (Avs ii 105). Dealing with heedfulness, these verses are included in a great collection of verses, the Uddnavarga, which is
roughly comparable to the Theravadin Dhammapada and Uddna combined, in the “Chapter on Heedfulness” (Apramadavarga) (Uv
iv 37-38). The two verses occur three times in the Pali canon (see Skilling 1999a, pp. 442, 444, notes 11-12), in the Arunavatisutta
(Sagathavagga, Samyuttanikaya) (SN i 155-157), Abhibhiitatheragatha (Tikanipata, Theragatha verses 255-257) (Th 31), and Kathavatthu
(Kv 203). Sometimes either the first or second occurs alone. The second part of the verse occurs in the Mahdparinibbanasutta (DN
ii 121), and the first part occurs in the Milindapaiiha (Mil 244-245). Moreover, the verses exist in the Nibbanasutta (see Hallisey
1993, pp. 97-130), an allegedly non-canonical sutta of the Theravadin corpus whose Pali witness probably derives from Southeast
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Asia. The verses occur in the literature of other schools also. They are included in the “Chapter on Heedfulness” (Apramada)
in the “Gandhari Dharmapada”, which belongs to the Dharmaguptaka school (see Skilling 1999a, p. 441), in Chapter 22 of the
Book of Zambasta, an early work in Khotanese, and in the Mahdsamajasiitra (Chinese Dirghagama, Siitra 19), which belongs to the
Dharmaguptaka school (See Waldschmidt [1932] 1979, p. 194; Ichimura 2016, p. 139). They are cited by Bhavya, who was a lead-
ing exponent of the Madhyamaka (ca. 500-570 CE), in Chapter 3 of his Madhyamakaratnapradipa, (see Skilling 1999a, pp. 442-43,
444, notes 13-17), in the Bhadrapalasrestipariprccha (Tshong dpon bzang skyong gis shus pa, no. 39) of the Maharatnakiita collection
(Q 760, vol. 24, i 73b3—4). The arabhadhvam niskramata verses are engraved on a votive inscription at Nalanda dated to the reign
of Mahendrapaladeva, a famous Pala king of the late 9th century CE., wherein they are themselves described as a “caitya of the
Blessed One, the Sugata (see Sastri 1999, pp. 106-107). In the Tibetan tradition the verses are inscribed in monastery vestibules
or on cloth-paintings (thangka) depicting the “wheel of life” (Bhavacakra) or the Buddha (Ajanta cave 17 has a depiction of the
Samsaracakra, see (Schlingloff 2013, vol. 3: XVII, 20)). The verses are instructive examples, and they are put to difference purposes
in different written and visual media.

These verses are included in the Yugavarga of the Udanavarga (Uv xxix 1-2) and the Jaccandhavagga in the Pali Udana (Ud vi 10).

See also (Skilling 1997, vol. 1, pp. 306-8, vol. 2, pp. 464-67). Furthermore, neither the Sanskrit Dhvajagra-siitra from Central Asia
nor the Chinese versions include the verses (Skilling 1991, p. 240).

Rotman (2008, p. 433, note 628) reads buddhakarakrtah.

It could be read as alpa or alpan cf. Tib. cung zad, chung ba. However, Hirakawa’s (1973-1978) Index to Abhidharmakésabhasya
suggested ‘Ipan.

The four stages of penetrating insight (nirvedhabhiagiya) are the four stages on the path of application (prayogamarga): heat
(usmagata), tolerance (ksanti), summit (miirdha), and the highest worldly dharma (laukikagradharma). The first three are them-
selves sub-divided into three degrees —weak, medium, and strong—hence there are ten stages in all. (Rotman 2008, p. 452).

A following episode concerns Upatissa (Sariputta) and Kolita (Mogallana), two young Brahmins and pupils of the recently
deceased Safjaya, who became the guardians of the group [of followers of Safijjaya], the managers of the group. One day Upatissa
encountered the Buddha’s disciple Assaji, who was out for alms. Upatissa, impressed by the Assaji’s deportment, asked him,
“Who, O monk, is your teacher, or: under whose guidance did you enter the religious life, or: whose dharma do you declare?”
Assaji answered that ‘the ascetic Gautama, a son of the Sakyas, ... is my teacher. Under his guidance I entered the religious life.
I declare his dharma.” This leads to the conversion of not only both Upatissa and his companion Kolita but also of their followers
(Vin i 39ff).

See the database of artefacts Type 4 in Sirisawad (2022), Figure 4.

A double pa and a subscript ra seem to appear, even though the reading on the tablets is rather obscure, making the compound
-ppra in hetupprabhava clear.

See the database of artefacts Type 6 in Sirisawad (2022), Figure 6.

See the list of Buddha images, miniature tablets or shrines, or the sponsorship of Buddhist buildings in (Revire 2014, pp. 250-52,
table 2).

Giving (dana) is one of the essential preliminary steps of Buddhist practice. The act of giving is also emphasised in ancient
Buddhist stories and tales such as Jatakas and Avddanas. It is the supreme virtue perfected by all Bodhisattvas in their long path
toward perfection (paramiti) and the perfect self-enlightenment (sammasambodhi) (Revire 2014, p. 243). Naturally, the average
layperson is not expected to make so great a sacrifice as Bodhisattvas did. For most people, the practice of dina is limited to
material support in order to make merit.

Bauer (1991, p. 42) gives another transliteration as “nai vo’ punya kamraten pdai karom’ or sku~ das jati smar”. He also argues
that the term nai for “this” may be a variant of a similar Khmer word which would suggest contact with Khmer populations in
this region.

There are variant spellings of this word such as pu7i, pifi, pinna, punya, or puna. A few significant examples are given in (Revire
2014, pp. 244-47).

Several Mon inscriptions mention communal merit making by the assembled elite, the middle-class people and the general
populace, see the (The Fine Arts Department 1986 [2529 BE], vol. 2, pp. 60-66, 71, 81, 103; Dhamrungrueng 2015 [2558 BE], pp.
84-89).

Anisamsa can mean both a promise of benefit and reward and the benefits and reward themselves. For further discussion on the
range of the term, see (Skilling 2017, pp. 5-6).

Viriyapanditajataka, in Pafifidsa-Jataka Jaini (1983, vol. 1, No. 25, pp. 297-308); (Jaini 1986, vol. 1, pp. 306-16). The verses use the
terms Buddha-bimba, Buddha-patima, and Buddha-riipa. For other examples of benefits from making Buddha images, see (Skilling
2017, pp. 26-28).



Religions 2022, 13, 1201 26 of 27

References

Bareau, André. 1995. Recherches sur la biographie du Buddha dans les Siitrapitaka et les Vinayapitaka anciens, Vol. 3. Paris: Ecole francaise
d’Extréme-Orient.

Bauer, Christian. 1991. Notes on Mon Epigraphy. Journal of the Siam Society 79: 31-83.

Bhumadhon, Phuthorn, and Bancha Phongpanit. 2015 [2558 BE]. au'ma\iﬁ'iam'sﬁuﬁu: KusosgnUauaznsswnsAIEUN LLEnL%uTuauLLﬂﬁWLtﬂﬂaaa-
vinAu [U-Thong Waiting to be Revived: Through Beads and Early Buddhism in the Mae Klong-Tha Chin River Basin]. Bangkok:
Designated Areas for Sustainable Tourism, Buddhadasa Indapanno Archives Foundation. (In Thai)

Black, Deborah, trans. 1997. Leaves of the Heaven Tree: The Great Compassion of the Buddha. Berkeley: Dharma Publishing.

Bodhi, Bhikkhu, trans. 2017. The Suttanipata: An Ancient Collection of the Buddha’s Discourses Together with Its Commentaries (The Teachings
of the Buddha). Boston: Wisdom.

Brown, Robert L. 1984. The Sravasti Miracles in the Art of India and Dvaravati. Archives of Asian Art 37: 79-95.

Brown, Robert L. 1996. The Dvaravati Wheels of the Law and the Indianization of South East Asia. Leiden, New York and KolIn: E.]J. Brill.

Brown, Robert L. 2011. A Sky-Lecture by the Buddha. Bulletin of the Indo-Pacific Prehistory Association 31: 17-24. [CrossRef]

Buddha Monthon Construction Administration Committee. 1988. Buddha Monthon: In Honour of His Majesty King Bhumibol Adulyadej
the Great. Bangkok: Victory Power Point.

Clarke, Shayne. 2014. Gilgit Manuscripts in the National Archives of India ckner Facsimile Edition Volume I Vinaya Texts. New Dehli: The
National Archives of India. Tokyo: The International Research Institute for Advanced Buddhology at Soka University.

Coedes, George. 1926. Siamese Votive tablets. Journal of the Siam Society 20: 1-24.

Cowell, Edward Byles, ed. 1990. The Jataka, or Stories of the Buddha’s Former Births, Vol. 4. London: Pali Text Society.

De Notariis, Bryan. 2019. The Vedic Background of the Buddhist Notions of Iddhi and Abhififia. Three Case Studies with Particular
Reference to the Pali Literature. Annali di Ca’ Foscari. Serie orientale 55: 227-64. [CrossRef]

Degener, Almut. 1990. Das Kathinavadana (Indica et Tibetica 16). Bonn: Indica et Tibetica Verlag.

Dhamrungrueng, Rungrote. 2015 [2558 BE]. vns@ ludanwu [Doaravati in Isan]. Bangkok: Matichon. (In Thai)

Falk, Harry, and Elisabeth Steinbriickner. 2020. A metrical version from Gandhara of the “Miracle at Sravasti”. (Texts from the Split
Collection 4). In Annual Report of the International Research Institute for Advanced Buddhology (ARIRIAB) at Soka University for the
Academic Year 2029. Edited by Noriyuki Kudo. Tokyo: The International Research Institute for Advanced Buddhology, vol. 23,
pp. 3-42.

Feer, Léon, trans. 1883. Fragments Extraits du Kandjour. Annales du Musée Guimet V. Paris: Ernest Leroux.

Fiordalis, David V. 2008. Miracles and Superhuman Powers in South Asian Buddhist Literature. Doctoral dissertation, University of
Michigan, Ann Arbor, MI, USA.

Fiordalis, David V. 2014. The Buddha’s Great Miracle at Sravasti: A Translation from the Tibetan Miilasarvastivada-vinaya. Asian
Literature and Translation 2: 1-33. [CrossRef]

Gethin, Rupert. 2011. Tales of Miraculous Teachings: Miracles in early Buddhism. In The Cambridge Companion to Miracles. Edited by
Graham H. Twelftree. Cambridge: Cambridge University Press, pp. 216-34. [CrossRef]

Ghosh, Suchandra. 2014. Viewing our Shared Past through Buddhist Votive Tablets across Eastern India, Bangladesh and Peninsular
Thailand. In Asian Encounters, Exploring Connected Histories. Edited by Upinder Singh and Parul Pandya Dhar. Delhi: Oxford
University Press.

Ghosh, Suchandra. 2017. Buddhist Moulded Clay Tablets from Dvaravati: Understanding Their Regional Variations and Indian
Linkages. In India—Thailand Cultural Interactions. Edited by Lipi Ghosh. Singapore: Springer Nature, pp. 35-51.

Glover, Ian C. 2017. The Pre-Dvaravati Gap. In Defining Dvaravati—Essays from the U Thong International Workshop 2017. Edited by
Anna Bennett and Hunter Watson. Bangkok: Silkworm Books, pp. 15-23.

Hallisey, Charles. 1993. Nibbanasutta: An allegedly non-canonical sutta on Nibbana as a Great City. Journal of the Pali Text Society 18:
97-130.

Hirakawa, Akira. 1973-1978. Index to the Abhidharmakésabhasya. Tokyo: Daizo Shuppan Kabushikikaisha, vol. 1-3.

Hofinger, Marcel. 1982. Le Congres du Lac Anavatapta (Vies de Saints Bouddhiques), Extrait du Vinaya des Miilasarvativadin Bhaisajyavastu,
vol. 1: Légendes des Anciens (Sthaviravadana). Louvain-la-Neuve: Institut Orientaliste de Louvain.

Horner, Isaline Blew, trans. 1951. The Book of the Discipline (Vinaya-Pitaka), Vol. 4 (Mahdvagga). London: Pali Text Society and Luzac
& Co.

Ichimura, Shohei, trans. 2016. The Canonical Book of the Buddha’s Lengthy Discourses, Vol. 2 (Taisho Vol. 1 No. 1). Moraga: BDK
America, Inc.

Jaini, Padmanabh S., ed. 1977. Abhidharmadipa with Vibhasaprabhavrtti (Tibetan Sanskrit Works IV). Patna: Kashi Prasad Jayaswal Re-
search Institute.

Jaini, Padmanabh S., ed. 1983. Paiiiiasa-jataka or Zimme Panndsa (in the Burmese Recension). London: The Pali Text Society, vol. 2.

Jaini, Padmanabh S., trans. 1986. Apocryphal Birth Stories. London: The Pali Text Society, vol. 2.

La Vallée Poussin, Louis de, and Gelong Lodro Sangpo. 2012. Abhidharmakosa-Bhasya of Vasubandhu: The Treasury of the Abhidharma
and Its (Auto) Commentar (Vols. 1—4). Delhi: Motilal Banarsidass.

Lamotte, Etienne. 1958. Histoire du Bouddhisme Indien: Des Origines & I'Ere Saka. Bibliothéque du Muséon 43. Louvain: Publications
Universitaires, Institut Orientaliste.


http://doi.org/10.7152/bippa.v31i0.12498
http://doi.org/10.30687/AnnOr/2385-3042/2019/01/008
http://doi.org/10.18573/j.2014.10208
http://doi.org/10.1017/CCOL9780521899864.013

Religions 2022, 13, 1201 27 of 27

Lamotte, Etienne. 1988. History of Indian Buddhism: From the Origins to the Saka Era. Translated by Sara Webb-Boin. Publications de
I'Institut Orientaliste de Louvain 36. Louvain-la-Neuve: Institut Orientaliste de 'Université Catholique de Louvain.

Nénamoli, Bhikkhu, trans. 1982. The Path of Discrimination. (Patisambhidamagga). (Translation Series, No. 43.). London: Pali Text
Society.

Revire, Nicolas. 2014. Glimpses of Buddhist Practices and Rituals in Dvaravati and Its Neighbouring Cultures. In Before Siam Essay in
Art and Archaeology. Edited by Nicolas Revire and Stephen A. Murphy. Bangkok: River Book and the Siam Society, pp. 240-71.

Rhi, Ju-hyung. 1991. Gandharan Images of the “Sravasti Miracle”: An Iconographic Reassessment. Doctoral dissertation, University
of California, Berkeley, CA, USA.

Rotman, Andy, trans. 2008. Divine Stories: Part 1. Boston: Wisdom.

Saraya, Dhida. 1999. (Sri) Dvaravati: The Initial Phase of Siam’s History. Bangkok: Muang Boran Publishing House.

Sastri, Hirananda. 1999. Memoirs of the Archaeological Survey of India No.66 Nalanda and its Epigraphic Material. New Delhi: The Director
General Archaeological Survey of India.

Schlingloff, Dieter. 1964. Ein buddhistisches Yogalehrbuch: Unverinderter Nachdruck der Ausgabe von 1964 unter Beigabe aller seither bekannt
gewordenen Fragmente. Diisseldorf: Haus der Japanischen Kultur (EKO).

Schlingloff, Dieter. 2013. Ajanta Handbook of the Paintings (Vols. 1-3). Translated by Miriam Higgin, and Peter Haesner. New Delhi:
Indira Gandhi National Centre for the Arts and Aryan Books International.

Schopen, Gregory. 2004. Buddhist Monks and Business Matters: Still More Papers on Monastic Buddhism in India. Honolulu: University of
Hawaii Press.

Singh, Sanghasen, ed. 1983. A Study of the Sphutartha Srighanacarasangrahatika (Tibetan Sanskrit Works Series XXIV), 2nd ed. Patna: Kasi
Prasad Jaysval Research Institute.

Sirisawad, Natchapol. 2019. The Mahapratiharyasttra in the Gilgit Manuscripts: A Critical Edition, Translation and Textual Analysis.
Doctoral dissertation, Ludwig Maximilians-Universitat, Miinchen, Germany.

Sirisawad, Natchapol. 2022. The Sravasti Miracles: Some Relationships between their Literary Sources and Visual Representations in
Dvaravati. Entnagled Religions. in press.

Skilling, Peter. 1991. A Buddhist Verse Inscription from Andhra Pradesh. Indo-Iranian Journal 34: 239-46. [CrossRef]

Skilling, Peter. 1997. Mahdsiitras: Great Discourses of the Buddha (Vols. 1-2). Oxford: Pali Text Society.

Skilling, Peter. 1999a. Arise, go forth, devote yourselves. .. : A verse summary of the teaching of the Buddhas. In Socially Engaged Bud-
dhism for the New Millennium Essays in Honor of The Ven. Phra Dhammapitaka (Bhikkhu P.A. Payutto) on His 60th Birthday Anniversary.
Bangkok: Sathirakoses-Nagapradipa Foundation and Foundation for Children, pp. 440—44.

Skilling, Peter. 1999b [2542 BE]. A Buddhist inscription from Go Xoai, Southern Vietnam and notes towards a classification of ye
dharma inscriptions. In 80 pi sastracary dr. prahsert na nagara: Ruam pada khwam vijakdra dan chariik lae ekasaraporana [80 Years: A
Collection of Articles on Epigraphy and Ancient Documents Published on the Occasion of the Celebration of the 80th Birthday of Prof. Dr.
Prasert Na Nagara]. Bangkok: Phikhanet Printing Center, pp. 171-87.

Skilling, Peter. 2003. Traces of the Dharma: Preliminary reports on some ye dhamma and ye dharma inscriptions from Mainland

South-East Asia. Bulletin de I'Ecole frangaise d’Extréme-Orient 90/91: 273-87. [CrossRef]

Skilling, Peter. 2008a. Buddhist Sealings in Thailand and Southeast Asia: Iconography, Function, and Ritual Context. In Interpreting
Southeast Asia’s Past Monument, Image and Text. Edited by Elisabeth A. Bacus, Ian C. Glover, Peter D. Sharrock, John Guy and
Vincent C. Pigott. Singapore: NUS Press, pp. 248-62.

Skilling, Peter. 2008b. Buddhist Sealings and the Ye Dharma stanza. In Archaeology of Early Historic South Asia. Edited by Gautam
Sengupta and Sharmi Chakraborty. New Delhi: Pragati Publications, pp. 503-25.

Skilling, Peter. 2009. Seeing the Preacher as the Teacher: A note on sastrsamjiia. In Annual Report of the International Research Institute
for Advanced Buddhology (ARIRIAB) at Soka University for the Academic Year 2008. Tokyo: The International Research Institute for
Advanced Buddhology, vol. 12, pp. 73-100.

Skilling, Peter. 2017. Anisamsa: Merit, Motivation and Material Culture. Journal of Buddhist Studies 14: 1-56.

Strong, John. 2013. “When Are Miracles Okay? The Story of Pindola and the Kevaddha Sutta Revisited”. In Fojiao shenhua yanjiu:
Wenben, tuxiang, chuanshuo yu lishi = Studies on Buddhist Myths: Texts, Pictures, Traditions and History. Edited by Bangwei Wang,
Jinhua Chen and Ming Chen. Shanghai: Zhongxi Book Company, pp. 13-44.

Takakusu, J. 1998. A Record of the Buddhist Religion as Practised in India and the Malay Archipelago (A.D. 671-695). Delhi: Munshiram
Manoharlal.

The Fine Arts Department. 1986 [2529 BE]. a3nluusamdlve [Inscriptions of Thailand] (Vols. 1-5). Bangkok: National Library of Thailand.
(In Thai)

Waldschmidt, Ernst. 1979. Bruchstiicke buddhistischer Siitras aus dem zentralasiatischen Sanskritkanon (Kleinere Sanskrit-Texte Heft IV).
Wiesbaden: Franz Steiner Verlag. First published 1932.


http://doi.org/10.1163/000000091790083724
http://doi.org/10.3406/befeo.2003.3615

	Introduction 
	The Significance of the Śrāvastī Miracles According to Buddhist Texts and Dvāravatī Artefacts 
	Śrāvastī Miracles as One of the Buddha’s Necessary Deeds 
	Śrāvastī Miracles as Principal Miracles Performed Only by the Buddha 
	Śrāvastī Miracles as a Means of Conversion into Buddhism 
	The Miracle of Supernormal Accomplishment 
	The Miracle of Mind-Reading 
	The Miracle of Exposition 
	Effects 

	Śrāvastī Miracles as Supporting the Idea of Making the Buddha Images as an Act of Merit 

	Conclusions and Discussion 
	References

