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The manuscript titled Moni Guangfo (Mani the Buddha of Light) discovered in Xiapu, Fujian,
is undoubtedly the most important recovered ritual manual of the Religion of Light (Mingjiao FH#,
i.e., Chinese Manichaeism). Lin Wushu published the entire text of Mani the Buddha of Light in
traditional Chinese with a postscript in 2014,'”! while Yang Fuxue and Bao Lang published it in a
simplified Chinese edition with emendations and annotations in 2015.17 The present authors
published an edited version of the text in 2016.1 The extant version of Mani the Buddha of Light
comprises eighty-three pages (the 83rd page is blank), totaling 673 columns (abbr. c. or cc.) of
approximately 10,000 characters; the last part of the text is missing. Mani the Buddha of Light, with
its clear Buddhist coloring, is different from later Xiapu documents both in style and content and it
should be considered an early Xiapu document produced under the strong influence of Manichaean
documents of the Tang Dynasty (618-907)." The manuscript documents rituals including the
invocation of Manichaean deities at ritual services, the praise of these deities, and the confessions of
the “Hearers” (lay followers). Although its format is similar to Buddhist worship and repentance
rituals, the text sometimes includes specific instructions related to the rituals themselves that are
predominantly Manichaean in content. This is a ritual manual for a congregational cult and the basic
goal of the collective worship is cooperative advancement expressed through piety and ritual. Such
congregational cults followed the established practices of group worship in Central Asian
Manichaeism.

The original front cover of this Xiapu manuscript is missing and the manuscript bears a new
cover page with the title Moni Guangfo BEJE>tf# (Mani the Buddha of Light) penned by its owner,
Master Chen Peisheng B354 (Fig.1).[®
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Fig. 1 Front cover of Mani the Buddha of Light'”

I. From the Bema Festival to A Book of Prayer and Confession

Mani the Buddha of Light is a manual of collected rituals for Manichaean congregations, which
can be traced back to the Bema Festival. The Greek word béma meant “platform” or “throne”, and
the festival named for it was dedicated both to the commemoration of the death of Mani and to the
glorification of his personality. During the festival, Mani’s descent from the World of Light was
symbolized by the adornment of the béma (throne, dais), and so bema became the name of the
festival itself.

During the Bema Festival, the community comprising all the Elect and laymen gathered; the
main ceremonies included the confession of the Hearers and the Elect, and a quasi-sacramental meal
of which the Elect partook. Between or before these rites, the Elect and laymen usually recited
canonical texts, sang hymns, and kept vigil; moreover, there were also sermons, classes in
catechism, and the narration of parables.

The largest and most intact Manichaean painting found on a torn codex folio (MIK III 4979,
verso, Fig.2) depicts a spring festival, referred to as the “Bema Ceremony”, which commemorated
Mani’s death and spiritual ascension. Along the two sides of the image are depicted the male Elect
arranged in rows. They wear traditional white priestly garments and tall headgear and are seated on

their heels facing toward the center of the image. The central area, on the left, is occupied by a
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high-ranking church official seated cross-legged on a dais. His head is surrounded by a
crescent-shaped halo. On the right, a diagonal row of the Elect hold books in their hands. Along the
vertical axis, in the very center, piles of bread and fruit lead our attention upwards to a large
multi-layered dais (Gr. bema, ‘throne’), which forms the focal point of the composition at the
now-missing top of which something important was most likely displayed: a portrait of Mani, or

possibly a book or reliquary chest, as seen in other visual records.'®!

Fig. 2 Bema Scene. Fragment of a Manichaean illuminated codex from Turfan; MIK III 4979 verso!®!

A Book of Prayer and Confession written in Middle Persian, Parthian, and Sogdian was used in
divine services in Central Asia. The extant manuscript can be divided into two parts. The first part is
the Bema Liturgy which includes: Mani’s Letter of the Seal as canonical text; hymns for the
beginning of the Bema Ceremony; praises of Narisah-yazd (the Third Messenger), Srosh-Ahray (the
Column of Glory), Jesus the Savior, the Messengers, and the Bema; and hymns of the joyful. The
second part is Confessional Text for the Elect which includes: discussions of the Five
Commandments (Truthfulness, Nonviolence, Behavior [in accordance with religion], Purity [of the
mouth], and Blessedness [of poverty]), of the Five Gifts (nous, thought, mind, intelligence, and
understanding), and of the “closing of the Five Gates” (i.e., eye, ear, nose, hand, and feeling);
prayers and hymns, including the four Monday prayers; and “the divine table” for the
quasi-sacramental meal.""”! A Book of Prayer and Confession might have been one of the sources for
the Chinese text titled Mani the Buddha of Light, yet it is obvious that the latter is not a translation of

a Middle Iranian work and wears the trappings of Buddhist worship and repentance ritual.
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I1. Buddhist Worship and Repentance Ritual

Following the introduction of Buddhism to China, especially with the spread of the Mahayana
tradition, the popularity of ethical thought, and the promotion of eminent monks, various ritual
activities of worship and repentance flourished. Many “Buddha-name sutras” (Foming Jing % %5)
were popular and widespread from the Jin Dynasty (265-420) onwards and these established a firm
foundation for the development of worship and repentance rituals. The more extensive Foming Jing
were confessional texts: they comprised very lengthy invocation of the names of Buddhas,
Bodhisattvas, and even of sacred scriptures, and after each name or group of names there was a
confession of sins. For example, the Foming Jing “translated” by Bodhiruci contains 11,093 names
(T 440).

From the sixth to tenth centuries, Buddhist rules for “confession and pardon” (chanyi 1#%) can
be divided into four kinds: (1) sutra recitation and penitential offering (jingchan #1#); (2) worship
and repentance ritual documents (lichan wen #&130), (3) documents of penitence (chanhui wen 1%
#§30); and (4) compilations of rituals (zongji #84E), for example, Ji Zhujing Lichan Yi #E588HE1
% (Compilation of Worship and Repentance Rituals [Contained in] Various Sutras) compiled by
Zhisheng %51 in 730 (T 1982).

The prominent example of a jingchan text is Fahua Sanmei Chanyi % 3E = Bk ¥ %
(Confessional for Realizing the Lotus Samadhi, T 1941) compiled by Zhiyi %% (538-598). In this
work, we find five stages of the confession ritual: (1) chanhui 1#f#, “repentance”; (2) quanging %l
&8, “invocation of the Buddha(s)”; (3) suixi &, “responding with joy” (in observing the good
behavior of others); (4) huixiang [9][1], “transference” (of one’s merit to another); and (5) fayuan
4%JH, “arousal of the vow” (to save all sentient beings).

The texts of the worship and repentance rituals were used by both monks and the laity for the
six periods of the day allocated to worship, but we only know the names of the authors of a few of
them. Most are preserved as anonymous Dunhuang manuscripts. Some manuscripts focused on
ceremonies of worship of Buddha(s), such as Fashen Li %514 (Ceremony of the Dharma-body
[of the Buddha)), Jiangsheng Li [%4:#% (Ceremony of the Descent [of the Buddha]), Wangsheng
Lizan Ji 1E/E143#15 (Laudatory Gathas for Rebirth in the Sukhavati) by Shandao 3% dated to
662, and Shi’er Guang[Fo] Li +—t[f#]#& (Ceremony of the Twelve [Buddhas of] Light). Others
focused on the worship of Buddhist teachings, such as Jingang Wuli 4| 7i#& (Five Ceremonies of
the Diamond [Prajfiaparamita Sutra]), and Fahua Qi Liwen #5483 (Seven Ceremonies of the

Lotus [Sutra]). Yet others were focused on worship of the sangha, the community of monks and
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nuns, such as [Mile] Shangsheng Li [5#)] 448 (Ceremony of [Maitreya’s] Ascent) and Guanyin
li #i7%+% (Ceremony of Avalokite$vara).!'!!

Ennin (793-864), one of the eminent Japanese monks who visited China in the ninth century,
has left a description of these activities of worship and repentance. In his account he recorded the
rituals of Koreans in Dengzhou, Shandong, in 839, and described how about forty men and women,
monks and laymen, gathered together in the cloister listening to lectures during the daytime and
worshiping, repenting, and listening to scriptures following the order of worship at night. “The
lecturing, worshiping, and repentances are all done in accordance with the customs of Korea. The
worship and repentance at dusk and before dawn are in the Chinese manner, but all the rest are in

the Korean language”.!?

III. Manichaeism under the Cloak of Buddhism

As early as the eighth century, the Manichaean congregational cult may have already worn the
trappings of Buddhist worship and repentance rituals. Moni guangfo jiaofa yi lii BE e Yol 0k
(Compendium of the Doctrines and Styles of the Teaching of Mani, the Buddha of Light, abbr.
Compendium) written in 731 informs us that one of the five halls that comprised the Manichaean
monastery was “a hall for worship and repentance” (lichen-tang FL1#%),/"® revealing that the
Manichaeans already named the hall used for these gatherings after the Buddhist term for “worship
and repentance”.

The original title of the Xiapu manuscript which we call here Mani the Buddha of Light may
indeed have been Moni Guangfo [Li] FEJEY¢#i[#8] ([Ceremony of] Mani the Buddha of Light), and
we can regard the manuscript as a compilation of the worship and repentance rituals of
Manichaeism because of the consistent reiteration of homogeneous stages in the ritual.

We can find some traces of the relationship between Manichaeism and Buddhist repentance
rituals in a memorial, called the “Wenzhou Memorial” by Western scholars, submitted to the throne
on the fourth day of the eleventh month of the second year of the Xuanhe reign period (26
November 1120). The titles of scriptures and the images of the followers of the Religion of Light in
this memorial include Guangda Chan F& K1# (The Grand Confessional).!'¥ This may have been a
Manichaean ritual manual named in the style of a Buddhist confessional ritual.

Most Buddhist worship and repentance rituals comprised the Twelve Stages, three of which
have nothing to do with Moni Guangfo, namely remembrance of the [name of the] Buddha (nianfo
&), purity while abiding in the world (chu shijie fan JBEt55E), and verses of impermanence

(wuchang jie #H18).
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The text titled Liushi Jisong 7~Wi{&2H (Gathas in Praise of the Six Periods [of Worship]) was
written to coordinate with the quotidian six periods of worship and repentance (liushi lichan 75\ 8
1#). The full day was divided by Buddhists into three daytime periods, comprising dawn (yinchao
#H), noon (wushi ), and dusk (huanghun %% ), as well as three nighttime periods,
comprising the first watch of the night (chuye #]#X), midnight (zhongye %), and the latter part of
the evening (houye 1£1%). In contrast, the Manichaean Elect performed four or seven daily prayers
(gishi lichan CWR#&18). Mani the Buddha of Light (c.443) also praises the monks who perform
seven periods of worship and repentance, and mentions the second (di’er shi % —IFf), third, and
fourth periods (disan shi % =I5, disi shi V). There should also have been a first period (diyi
shi #—IKs) before the second period. The relationship between the Manichaean four daily periods,
the Buddhist six periods, and the Manichaean seven daily prayers is a topic that should be studied
by future scholars. Therefore we will not discuss them in detail here, but focus instead on the other
eight stages: 1, gingfo #5f# inviting Buddha(s); 2, zanfo #&f# praising Buddha(s); 3, lifo 1&1#
worshipping Buddha(s); 4, wuhui 1.1, the five kinds of repentance; 5, san guiyi — WK,
venerating the Triratna; 6, shuoji fayuan F{E%55H, explaining in verse and making a vow to save
all beings; 7, fanzhou F5U, mantras; and 8, (zhong)he (32)Fl, (the Hearers) joining in the singing or
chanting.!'™

IV. gingfo 5&f#% Inviting Buddha(s)

A ritual acquires significance only when the Buddha[s] accept[s] the invitation and descend[s]
to the altar. So inviting Buddhas appears in all rituals. The priest and the laity were required to kneel
and worship, holding flowers in their hands and singing gathas. Almost all the invited “Buddhas”
are Manichaean deities.

Related to gingfo were the practices of jingtan ¥#38 (“purification of the altar”, outlined in
cc.248-255) and kaitan 18 (“preparation of the altar”, outlined in cc. 403-419). These aspects of
the ritual may have been created under the influence of Esoteric Buddhism. Chinese Manichaeans
would have denoted the traditional bema “altar” using the Chinese term zhaitdn 7518 before
Manichaeism spread from Luoyang to Mongolia around 762, and as a result Turkish Manichaean
texts render the equivalent of bema as caidan,''® undoubtedly derived from the Chinese zhditdn 7
1.1 In Sogdian texts the term appears to be ¢’yd’n or j’yd’ny which means “of the Bema”,'’®! but

we have no evidence that ran 18 “altar” still related to the béma in Mani the Buddha of Light.
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Also related to gingfo was the practice of da zanxiang KiE&# (“incense offering of great
praise”, see cc. 460-481). In addition there are other rituals embodying the extension of praise
through the offering of incense in this collection (see cc. 67-85, 445-459). Clearly, the Manichaeans
attached importance to incense offering. The prominent poet and scholar-official Lu You provides
details of the popularity of reverence for incense within the Religion of Light in Fujian in a
memorial of 1162: “Since they burn frankincense (ruxiang FL.7), frankincense has risen in
price”.[]

Here I would like to discuss the ritual of “inviting Heavenly Kings”, outlined in columns

98-116 of Mani the Buddha of Light in greater detail. The priest first praises the Heavenly Kings, as

follows:

Praising the Heavenly Kings (Zan Tianwang & X F) (cc. 98-116)

As for the King of the Ten Heavens, his foreign (Iranian) name is Asamansha ] &
1®¥Y (2a-sat-muan sa < Pth *’sm’n $’h=King of Heaven). This is why the Taoists
call him the Jade Sovereign Great Emperor of the Vast Heavens. He dwells in the
Seventh Firmament, resides in a great palace, and controls the good and bad events
throughout the Ten Firmaments. In this firmament, there is a jewel-mirror with
twelve faces: the upper face observes the nirvanal-land], the lower face reflects the
netherworld, and the ten (remaining) faces inspect the rebellions of the various
demons and similar events of change in the Ten Firmaments. The Four Heavenly
Kings control the Four Continents: the Heavenly King Raphael governs northern
Uttarakuru, Heavenly King Michael rules [eastern Purvavideha, Heavenly King
Gabriel rules] southern Jambudvipa, and Heavenly King Sariel controls western
Aparagodaniya. If the four heavenly, great, luminous spirits notice the evil demons
of the various firmaments launch evil plans to stir the saints of the celestial and
earthly spheres, they immediately exhibit their great majestic powers to restrain
them [i.e., the demons] and make them surrender; they quickly pacify them, swiftly

effecting their surrender.!*"!

Then the priest invites the Heavenly Kings:
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[We are] whole-heartedly pious, join our palms in sincere reverence, and venerate
[the Heavenly Kings]. [The Heavenly Kings] descend to this platform of
enlightenment, bestow protection on the men and women with merit in the lower
realm, increase their fortune, protect them from all evil, enhance their happiness,

and prolong their longevity.!*!

In conclusion, the priest invites various spirits:

[We] offered incense of light and made offerings of whatever nourishes,
[the fragrance of incense] forms a cloud towering to the million worlds around.

The various spirits in all space and realms, [and] the hosts of envoys of
light, who protect the countries and families,

Ride this cloud of incense to join the assembly at the sermon, relieving the
distress of the flocks of light and making them happy.

First [we] rely on the wonderful mantras of our Buddha to uplift the spirits

and welcome the superior nobilities.**!

“The King of the Ten Heavens” can be identified as the second son of the Living Spirit, i.e., the
King of Honor (Latin: Rex honoris). The priest also invites him as the last deity among the Nine
Deities (or groups of deities): “The precious radiant heavenly lord, the Jade Sovereign Venerable
Buddha. His jewel-mirror with twelve faces is bright and the Jade Sovereign in concealment lives in
the Seventh Firmament” (cc. 196-198).[23!

The Seventh Firmament is depicted in Diagram of Universe, a large Chinese-style painting on
silk which was probably produced during the period from the late Yuan to the early Ming, i.e., from
the late fourteenth to the early fifteenth century, by a painter from Zhejiang or Fujian. In this work
(see below) scholars of Manichaeism can readily discern the Ten Firmaments supported by forty
angels. In the Seventh Firmament, to the left, the King of Honor sits on a throne flanked by his eight
soldierly angels, all facing towards the center, while Mani and his attendants directly face the deity.
The right side depicts the King of Honor sitting cross-legged on a lotus throne with his magic mirror
with twelve faces, observed by Mani, who once again faces the deity.** (Fig. 3) “The magic mirror
with twelve faces” can be identified as “the jewel-mirror with twelve faces” in Mani the Buddha of

Light.

— 385 —



Eurasian Studies ( Volume VII )

Fig. 3 The Seventh Firmament in the Diagram of Universe'®!

Yoshida Yutaka has analyzed Buddhist influence on Manichaeism in the Far East. According
to Buddhist scripture, Trayatrih$at’s capital is situated on the summit of Mount Sumeru, where
Indra (Dishitian 7 %K) rules over his thirty-two devas who reside on the thirty-two peaks of
Sumeru, eight in each of the four directions. Indra’s capital is called Sudar§ana %8, City of Joyful
Vistas & FLI%.*! In the Diagram of Universe, the golden structure on the top of Mount Sumeru can
be identified as the City of Joyful Vistas (also called the City of Skillful Manifestation 3% iL.3%). The
central figure, flanked by two attendants, enthroned in the City of Joyful Vistas should be Dishitian
# FEAR (Indra). The thirty-two gates symbolize the thirty-two cities of the devas.!*’! (Fig. 4)

We believe that it is possible to identify Dishitian %X (Indra) as the King of the Ten
Heavens. The Taoists accused people of mistakenly identifying Di #7, the Jade Sovereign Great
Emperor, as Dishi 7 # (Indra),!”®! in Buddhist cosmology the Jade Sovereign was indeed
identified as Indra, and the followers of the Religion of Light identified the King of the Ten
Heavens as the Jade Sovereign Great Emperor of the Vast Heavens; therefore, this chief deity
depicted residing in the large palace on the summit of Mount Sumeru can be identified as the King

of the Ten Heavens (Rex honoris) in the minds of the Manichaeans.
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Fig. 4 Mount Sumeru with the Four Continents in the Diagram of Universe!*

According to the Buddhist sutras, all four Heavenly Kings serve Indra, the lord of the devas of
Trayatrirh$at. On the eighth, fourteenth, and fifteenth days of each lunar month, the Heavenly Kings
go to inspect the state of virtue and morality in the world of men. Then they report their findings to
Indra.*® Non-Chinese fragments of the Book of Giants also mention the relationship between Rex

honoris and the four Archangels. Uyghur fragment U217/R4-5 records:

And Rex Honoris (t[@]pri hani=Khan of the Heavens) then said to the four (tort)
angels (frestilarka): “O, angels (fresti[ ])...”13Y

The four Archangels may be identified as the four Heavenly Kings mentioned in the Chinese
text Zan Tianwang # KT (Praising the Heavenly Kings).

The scholars Yoshida and Gdbor Késa both argued that in the Diagram of Universe one can
also see soldiers on the Eighth Earth. Although this section of the painting is slightly damaged, one
can discern four men in full armor. They are found in front of Mount Sumeru. The number four
does suggest a connection with the four Archangels: Raphael, Gabriel, Michael, and Israel. (Fig. 5)
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In Painting of the Birth of Mani, we can also see two groups of four angels or soldiers

congratulating the birth.*? (Fig. 6)

Fig. 5 The four armored archangels before Mount Sumeru in the Diagram of Universe'®®!

Among the Six Heavens of the Realm of Desire (Liuyutian 7N%KK), the lowest one is the
Heaven of the Four Heavenly Kings (Siwangtian V4+X) which is described as being half-way up
Mount Sumeru, and the second is Trayatrim$at (Daolitian 1JJ#]7K) which is described as being at
the summit of Mount Sumeru. TrayatrimS$at was also translated into Chinese as Sanshisan-tian =1
=K (Heaven of the Thirty-three [Gods]). Dazhidu Lun K% J& & (Great Treatise on the

Perfection of Wisdom) records:

Mount Sumeru rises 84,000 yojanas (youxun H#f]) above sea level and there is the
Heaven of the Thirty-three Gods above it. Beside Mount Sumeru, there is Mount
Yugamdhara (Youjiantuoluo HHEF¢ZE) which rises 42,000 yojanas above sea level.
There are four hills on this mountain; one city is on each of the four hills and in each city

one of the Four Heavenly Kings lives.[*¥
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This is helpful support for the identification of the four armored warriors with the four
archangels by the scholars Yoshida and Kosa. From the perspective of Buddhist form, the lower
mountain in front of Sumeru should be Mount Yugamdhara, and the Four Heavenly Kings should
be VaiSravana who governs northern Uttarakuru, Dhrtarastra who rules eastern Purvavideha,
Virudhaka rules southern Jambudvipa, and Virtipaksa who controls western Aparagodaniya.
However, from the perspective of Manichaean content, the Four Heavenly Kings should be Luofuyi
WEAHIR (*luo-b iwak-iét< Parthian (Pa)/Middle Persian (MP) rwp’yl) or Raphael, Miheyi 5#51i%
(mjie-xa-iét<Pa/MP myh’yl) or Michael, Ye[fulluoyi ZE[#WEI%R (ngivp-[b iwak-]la-iét< Pa/MP

gbr’yl) or Gabriel, and Saluoyi 2 MEi% (sd-1a-iét<Pa sr’yl) or Sora’el—the Four Archangels.

V. zanfo 7&f# Praising Buddha(s)

“Praising Buddha(s)” (also rendered in Chinese as tanfo "f#) refers to the recitation by the
priest and the laity of gathas or prose in praise of the various merits of the Tathagata.

The most interesting example of “praising Buddhas” appears in cc. 292-312 which praises

Mani’s birth:

Praise of the Descent (Xiasheng Zan 438

When Mani Buddha descended, he was incarnated in Sulin (=Suristan). The
pomegranates’ branches brought auspiciousness. The chief gardener ascended the
vermilion steps leading up to the palace hall and reported the unusual phenomenon to the
throne. Ashijian ordered the chief gardener to pick them, put them on a plate, and politely
offer them up. Maryam (Moyan KY) was delighted to eat them and her lovely face
expressed great pleasure. The sage admonished her to rest in another palace. By the time
ten full months had transpired, the flower was born; the lovely *baby emerged from her
chest. Golden lotus blossoms sprang up from the earth and nectar fell from the sky. The
Buddhas of the Ten Directions were all pleased. The Demon Kings of the Three Poisons
bemoaned their afflictions. The lofty precious manifestation was beyond anything in this
mortal world and was revered by the court ladies. All entreated the Crown Prince to
return to the palace; he had renounced the secular world at the age of four, attained
enlightenment at the age of thirteen, and inflicted defeat on the [doctrine of the]
Water-washing [Baptists]. The holy yanmo (<Pth. ymg [yamag] twin) subsequently
guided [him] to observe the Three Epochs—past, present and future. All things were

understood and various phenomena were unobstructed. [He] gradually advanced to Bosi
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(Persia), Bolu, and other countries. Nagas and the Eight Groups all respected his virtue.
Everyone offered praise: “This is indeed a unique moment!” [His] prestige influenced
Persian King *Shapur to comprehend the *principles. The whole world followed him.
The new monks and teachers followed [Mani] Buddha’s travels as he first transformed to
having long eyebrows. My Buddha [Mani] preached and retained all teachings in the
assembly of all human beings and celestials. [People] retained the Buddha’s teaching
about the fundamentals of the Two Principles and erased old sins through the Three
Epochs. Of years, five [times] nine [i.e., 450 years] had passed, and the Teaching spread
to the Eastern Land. Long live the present emperor. Peaceful kingdoms of the Earth were
all converted. Everyone sought and obtained good fortune and everyone upheld safety

and security. May almsgivers of the Ten Directions live long and prosper!!**

The Compendium written in 731 only tells us that Mani was born in the country of Sulin at the
royal palace of Emperor Badi by his wife Manyan J#¥ (Maryam). Having sprung into existence
from His mother’s chest, He surpassed His age and excelled everyone.'** Based on this core scene,
the text of “Praise of the Descent” added a dozen scenes to the story of Mani’s birth under the
influence of the story of Sakyamuni’s birth. At the same time, Manichaeans composed Painting of
the Birth of Mani which now is in the Kytsht National Museum in Japan (Fig. 6).°7 It depicts

approximately nine scenes outlined in “Praise of the Descent”.*®!

3 i T HTE PO, - ATRITT AT O P =

Fig. 6 Painting of the Birth of Mani HZJUM B2 146 (Kyusht National Museum, Japan)
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VL lifo ¥ Worshipping Buddha(s)

Worshipping Buddha(s) is the most important part of the ritual. It usually entailed three steps:
first, the priest bows to the Buddhas and invokes their names. Before their names, such words or
formulations as “namah” (nanmo i), “pay homage to” (jingli #(14), and “whole-heartedly
taking refuge in the Buddha” (zhixin guiming li Z.0577{E) are usually invoked. The priest then
recites gathas in praise of Buddhas, and finally the laity join in the singing or chanting.

Worshipping Buddhas in Mani the Buddha of Light follows the same procedure. Of course,
most of “Buddhas” are now Manichaean deities, prophets, or saints.

For example, the priest worships the four prophets: Narayana, Zoroaster, Sakyamuni, and Jesus
(cc.516-540). He praises the second [Buddha] Zoroaster who descended to Persia to save the Pure
Wind Nature and converted Wishtasp (Yuduoxi #% % ?iust-ta-ziap <Pa wyst’sp). Because there
were images of celestials, the demons fled to Babylon (Bopi # 2 pua-b ‘i < Pth./MP b’byl) where
they were destroyed by the irradiation of Divine Light. 40!

The worship of the Five Buddhas (cc.597-630) provides us with another example:

Great Holy One—Moni [ JE mua-ni=Mani] the Buddha of Light

{[Hearers] joining in the chanting} We wish to open the great merciful
door of Wisdom, [Mani,] Mani, Buddha of Light

[He] left his holy traces in Sulin (Surisan) and was called Mani, his
manifestations in the Three Bodies—the Body of Truth, the Body of Mutual
Enjoyment and the Created Body—are wonderful and mysterious.

[His] auspices nine-fold surpassed the secular matters, eight forms of
fearlessness displayed supernatural power.

[He] renounced the secular life and gave up the throne when he was four
years old; he attained enlightenment and spoke the truth when he was thirteen years
old.

All those who responded to him were saved, myriad souls looked up to him
and all trusted in him absolutely.

[We] supplicate:

World-honored one of compassion and relief--Mani the Buddha of Light,
seek [our] voices and save and convey [us] to deliverance.

[We] humbly request:
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[The souls of] the dead escape from suffering, are reborn in the heavenly
realm, see the Buddha, hear the scriptures, and roam freely.

[May they enjoy] ultimate bliss and happiness and immeasurable life, on
lotus seats free and easy forever.[*!!

Great holy one—Naluoyan (&AL na-la-jen="*Narayana) Buddha

{[Hearers] joining in the chanting} We wish to open the great merciful
door of compassion (love),

{[Hearers] joining in the chanting} Naluo, Naluoyan, *Narayana Buddha.

*Narayana in the beginning saved *sentient beings, successful salvation is
worth ten ritual worship’s statements of praise.

[His] teaching established in a deserted and ignorant age followed the
correct path, the *rishi was pristine and guided the primitive people.

[It] transmitted for eight generations and was thus long-standing and
well-established; fifty-seven thousand laws are right and true.

The merits of fourteen true words do not vanish, the majestic bronze pillar
is better than the new one.

[We] supplicate:

Primordial World-honored One—*Narayana Buddha, ...... 142]

Great Holy One—Suluzhi (8832 suo-luo-tcie < Pth. zrhwst [zarhust],
Zoroaster) Buddha

{[Hearers] joining in the chanting} We wish to open the great merciful
door of faith,

{[Hearers] joining in the chanting} [Sulu, Suluzhi, *Zoroaster] Buddha.

The Second Lord *Zoroaster was true body, condemned evil demons to the
wheel of karma [zodiac].

Three thousand galaxies enhanced [his] greatness, the twelve gates showed
[his] mighty divine powers.

The turtle-nosed snake was rebuked and left, the king’s mind was
awakened, and [his] resurrection after death was eulogized all around the country.

[His] body was extinguished within sixty years, but the tradition of his
school remained pure and true for three hundred years.

[We] supplicate:

World-Honored One of Instruction—*Zoroaster Buddha....... [43]
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Great Holy One—Shijiawen (% 3 cick-kia-miuon < Pth. §’qmn
[Sagmany], *Sﬁkyamuni) Buddha

{[Hearers] joining in the chanting} We wish to open the great merciful
door of perfection,

{[Hearers] joining in the chanting} [*Sakya, *Sakyamuni] Buddha.

*Sakya was born in a royal palace in Tianzhu (R*% t‘ien-tiuk< Sanskrit
Indu, India), and at that instant knew that life with four basic forms of
suffering—birth, old age, sickness and disease, and death—are empty.

For nineteen years in the City of Spring [he] looked for the throne; he
waited to succeed in the Snow Mountains for six years.

Fire, wind, earth, and water are known [by him] as the original elements of
human body, the whole earth with mountains and rivers showed [his] holy merits.

[*gﬁkyamuni] predicted the name [of the Future Buddha] and the throne
given away [by the king], we now have met the latter true school.

[We] supplicate:

The Greatly Enlightened World-Honored One—*Sakyamuni Buddha,

Great Holy One—Yishu (R¥Z i-siu, *Jesus) Buddha of Harmony

{[Hearers] joining in the chanting} We wish to open the great merciful
door of patience,

{[Hearers] joining in the chanting} [*Jesus, *Jesus Harmony Buddha]

*Jesus resurrected, his sanctification and supernatural abilities were
immeasurable.

The white dove flew here to show the auspicious sign, the scenery
manifested in this common place.

After living in this world for sixty years [he] returned to extinction, for
about three hundred years [his] teaching was expounded and preached.

[He] predicted that the child of light would welcome the latter sage who is
willing to arrange the ferry (i.e. religion) for us.

[We] supplicate:

World-Honored One of Life—*Jesus the Buddha of Harmony ...!*)
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Szuzsanna Guldcsi has demonstrated that the four gods on the right side of the central assembly
in the New Aeon of the Diagram of Universe represent the Primary Prophets. Zoroaster can be
identified because he is holding a green barsom branch at the upper left and Sakyamuni can be
identified by his ushnisha at the upper right (Fig. 7). She believes that Jesus is at the lower right and
Mani at the lower left.!*! According to the Xiapu manuscripts, however, the god at the lower left

can be identified as Narayana and the god at the lower right can be identified as Jesus.

Fig. 7 The Four Great Venerable Buddhas!*”!

VIL wuhui F#8 Five Kinds of Repentance

The Buddhist Five Kinds of Repentance are the five steps in a penitential service: (1) the
confession of past sins and forbidding them for the future (chanhui 1##); (2) the appeal to the
universal Buddhas to keep the Wheel of the Law turning (quanging #h55); (3) rejoicing over the
goodness in one’s self and others (suixi F&+); (4) the offering of all one’s goodness to all the living
and to the Buddha Way (huixiang i n], Sk. parinama); and (5) the resolve or vows (fayuan #555).

In Mani the Buddha of Light, the confession is much simpler. In lieu of the Hearers, the priest
delivers a confessional text which does not mention any specific misdeed but includes every “sin”
committed by human beings in the past, present, and future. This confessional text (cc. 265-271) is
largely a copy of the text titled “This Gatha is a Penitential Prayer of Niyusha” (fRiiyb, i.e., MP.
niyosag: hearers) in the Xiabu Zan Tif7& (abbr. Hymnscroll) (H. 410-414), despite several

mistakes and some variant Chinese characters.

— 394 —



A New Explanation of a Ceremony during the Elevation of Qutula to the Position of Mongol Khan

Penitential Mysterious Prayer (Chanhui Xuanwen 1815 % 3C)

I now repent whatever were my physical, verbal, and mental activities; my craving,
aversion, and ignorance; or had I encouraged the ‘robbers’ to poison my heart, or not
restrain my sense organs; or had I doubted the eternal-living Three Treasures and the
Two Great Lights; or had I injured the Body of Lushena, as well as the Five Light-sons;
had I begot a feeling of resentment and neglect of the Priest-teachers, our fathers and
mothers, and against the wise intimates, and had I accused and blamed them; or had I
imperfectly observed the seven kinds of almsgivings, the Ten Commandments, and the

Three Seals, the Gates of Teaching—I wish my sins may disappear!!*!

Such sins as doubting the Two Great Lights (Sun and Moon), injuring the Body of Lushena (the
Column of Glory) as well as the Five Light-sons (Ether, Wind, Light, Water and Fire), imperfectly
observing the seven kinds of almsgivings, the Ten Commandments (the moral code of Hearers) and
the Three Seals (the seals of the mouth, hands, and bosom) can only be understood from a
Manichaean perspective.

In Mani the Buddha of Light, the concept of huixiang B[] is similar to that in Buddhism and
some sections of the text end with huixiang. Regarding huixiang, only a few words betray the
Manichaean content, such as New Light(-world) [xin ming(jie) #HHI(F%)] (cc. 648, 651, 653, 655,
657).

VIIL san guiyi =Hxf&X Venerating the Triratna

Buddhist veneration of the Triratna (also called sangui — %) signifies the three surrenders to
the Three Treasures (sanbao —%7), i.e. the Buddha (fo f#i), the Dharma (the teaching, fa %), and
the Sangha (seng ). Obeisance (henan F1#) usually follows veneration of the Triratna.

The following passage is an example of Venerating the Triratna in Mani the Buddha of Light
(cc.426-444):

Venerating Buddha. Sahuanmoluo Holy Lord. [He] lives out of this world and is
always secure. [His] lofty spiritual marks are like precious jewels. The true essence of all
phenomena always exists and lacks any marks of arising or cessation. One trillion sages
always look up at [him]. Looking up at [him], they wish [that he] sends down

authoritative power to give divine protection. The light is of a single determined nature
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and has nothing to do with sunrise and sunset. This is the place of peace and happiness
for the true essence, universally wishing that the light-souls of the Three Realms (Earth,
Atmosphere, and Heaven) become enlightened quickly and return together to the Great
Light.[*

Venerating the Teaching. Jesus first established the natural wonderful Truth which
is most precious, serving as the ferry (i.e., religion) for the myriad worlds as numerous as
the grains of sand of the Ganges. The Two Principles and Three Epochs—subtle
connotation is extensively and publicly stated. The enlightened light-souls escape from
the mundane world. Escaping from the mundane world, [the light-souls] come back to
the holy body of the absolute reality which will continue in the future to turn the Wheel
of Dharma. Ten kinds of the Extraordinary are always refreshing. Politely wishing that
tonight the beneficence would be offered on behalf of the souls of the deceased persons,
our merit would be sincerely transferred to them, and the causes of Buddhahood would
be cultivated and realized.l"

Venerating the Sangha (arhats, true men, and sages). The returned light-souls have
descended from the Ten Firmaments. [They] drive the light-ship to wander far in the sea
of tortures, seek priceless treasures for the Dharma assembly, and save countless true
good persons who are responsive to the Light. Good persons who are responsive to the
Light perfectly observe the Five Commandments and Three Seals. Marvelous teaching is
most profound and extensively preached among the multitude of light. Seven prayers
daily are performed with the most zealous inclination. The true teaching transmits and

continues for ten thousand years.>!!

We felt certain that Sahuanmoluo V%% 2K & (sat yuan mok 14) is the highest god of
Manichaeism—the Father of Greatness, but could not determine the Iranian deity’s name. Yoshida
Yutaka pointed out in an email to us that Sahuan [E#%, representing a pronunciation similar to
“sarwan”, must be the transcription of zurwan.

Zurvan (“Time”) is known as a god in Avestan texts. The interpretation of the Father of
Greatness as Zurvan already occurs in Mani’s Middle Persian work Sabuhragan (Zurwan)."?' The
identification of the Father of Greatness as Zurvan is also found in Manichaean Parthian (zrw’byyy)

and Sogdian texts (zrw’ Byyy, zrw’Byyy).>!
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The uppermost unit of the Diagram of Universe is the Realm of Light (Fig. 8). The central

motif of this section of the painting is the Father of Greatness and his assembly which includes the

Twelve Aeons and two additional attendants.>*

Fig. 8 The Realm of Light in the Diagram of Universe'>!

IX. shuoji fayuan /%% E8 Explaining in Verse and Making a Vow to Save All Beings

The Buddhist ritual of shuoji fayuan actually has double functions as fayuan and huixiang, and
the fayuan (“vow”) gives rise to the intention to save all sentient beings.

In Mani the Buddha of Light, the concept of fayuan is similar to that of Buddhism. Only a few
words have Manichaean coloring, e.g. “the sainthood of great light and eternal happiness” (daming
changle shengguo KUIE 4L IR) (cc. 83-84).

Here is an example of huixiang which is an invocation for light-souls to return to the New

Light-world (New Aeon, Fig. 9) (cc.646-658):

The fragrant wind blows the bells which are tinkling, countless celestial beings
chant the Buddha’s name and sutras. Only in the precious realm is there ultimate bliss, so
it would be better [for the light-souls] to call each other and come back to the Light as
soon as possible.

The New Light-world is nearly finished, [the light-souls] should call each other and
come back. [ You] should not be fond of the human world which is not the place to live in
peace. The light-souls should be saved from the suffering and quickly leap over the sea
of eternal happiness. [...... ]

In the realm of treasure of the New Light-world there are jade palaces and golden
gardens. One should not be fond of the human world....... The *councilor on the throne

of seven treasures bestows sons who defeat the host of demons for you.
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The New Light[-world] has already commenced and bestows Buddhas of one
country to you. [You] should not be fond of the human world....... One country is equal
to one thousand cities and one city is equal to a myriad of villages.

In the palaces of treasures of the New Light[-world] immeasurable lives are born
miraculously. [You] should not be fond of the human world....... Singing and chanting
do not stop all day long.

The New Light[-world] is the best place to roam, enlightenment is attained forever

on the [lotus-]blossom dais. [You] should not be fond of the human world....... When

long life has less pleasure, life is limitless.!>®

Fig. 9 The New Aeon in the Diagram of Universe'>”

X. fanzhou 3E5E Mantra

The mantra, recited, muttered or sung in a ritual as a general name for the verses, formulas or
sequence of words in prose, is believed to have religious, magical or spiritual efficiency. In Chinese
Buddhism, Sanskrit mantras were transcribed in Chinese characters. Usually the mantra was not
translated because the sounds of the Sanskrit words themselves were thought to incorporate the
essence of Buddhism.

There are many transcriptions in Mani the Buddha of Light. In addition to names, terms, and
phrases scattered throughout the manuscript, there are thirteen whole blocks of transcription (77 cc.
=936 characters).'*®! While similar to transcriptions from Sanskrit in indigenous Buddhist ritual and

penance texts, they are in fact transcriptions from Middle Iranian according to what has already
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been deciphered. There is more than one Chinese transcription for some Middle Iranian words in
the Xiapu documents, even in one hymn of a single manuscript. This phenomenon shows that
Middle Iranian prayers and confessional texts were recited by a foreign Manichaean Elect such as
Master Hulu (Uighur: ulug) fashi WAki%Af (great priest, active around the middle of the ninth
century) in congregational cults in southern China and recorded in transcription by Chinese
disciples who were not versed in Middle Iranian languages. Alternatively, a foreign Elect could
have brought various Chinese transcriptions of mantras to southern China. These Chinese
transcriptions of mantras were included in Mani the Buddha of Light without emendations made by
the Elect who were versed in both Middle Iranian and Chinese. Mistakes were continually added in
the process of copying such transcriptions again and again by transcribers who were wholly
unfamiliar with Middle Iranian and it becomes extremely difficult for modern scholars to decipher
the extant transcriptions.

Yoshida Yutaka found that a hymn titled Tianwangzan KE## can be identified as a Middle
Persian text found in document M19°! and he sent his English article to us. Reproduced here, this is

a good example of the use of a mantra:

Tianwangzan K7 “Praise of the Heavenly Kings” (cc. 331-337)

@
B 9 BLBAEAE AR

?au yua piuat lji siét tok g’ien na

W frystg’n

0 fréstagan

To the Angels.

(i1)

T [] i 4 18 EEpu EIEOTIES

yuan tdm [2au] luo biwak iét mjie xa iét  b‘iwet siét lok k‘iwo
wynd’m W rwf’yl myh’yl  wzrg

wendam 0 rufaél mihaél wuzurg

We praise Rufael, Michael the Great,

(iii)
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IR [ 46| eMRIR

piep [b‘iwak] la i€t sa la jét

gbr’yl sr’yl

gabraél srael

Gabriel, Sarael

@iv)

LTESS ME & AR 3 HL BB

?uot d‘ok iwi si€t b‘uan na piuet lji siét tok g’ien na
‘wd wysp’n frystg’'n

ud wispan fréstagan

and all the Angels.

)
(87 oy PR 5k 25k PRI VDA AR
kiu muan ?a lad‘a yuan ni ju sa g’ien na
kwm’n rd’w’n nyws’g’n
kuman ardawan niyosagan

May they give us, the Elect and Hearers,

(vi)
Al [FEIX] X2 [ HEW] (D K MRS
xa [kop mua](mua k‘iwo) d’ién kiu [muan](nien) d‘ok la mjie gién
h’'m’g dyn qwnynd r’mysn
hamag den kunénd ramisn

the whole Church, peace

(vil)
S<B>TH A< > B Hsl WREE VD
uo <si> muan na <lji> xuat d*ok pua i€n pigu d‘ok sad‘i
‘'wm’n xwd p’ynd pd §’dyh
uman xwad payénd pad sadih

and protect ourselves with joy
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(viii)
BN EAHE
Payua  tsia?jid‘an

‘W j’yd’n
o jaydan
for ever.

[We should note the following corruptions in the above Chinese text:

(a) Loss of ™ in verse (ii); (b) Loss of # in verse (iii); (c) In verse (vi) [ and JX (=) are
misplaced. Possibly F# is an error for some character such as 2, cf. &jZ&#12: for “wzrg”; (d) In
verse (vi) i is an error for a character like #f (*nan) or 4F (*nien) influenced by 1R of verse
(v); (e) In verse (vii) neither & nor M is wanted. The reason for this miscopying is hard to see; (f)

The last word of M 19, g ’mysn, is also not wanted.

X1 (zhong)he (FR) F: (Hearers) Joining in the Singing or Chanting

In Buddhist rituals, most verses and prose passages were recited by priests, but the laity joined
in singing or chanting some simple, but important verses (choruses). For example, “(We) wish that
we with all sentient beings will come back to the ocean of thusness”. %! (Ceremony of
Dharma-body) “(We) wish that we with all sentient beings will be born in paradise”.!"! (Ceremony
of Twelve [Buddhas of] Light)

In Mani the Buddha of Light, the hearers also join in singing simple verses. For example, they
join in singing repeatedly: “We wish that the deceased spirit would ride the Buddhas’ majestic
brilliance, and bear witness to the community of bodhisattvas!” ®*! (cc. 497, 500, 503, 505, 509)
And: “The light-souls should be saved from the suffering and quickly leap over the sea of eternal

happiness.” (cc. 650, 651, 653, 658)

XII. The Vitality of Ritual

The extant manuscript of Mani the Buddha of Light was copied no earlier than the Qing Dynasty
(1644-1911), but as a collection it was possibly compiled during the same period that the painting of
the Diagram of Universe was completed, i.e. in the period from the late fourteenth to the early
fifteenth century. Just as the Diagram of Universe copied elements of Mani’s Ardhang with some

modification, many parts of the original texts in Mani the Buddha of Light should have come into
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being in the period from the Late Tang to the early Northern Song (840-1100). Because the original
was copied repeatedly and each transcriber might have added something to the text, we cannot deny
its antiquity simply because of some later content.

Some scholars believe that the original was compiled during Qing Dynasty, but this is almost
impossible, because the local priests already knew little about Manichaeism in the period from the
seventeenth to the twentieth century. Mani the Buddha of Light and Manichaean Chinese texts from
Dunhuang have a lot in common, despite being very different. Mani the Buddha of Light is not a
copy of some Manichaean document of the Tang Dynasty (618-907). Its compiler used some
Manichaean documents, at least two of which (Hymnscroll and Compendium) are extant as
Dunhuang documents, as main contents and adopted Buddhist worship and repentance ritual texts as
form to compile a new collection of rituals for the Religion of Light. We may call this composition
as “Manichaean wine in Buddhist bottles”. We doubt that the local priests still had such materials
and abilities in the period from the seventeenth to the twentieth century. It would have been almost
impossible for local priests to have orally inherited Manichaean Middle Iranian verses and prose
after one thousand years and be able to transcribe them into Chinese during recent centuries.

If we recognize the hypothesis that many sections of the texts in Mani the Buddha of Light were
written in the period from roughly the ninth to the eleventh century, how could the text have been
handed down from generation to generation? The answer must lie in the strong vitality of the ritual.
Most followers of the Religion of Light were illiterate people, but they attended rituals, looked at
and observed paintings, listened to ritual texts recited by the priests, and joined in singing and
chanting. Various rituals were held annually, monthly, or weekly, even daily.

We have some historical records describing rituals of the Religion of Light. The “Wenzhou

Memorial” of 1120 describes the followers of the Religion of Light:

Each year, in the first (lunar) month, and on the day of mi (% midt<Pth. myhr
‘Sunday’) in their calendar, they assemble together the Attendants (shizhe £F#=male
elect), the Hearers (tingzhe H23#=male auditors), the Paternal Aunts (gupo Ul #4=female
elect), the Sisters who donate monastic food (zhaijie 7%4H=female auditors) and others
who erect the sacred space (daochang 1E3%) and incite the common folk, both male and

female. They assemble at night and disperse at dawn.!*

Lu You FEi#F (1125-1210) left this description in his memorial mentioned earlier:
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There are even official-scholars and the sons of educated families among their ranks
and they will openly say, “Today I am attending the vegetarian feast of the Religion of
Light (Mingjiao zhai W#(7%)”. 1T have chided them by saying, “These are ‘demon
[worshippers]’; why should [someone of your standing] keep such company?” They
replied: “This is not the case. The ‘demon [worshippers]’ do not segregate men and
women, but the followers of the Religion of Light do not permit men and women to come
into contact with each other. If a [male] follower of the Religion of Light is presented
with food prepared by a woman, he will not eat it”. I sometimes manage to procure the
scriptures of the Religion of Light for perusal. Their contents are boastful and have
nothing of value, precisely what one would expect to find in the works of common and

vulgar people who practice magic and sorcery./%*!

The scriptures of the Religion of Light possibly included ritual manuals which were used in the
vegetarian feast. Congregational cults continued and ritual manuals of the Religion of Light were
handed down generation after generation until the Ming and Qing dynasties (1368-1911), so today
we are fortunate to have the opportunity to study a copy of one of these collections of ancient ritual

manuals of the Religion of Light—Mani the Buddha of Light.
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