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Abstract: Two different Buddhist traditions played an essential role in introduc-
ing Buddhism to the Uyghurs – the Tocharian and the Chinese – both of which 
cultivated their respective Buddhist cultures in the Turfan area. Gradually, the 
Uyghurs learned increasingly more of Chinese Buddhist culture, due to a close 
diplomatic relationship the neighbouring oasis state of Dunhuang (敦煌), and the 
majority of Old Uyghur Buddhist texts were translated from Chinese. However, 
Old Uyghur book forms and donor colophons show that the Uyghurs did not 
simply imitate Chinese Buddhist culture. Instead, they developed their own book 
and manuscript culture from a diverse context, drawing elements from the re-
gion’s various Buddhist traditions. Moreover, traces even of an Iranian influence 
can be perceived in the Buddhist colophons – transmitted via Manichaeism. 

1 Introduction 

The Uyghurs, a Turkic-speaking nomadic tribe, established an empire known as 
the East Uyghur Kaganate in Mongolia, c. 744–840. Following the empire’s de-
mise in 840, the majority of Uyghurs moved into the eastern part of the Tianshan 
(Chin. 天山) region to found what became the West Uyghur Kingdom (second half 
of the ninth to the thirteenth century).1 This kingdom continued to exist even after 
the rise of Činggiz Khan (1162?–1227), to whom the Uyghur king at that time 
voluntarily submitted, and the establishment of the Mongolian Empire (1206–
1368). In the span of this long period, from the mid-eighth century to the four-
teenth, the Uyghurs experienced fundamental religious changes. Originally, they 
had maintained traditional beliefs shared with other nomadic tribes, in which 
Heaven played an essential role. However, Manichaeism, a tradition founded in 
the third century in Babylonia, was introduced during the period of the East 

|| 
1 The history of the Uyghurs is discussed in many books and articles. See, e.g., Mackerras 1990; 
Golden 1992, 155–172; Sinor, Geng Shimin, and Kychanov 1998. For a detailed study on the 
Uyghurs’ migration eastward, see, e.g., Moriyasu 2015b. 
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Uyghur Kaganate.2 Scholars suggest that the third Uyghur ruler Bügü Kagan’s 
(759–779) support for that religion was a significant political decision3 that gen-
erated strong resentment among Uyghurs who maintained their traditional be-
liefs. Despite this resentment, from the end of the eighth century onward, the 
Manichaean religion and its followers received the continuous support of the 
Uyghur rulers. 

Manichaeism remained the dominant religion of the Uyghurs for a while after 
their migration to the Tianshan area. There, however, through exchanges with 
the local Buddhist inhabitants, primarily the Chinese and the Tocharians (Indo-
European language speakers) the Uyghurs gradually converted to Buddhism. In 
the second half of the tenth century or at the beginning of the eleventh century, 
after a short period of co-existence with Manichaeism, the Uyghurs’ primary reli-
gion became Buddhism.4 Buddhism enjoyed a favoured position among the 
Uyghurs until the end of the Mongolian period (1363). During that time, the 
Uyghurs produced Buddhist texts in their own language. At first, both Tocharian 
and Chinese texts served as sources for Old Uyghur translations, but as the 
Uyghurs mainly absorbed Chinese Buddhism, Chinese texts were increasingly 
their primary source.5 From the tenth century onward, the West Uyghur King-
dom’s close relationship to Dunhuang (敦煌) – its neighbouring oasis state and 
an important Buddhist centre in Northwest China – played an essential role in 
this transition.6 This does not mean, however, that the Tocharian Buddhist tradi-
tion was eliminated. It is also possible that some Manichaean elements were re-
tained, even after the Uyghur conversion to Buddhism. The Uyghurs also had 
connections to the Song-Dynasty (960–1279, 宋) and the Khitan Empire (907–
1125, in Chinese sources known as Liao 遼), but were of a lesser degree than the 
Dunhuang connections. Thus, it was on the basis of these varied sources that 
Uyghur Buddhist culture was established. 

|| 
2 On the introduction of Manichaeism to the Uyghurs, see, e.g., Moriyasu 1991, 31–32; Moriyasu 
2004a, 33–35; Moriyasu 2015a; Clark 2000; Clark 2009. 
3 See, e.g., Yoshida 2011, 46; Yoshida (forthcoming), [6]. Yoshida notes that several scholars 
present this point of view. 
4 On the introduction of Buddhism to the Uyghurs, see, e.g., Moriyasu 1990; Moriyasu 1991, 147–
174; Moriyasu 2004a, 174–209; Moriyasu 2015c; Tremblay 2007. 
5 Johan Elverskog gives an overview of the extant Old Uyghur Buddhist texts that have been 
published up to 1997. See Elverskog 1997. 
6 See, e.g., Kudara 1983, 201; Röhrborn 1997, 551; Rong 2001. 
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2 The book form of Old Uyghur Buddhist texts  

The diverse exchanges in which Uyghur Buddhist culture developed are evident 
in the form of the books containing Buddhist texts. To date, a few extant Old 
Uyghur Buddhist texts have been identified that share some features with Mani-
chaean texts, including the form of the manuscripts, in which they are found, i.e. 
the codex. For example, two fragments in Old Uyghur, Pelliot Ouïgour 1 (Fig. 1) 
and Mainz 131 [T II. Y 37] (Fig. 2), are codices.7 

The former was found in the so-called library cave at Dunhuang, which was 
probably closed in the first half of the eleventh century, and thus may be dated 
prior to the closure.8 This fragment is identified as a part of the Araṇemi-Jātaka.9 
The date of the latter fragment, which contains a biography of Buddha Śākya-
muni, remains unknown.10 However, it shares some linguistic features, such as 
the use of the converb –(X)pAn,11 with Manichaean texts, the production of which 
predates most of the Old Uyghur Buddhist texts. Hence, both texts may be 
grouped together with the earliest Buddhist texts written in Old Uyghur. Another 
similarity with Manichaean manuscripts evidenced in Pelliot Ouïgour 1 is the use 
of horizontal writing that is also used in Manichaean codex books.12 Conversely, 
the Uyghur script is usually written vertically. While Buddhism was being intro-
duced, the Buddhists may well have been attempting to attract Manichaean 
Uyghurs by imitating features of Manichaean written culture, such as codex form 
and horizontal writing. 

Very early on, however, the Uyghur Buddhists seem to have begun adopting 
manuscript forms that were widespread in many Buddhist cultural regions. In 
addition to the codex or booklet (Figs 1, 2 and 7), the pothi book (Figs 3 and 4), 
which was and still is the most common form for Buddhist texts in Tibet, India 
and so on, the scroll (Fig. 5) and the concertina (Fig. 6) (a form of book folded in 
accordion-style) were adopted for writing Old Uyghur Buddhist texts. The frag-

|| 
7 Images of these fragments are available online: <http://idp.bl.uk> and <http://turfan.bbaw.de/
dta/mainz/images/mainz0131_seite1.jpg> (accessed on 12 July 2022). On the left side of the frag-
ment Mainz 131, the trace of the binding is visible. 
8 For a discussion of the general dating of the manuscripts found in the so-called library cave 
in Dunhuang and other problems to do with Old Uyghur manuscripts found in other caves, see 
Moriyasu 1985, 3–4, 15–17. 
9 About the detailed study of this fragment, see Hamilton 1986, 1–20. 
10 About the detailed study of this fragment, see Laut 1983. 
11 On this converb, see Eral 2004, 308-310. 
12 Other examples of codices with Buddhist content written horizontally are listed in Moriyasu 
2015c, 623. 
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mentary condition of many of the manuscripts makes it difficult to identify their 
form. Even when a manuscript form is identifiable, it does not necessarily tell of 
a relationship between form and chronology, or between form and a particular 
Buddhist school, for only a few manuscripts can be dated.13 As a result, this sub-
ject calls for more comprehensive and detailed research. The article here presents 
the problems in using various book forms among the Old Uyghur manuscripts 
and poses solutions for them. 

Regarding the process of Buddhism’s introduction to the Uyghurs discussed 
above, the Tocharians – whose Buddhist culture was closely connected with In-
dian book-making traditions – are the most likely to have introduced the pothi 
book form to the Uyghurs. While the majority of Tocharian Buddhist texts were 
written on wide pothi leaves (see, e.g., Fig. 8), Uyghur Buddhists used both wide 
and portrait-oriented pothi leaves for their texts (see, e.g., Figs 3 and 4). Old 
Uyghur manuscripts share this feature with those of the Sogdian Buddhists. In 
place of the terms ‘wide’ and ‘portrait’, the form Sogdian pothi texts take is de-
fined by the Iranists with the terms ‘short-lined’ and ‘long-lined’. In the short-
lined version of the Sogdian pothi form, the lines of text are written parallel to the 
short side of the leaf, while in the long-lined form, the lines run parallel to the 
long side of the leaf. Unlike Old Uyghur Buddhist manuscripts in the Uyghur 
script, which commonly use vertical writing, Sogdian texts in Sogdian script can 
be written both vertically and horizontally. Thus, if the writing direction of the 
script in a long-lined form is horizontal, it corresponds to the Old Uyghur wide 
pothi form. If the script direction is vertical, it corresponds to the Old Uyghur por-
trait pothi form. Further complicating the matter is that the original form chosen 
by the scribe could be reinterpreted by the reader. A reader may have chosen to 
read a text vertically, even though the scribe had written the text horizontally, or 
vice versa. The writing and reading direction of the script, therefore, affects the 
scholars’ decision in determining the book form, which, in any case, is not always 
determinable.14 Despite these difficulties, there exist several manuscripts, in 
which scholars can determine the writing and reading directions. Based on these 
manuscripts, it may be surmised that the Sogdian Buddhist texts were written 

|| 
13 Many scholars discuss the linguistic and philological features that can be used for dating the 
manuscripts. While the various criteria and methods for dating civil documents have been es-
tablished, the dating of Buddhist manuscripts still presents many problems due to their charac-
teristics as translated literature and sacred text. See, e.g., Moriyasu 2004b. 
14 The images of Sogdian fragments preserved in the Berlin Turfan Collection are available 
online: <http://turfan.bbaw.de/dta/index.html> and <http://idp.bl.uk> (accessed on 12 July 
2022). Because of this accessibility, the images are not presented in this article. 
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both in wide and portrait pothi form, although it remains unclear how frequently 
each of these forms were used.15 

The role of the Sogdians in the introduction of Buddhism to the Uyghurs is a 
significant subject of scholarly discussion. Two major theories circulate on the 
general introduction of Buddhism to the Turkish-speakers, to which Uyghurs also 
number. One theory claims that Sogdians had already introduced Buddhism to 
the Turkish-speakers in the period of the first Turkish Kaganate (552–630) in Mon-
golia, under whose rule the Uyghurs lived and was the predecessor of the East 
Uyghur Kaganate. The other theory, posits that most of the Uyghurs converted to 
Buddhism only after their migration to the Eastern Tianshan area under the in-
fluence of the Tocharians and the Chinese. The former theory is dubbed the ‘Sog-
dian hypothesis’, and the latter the ‘Tocharian hypothesis’.16 A few reports in 
Chinese sources indicate contact between the rulers of the first Turkish Kaganate 
and Buddhism.17 Up to now, however, no archaeological finds show the spread of 
Buddhism in the former territory of the Turkish Kaganate in Mongolia. Thus, any 
interest in Buddhism in that period seems to have been limited to the personal 
interests of individual Turkish rulers. Furthermore, the Sogdians converted to 
Buddhism, absorbing Chinese Buddhist culture, most likely after their migration 
into the regions near China. Furthermore, most Sogdian Buddhist texts were 
translated from Chinese.18 The comparative studies of extant Sogdian and Old 
Uyghur Buddhist texts show that Sogdian texts did not directly serve as models 
for any Old Uyghur translations.19 Moreover, when Uyghurs converted to Bud-
dhism, Sogdians did not seem to play a central role as intermediaries. 

|| 
15 Reck 2009 discusses this problem in detail. At times the foliation is given but appears in a 
different direction to that of the main text. For example, when the main text is written vertically, 
the foliation at the top of the manuscript is given horizontally. Keeping the text in the correct 
direction according to the foliation (with the lines of the main text running vertically), the folia-
tion is legible. If the text is turned and held horizontally, the foliation is in the wrong direction. 
In the latter instance, the scribe has decided the writing direction and (perhaps unintentionally) 
showed it to the readers. 
16 The theories are represented in the following sources. See, e.g., Laut 1986; Moriyasu 1990; 
Moriyasu 2015c. Scholars supporting the Sogdian theory also see a strong influence of Tocharian 
Buddhists on Uyghurs after their migration. See, e.g., Geng Shimin, Laut and Pinault 2004a and 
2004b. 
17 Xavier Tremblay summarizes those sources: Tremblay 2007. 
18 On the introduction of Buddhism to the Sogdians and research on Sogdian Buddhist texts, 
see, e.g., Yoshida 1991; Yoshida 1993; Tremblay 2007, 89–97; Yoshida 2009a. 
19 Not many texts that are both in Sogdian and Old Uyghur have been preserved. Araṇemi-
Jātaka and Daśakarmapathāvadānamālā are two such examples of texts both in Sogdian and Old 
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However, there is evidence of some Sogdian involvement in Uyghur Buddhist 
material culture. Yutaka Yoshida argues that the Uyghur Buddhists in Turfan 
probably owned and read Sogdian Buddhist texts as the colophons added to 
some Sogdian Buddhist texts contain Turkish names.20 Thus, a connection be-
tween the Uyghur Buddhists and the Sogdian texts cannot be discounted. As 
mentioned above, the Sogdians used pothi book forms. It remains unclear 
whether both forms were already adopted in the period when the Sogdian Bud-
dhist texts were used primarily by the Sogdians themselves or only became wide-
spread when Uyghur Buddhists implemented them. The history of the use of 
these two pothi forms for Old Uyghur and Sogdian Buddhist texts and their ori-
gins remains an interesting future research topic.  

Moreover, another question that remains unanswered is whether the various 
pothi forms reflect different stages in the historical development of Old Uyghur 
Buddhist book culture or whether or not they correlate with the particular Bud-
dhist traditions that impacted on the Uyghurs. Scholars are aware of famous Bud-
dhist texts translated from Tocharian to Old Uyghur, Maitrisimit, ‘Meeting with 
Maitreya, the Future Buddha’, and Daśakarmapathāvadānamālā, ‘The annulus 
of legends which refer to the ten kinds of actions’. Up to now, three large manu-
scripts have been identified as copies of the Maitrisimit. They have been refer-
enced according to the place of their discovery – in Sängim, Murtuk, and Hami – 
and each is written on wide pothi leaves.21 The majority of the Daśakar-
mapathāvadānamālā manuscripts have been preserved in Berlin and St. Peters-
burg. They too are all written on wide pothi leaves.22 In all cases, the book form 
and the origin of the original text appear to reasonably link to each other. 

Conversely, the scroll form seems to have been adopted by the Chinese Bud-
dhist community. The Old Uyghur version of the Chinese apocryphal sutra Säkiz 
Yükmäk Yaruk Sudur (Chin. Foshuo tiandi bayang shenzhoujing 佛説天地八陽神

咒経 [Mantrasūtra of the Eight Principles of Heaven and Earth as Spoken by the 

|| 
Uyghur. A comparative study of the texts shows that the Sogdian and Old Uyghur versions share 
no direct relationship. See, e.g., Sundermann 2001, 340; Sundermann 2006, 718–720. 
20 Yoshida 2007, 63–66; Yoshida 2008, 340–344. 
21 The Sängim and Murtuk manuscripts have been catalogued. See Laut and Wilkens 2017. The 
facsimiles of the Hami manuscripts have been partly published in several editions. See, e.g., 
Geng Shimin and Klimkeit 1988. Peter Zieme published two additional fragments preserved in 
the Otani Collection (Kyoto), see Zieme 2000b. Though also in the wide pothi book form the frag-
ments do not belong to any of the above mentioned manuscripts. 
22 The manuscripts preserved in the Berlin Turfan Collection have been catalogued and edited. 
See Ehlers 1987; Wilkens 2010; Wilkens 2016. The fragments preserved in St. Petersburg have 
been edited in Shōgaito, Tugusheva and Fujishiro 1998. 
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Buddha], T. 2897), for example, survives in various manuscripts and block prints, 
and one of the oldest manuscripts found in Dunhuang Or.8212(104) is a scroll of 
this text.23 Although the manuscript’s place of production remains undecided, a 
close connection to Chinese Buddhist culture is evident in the manuscript’s form. 
This does not, however, mean that the scroll was always used for texts translated 
from Chinese, nor that it became dominant among the Old Uyghur Buddhist manu-
scripts due to the transition to Chinese sources. On the contrary, the pothi book 
seems to have been used continuously as the main book form for Old Uyghur 
Buddhist texts. The manuscripts of texts translated from Chinese – such as the 
Suvarṇaprabhāsottamasūtra (T. 665.16) or Vimalakīrtinirdeśasūtra (T. 475.14) – 
were largely produced as pothi books.24  

The use of the book form for Old Uyghur Buddhist texts changed slightly when 
block printing techniques were introduced in the Mongolian period (thirteenth–
fourteenth century). The concertina form was often adopted for block-printed texts, 
although the pothi book continued as the dominant form for manuscripts.25 Also, 
according to Yūkei Hirai, in Dunhuang the codex or booklet seems to have become 
accessible from the tenth century onwards.26 Among the Old Uyghur Buddhist 
texts, however, a few manuscripts exist in that form, although it was the standard 
form for the Manichaean texts that were the forerunners of Buddhist ones. The 
codex or booklet seems to have been used continuously at least in small numbers 
after the Uyghurs’ religious transition from Manichaeism to Buddhism.  

The above facts show that the Uyghurs developed their manuscript culture 
based on the variety of Buddhist traditions in the region. The Old Uyghur Bud-
dhist texts were usually translated from Chinese, so it is likely a strong absorption 
of the Chinese book tradition took place. The Uyghurs, however, did not follow 

|| 
23 The image will be published online: <http://idp.bl.uk> (accessed on 4 August 2022). The frag-
ments preserved in the Berlin Turfan Collection have been catalogued. See Raschmann 2012. On 
the complete edition of this text, see, e.g., Oda 2015. 
24 The fragments of the Suvarṇaprabhāsottamasūtra preserved in the Berlin Turfan Collec-
tion have been fully catalogued. On the book format of the different manuscripts, see 
Raschmann 2000, 13–52. Peter Zieme edited and published the Old Uyghur version of the Vima-
lakīrtinirdeśasūtra, see Zieme 2000a. 
25 The block-printed texts preserved in the Berlin Turfan Collection have been catalogued com-
pletely with information on book formats, see Yakup and Knüppel 2007; Yakup 2008; Yakup 
2009. 
26 Hirai 1984, 23. Jean-Pierre Drège discusses the technical development of the codex booklet 
form, see Drège 2018, 27–28. Sam van Schaik also discusses book forms based on Tibetan mate-
rials from Dunhuang, see van Schaik 2006, 62–64. Very recently Imre Galambos discussed vari-
ous book forms of the Chinese manuscripts from Dunhuang, including codices, see Galambos 
2020, 32–36. 
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the Chinese tradition entirely preferring instead to adhere to the Buddhist tradi-
tions widespread in Central Asia, which maintained closer ties to India. 

3 The template of Old Uyghur Buddhist 
colophons 

Unlike the book forms, the contents of Old Uyghur Buddhist texts clearly show a 
strong connection to Chinese Buddhism. This applies not only to the sūtras di-
rectly translated from Chinese, but also to the colophons Uyghur donors added 
individually at the end of copied or printed sūtras, commentaries or eulogies. In 
such colophons, the donors give the date of copying or printing, explain the rea-
son for their donation, and wish for the fulfilment of their religious goal through 
the merit gathered by this donation activity. When writing their colophons the 
Uyghur Buddhists adopted the Chinese colophon template.27 Most of the donor 
colophons follow this template. This is evidenced in the colophon appended to 
the Sängim manuscript of Maitrisimit, dating from the tenth century.28 Thus, it 
seems that a template for the donor colophons was created shortly after the in-
troduction of Buddhism to Uyghurs. Almost all the components of Chinese colo-
phons are to be found in Old Uyghur ones, in precisely the same order:29 
– Section 1: beginning formula 
– Section 2: date  
– Section 3: names of the donors 
– Section 4: reasons for copying or printing the text or texts 
– Section 5: dedication of religious merit 
– Section 6: donor or donors’ wishes 
– Section 7: ending formula 

Section 1 and Section 7 appear only in Old Uyghur colophons. While Section 1 
consists of only one word, yemä ‘now’, for Section 7 there are some varieties such 
as ädgü ädgü or sadu sadu, all of which mean ‘good’. The word yemä is generally 
used as the beginning formula in Old Uyghur and often appears at the beginning of 
a new sentence. The formula in Section 7 corresponds to the Sanskrit sādhu. These 
sections demonstrate the uniqueness of the Old Uyghur, but are not relevant to the 

|| 
27 I discussed this in detail in Kasai 2008, 37–44. 
28 See, e.g., Kasai 2008, 181–184 (colophon No. 82). 
29 Peter Zieme identifies, classifies, and discusses these entries, see Zieme 1992. 
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current discussion. The only essential difference between Chinese and Old Uyghur 
colophons is Section 5: Dedication of Religious Merit, which is generated through 
copying or printing Buddhist texts by donors. This section does not appear in 
Chinese colophons, but the corresponding section is contained in the Chinese 
prayer text (yuanwen 願文) which were written by the Buddhists at various events, 
such as offerings and creating or repairing the grotto temples.30 In the Chinese 
prayer text, after Section 5.1.: Dedication of Merit to the Guardians, the people to 
whom the donors want to dedicate merits (Section 5.2.) are mentioned according to 
their social rank, and to each of them, Section 6: Donor or Donors’ Wishes, are 
added, as in Old Uyghur colophons:31 

二月八日逾城文 (Moon which is) over the city wall on the 8th February32 

Section 5.1. followed by Section 6 
(前略) 總斯多善，先用奉資梵釋四王、龍天八部：惟願威光盛熾，神力無疆；擁護生靈，

艾(乂)安邦國。 

… All of those many good things should first be respectfully offered up to Brahmā, Indra, 
the Four Heavenly Kings and the nāgas and gods of the eight classes. May their glory flour-
ish and their divine power be limitless. (May those gods) support and protect the living be-
ings and stabilize the state!  

Section 5.2. followed by Section 6 
又持勝福，次用莊嚴我當今天城(成)聖主貴位：伏願聖壽延昌，淳風永播；金轉(輪)與

法輪齊持(轉)，佛日將舜日交暉；妖氛蕭清，保寧宗社。又持勝福，次用莊嚴我河西節

度使貴位：伏願佐天利物，助聖安人；福將山岳與(以)齊高，受(壽)等海泉如(而)深遠

。又持勝福，次用莊嚴：伏惟使臣、僕射福同山岳，萬里無危；奉招(詔)安邦，再歸帝

釋(室)。又持勝福，次用莊嚴則我河西都僧統、内僧統和尚等貴位：伏願長垂帝釋(澤)，

爲灌頂之國師；永鎮臺階，讃明王之利化。又持勝福，次用莊嚴都衛已下諸官吏等：伏

願金柯盖(益)茂，玉葉時芳；盤石増勲，維城作鎮。然後天下定，海内清；無聞征戰之

明(名)，有賴威雄之化。 

|| 
30 The result of the comparative studies between Old Uyghur colophons, Chinese colophons 
and Chinese prayer texts on those sections is shown as a table with a detailed discussion in my 
book, see Kasai 2008, 42–43. 
31 The structure of the Chinese colophons and prayer texts differs from one another. Thus, the 
Old Uyghur colophons adopted only the Section 5 from the prayer texts, while the other sections 
follow the template of Chinese colophons. 
32 The text follows Huang Zheng and Wu Wei’s edition, see Huang Zheng and Wu Wei 1995, 
445–447. Their text is based on P. 2058 and P. 3566 which are copies of the same text. I put the 
corresponding entry number at the beginning of each entry. The following English translation is 
my own. Licia Di Giacinto (Bochum), Henrik Hjort Sørensen (Bochum), and Hou Haoran 
(Bochum) gave me useful advice in making the translation. I appreciate their specialist support. 
I alone am responsible for any mistakes. 
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Moreover, holding this victorious merit, (I) next use it to adorn our holy sovereign of noble 
rank, the present Tiancheng (天成) Emperor. May his holy longevity be prolonged in glory 
and (his) simple and honest manners spread for all time. The golden-wheel and dharma-
wheel shall keep turning, the Buddha-sun shall shine together with the Shun (舜)-sun, and 
the inauspicious qi (氛) shall be swept away, and (the emperor) shall keep the ancestors’ 
shrine and shrines for the gods of earth and corn. Moreover, holding this victorious merit, 
(I) next use it to adorn the honourable position of our military governor of Hexi (河西). May 
he assist Heaven to make benefit for all beings and help the saints to pacify human beings. 
(His) merit shall be high like the mountains and peaks, and his longevity shall be deep and 
far away like the oceans. Also holding this victorious merit, (I) next use it to adorn (the 
following people): May the merit of ambassadors (Chin. 使臣) and supervisors (Chin. 僕射) 
be like the mountains and peaks; within the realm of 10000 li (里), may (they) be free from 
danger; may (they) be dedicated to the emperor’s degrees, stabilize the state, and come 
back to the emperor’s house again. Furthermore, holding this victorious merit, (I) use it to 
adorn our dou sengtong (都僧統) of Hexi (河西), nei sengtong heshang (内僧統和尚),33 and 
all those other ones. May (they) distribute the imperial blessing at length and become State 
Preceptors of the coronation. May (they) sit on the stage-seat (臺階)34 and praise the lumi-
nous king’s edification of others. Moreover, holding this victorious merit, (I) then use it to 
adorn all the government officials beginning with douwei (都衛).35 Their golden branches 
shall grow more and more, and their jade leaves flourish according to the seasons. May their 
increasing accomplishments solidify. (May they) link cities (to each other) for the protection 
of the state and build forts. After that, the world may be stabilized and the state be purified. 
(One) will not hear the name of war or rely on a military power’s strength. 

Generally, the Old Uyghur colophons also follow this template. The number of 
people mentioned is sometimes higher than in the Chinese prayer texts, and they 
are identified through kinship terms and individual names rather than social 
ranks. That is to say, they are not rulers or high ranking officials as those appear-
ing in Chinese prayer texts, but family members and relatives in Old Uyghur col-
ophons. This section makes up the largest part of some colophons, as exemplified 
here: 

|| 
33 These are the monk’s ranks used in Dunhuang. On these ranks, see, e.g., Chikusa Masa’aki 1982. 
34 In the Taishō Tripiṭaka database, this term appears only in texts found in Dunhuang. The 
term seems to have been of common usage in Dunhuang. It is still unclear as to what it means 
exactly. As it appears along with the titles of high-ranking monks, it is probably a kind of seat 
reserved for those of high rank. 
35 It should be one of the government officials, but the exact rank and function is not clear. It 
is not listed, for example, in the table of government officials in the Tang Dynasty compiled by 
Mamoru Tonami, see Tonami 1998. 
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SI 2 Kr. 8636 

Section 1 and Section 2  
missing 

Section 3 
lines 1–2  [       üč ärdini-kä akıgsı]z b(ä)k katıg süzök kertg[ünč köŋüllüg upase      upasanč]  

lines 1–2 … [the layman] … [and the laywoman] … [who have] the insusceptible and immov-
ably pure f[aith in the triratna], 

Section 4 
lines 2–3 [    äd]gü-lärin öp sakınıp ’’R[         ]LMYŠ [      bititü] tägindim(i)z :  

lines 2–3 have thought2 the [advantages] of the(?) ... and [had it written off]. 

Section 5 
lines 3–4 bo nom bititmäkdin turmıš buyanıg ävirä ötünü täginür [biz(?)]  

lines 3–4 [We] allocate the merit that has arisen from copying this sūtra: 

Section 5.1 followed by Section 6 
lines 4–7  [bo buyan ädgü kılınč küčintä al]tın yagız-takı alkınčsız tälim tiši erkäk kut w(a)hšik 
ayaz-[takı      ]-L’R-NYNK t(ä)ŋridäm ıdok küč-läri küsün-läri asılıp üsṭälip [        ] bodunug 
k(a)rag apamukaṭäki adasızın tudasızın küyü küzäṭü[tutmak-lar bolzun     ] 

lines 4–7 ... [by power of this religious merit (puṇya)], the divine and sacred powers2 of the 
infinitely numerous female and male guardian spirits below on the brown earth and [the 
female and male(?) gods(?) in the] clear sky may increase and grow ..., and [they may] guard 
and protect the people2 for eternity without danger and distress! 

Section 5.2 followed by Section 6 
lines 7–26  ečim aṭsız-ka ečim yam ınal-ka : yäŋ(g)äm sumak t(ä)ŋrim-kä [      tur]mıš buyanıg 
nomlug dentarım(ı)z äsän ačari bäg-kä : ečim ädgü togrıl[        ] : yäŋgäm ičkälmiš t(ä)ŋrim-
kä : ečim äsän ınal-ka yäŋgäm el [       ečim     ]/ ınal-ka : yäŋgäm basana t(ä)ŋrim-kä : ečim 
bägičük ınal-ka [yäŋäm      -Q’] ečim han kulı-ka : yäŋgäm aṭay kunčuy-ka : ič kädičük-kä : 
[      ] kay-a šäli-kä : sumak t(ä)ŋrim-kä : kadın atam kädik totok bäg-kä [kadın anam      ]-Q’ 
ečim basana ınal-ka : inim käräksiz-kä : kälinim tilik sarıg [       ] el almıš t(ä)ŋrim-kä : adaš-
ım bolmıš-ka : ečim sarıg toyın ınal-ka[      ]-K’ : kızım aṭay kızka kızlarım kičig k(i)y-ä-kä : 
takına ınal-ka : [       közünür-däki ko]p ädgülüg küsüš-läri kanıp ’äŋ kenintä burhan kutın 
bulmak-ları bolzun [      ärt]miš adın ažun-ka sanlıg bolmıš : ulug aṭam sıŋkar totok bägkä 
ulug anam [        ]W totok bägkä : ečim tudan ačari-ka : yäŋgäm kutug t(ä)ŋrim-kä : tugmıš 
aṭam ’K/Z ınal-k[a tug]mıš anam ogul yetmiš t(ä)ŋrim-kä : ečim tagay ınal-ka : yäŋgäm sävinč 

|| 
36 The fragment is now kept in St. Petersburg. For a transcription of the text, its German trans-
lation, and a detailed study, including information on previous studies, see Kasai 2008, 269–272 
(colophon No. 152). 
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t(ä)ŋrim-kä anam üsṭäk t(ä)ŋrim-kä : anam ana hatun t(ä)ŋrim-kä : bäkümiš totok-ka : aṭam 
karamuk ınal-ka : anam arıg kunčuy t(ä)ŋrim-kä : aṭam ödüš ınal-ka : adak totok ınal-ka : 
anam taz küŋ t(ä)ŋrim-kä anam buyančog t(ä)ŋrim-kä : äkäm tärim kunčuy t(ä)ŋrim-kä : 
yäŋgäm tadarčın t(ä)ŋrim-kä : ečim aṭsız ınal-ka ečim sansız ınal-ka ada[š]ım kutlug-ka : karna 
šäli-kä : ana haṭun t(ä)ŋrim-kä adašım elig-kä : yıgmıš t(ä)ŋrim-kä : kä/ig t(ä)ŋrim-kä : ölgäšük 
üd-lärintä ög-lärin köŋül-lärin yıgınu umadın ärmäz yaramaz oron-larta tugmıš ärsär ol ol oron-
larıntın ozup kutrulup üstün tužit t(ä)ŋri yerintä burhan-lar uluš-ınta tugmak-ları bolzun  

lines 7–26 [Further, we allocate the merit]: my elder brother Aṭsız, my elder brother Yam 
Inal, my elder sister-in-law Sumak T(ä)ŋrim. [I allocate] the ... [accu]mulated merit: our 
monk with dharma Äsän Ačari Bäg, my older brother Ädgü Togrıl ... my elder sister-in-law 
İčkälmiš T(ä)ŋrim, my elder brother Äsän Inal, my elder sister-in-law El ..., [my elder 
brother] ... Inal, my sister-in-law Basana T(ä)ŋrim, my older brother Bägičük Inal, ..., my 
older brother Han Kulı, my older sister-in-law Aṭay Kunčuy, İč Kädičük, ... Kay-a Šäli, 
Sumak T(ä)ŋrim, my father-in-law Kädik Totok Bäg, [my mother-in-law] ..., my older brother 
Basana Inal, my younger brother Käräksiz, my younger sister-in-law Tilik Sarıg ... El Almıš 
T(ä)ŋrim, my friend(?) Bolmıš, my elder brother Sarıg Toyın Inal, ..., my daughter Aṭay Kız, 
my daughters Kičig Kyä, Takına Inal, ... [All] their [present] good wishes may be fulfilled, 
and after that, they may attain Buddhahood! [Further, we allocate the religious merit], to 
the deceased and to those who belong to the other existence: my grandfather Sıŋkar Totok 
Bäg, my grandmother... Totok Bäg, my older brother Tudan Ačari, my older sister-in-law 
Kutug T(ä)ŋrim, my biological father 'K/Z Inal, my [biological] mother Ogul Yet-miš 
T(ä)ŋrim, my older brother Tagay Inal, my older sister-in-law Sävinč T(ä)ŋrim, my mother 
Üsṭäk T(ä)ŋrim, my mother Ana Hatun T(ä)ŋrim, Bäkümiš Totok, my father Karamuk Inal, 
my mother Arıg Kunčuy T(ä)ŋrim, my father Ödüš Inal, Adak Totok Inal, my mother Taz 
Küŋ T(ä)ŋrim, my mother Buyančog T(ä)ŋrim, my elder sister Tärim Kunčuy T(ä)ŋrim, my 
elder sister-in-law Tadarčın T(ä)ŋrim, my elder brother Aṭsız Inal, my elder brother Sansız 
Inal, my friend(?) Kutlug, Karna Šäli, Ana Haṭun T(ä)ŋrim, my friend(?) Elig, Yıgmıš 
T(ä)ŋrim, Kä/ig T(ä)ŋrim. If they cannot gather their hearts and senses in the time at their 
death and should be reborn in inappropriate2 places, may they be delivered and liberated 
from these places and be reborn above in Tuṣita heaven, in the Buddha fields! 

Section 7 
line 27 sadu sadu ädgü ädgü. 

line 27 sādhu, sādhu! Good, good! 

The size of these sections in donor colophons reveals that Section 5, together with 
Section 6, constitutes the essential component for Uyghur donors. It differs from 
both Chinese colophons and prayer texts. Of the Buddhist colophons written in 
Central and Eastern Asian languages, only one Sogdian Buddhist colophon fea-
tures a long list of people to whom religious merit is dedicated: 
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Pelliot Sogdien 837 

Section 2 
The year of the prince ...., in Tuen-Huang, year of the tiger, sixth month, the fifteenth elapsed. 

Section 3 and Section 4 
Ordered to translate this sūtra, ... Čwr’kk, son of Npt’yr, with sincere faith, of a pure spirit, 
with a view to....... of protection, of merit and of benefit, so that it may be a [170] protection 
and safeguard for all beings, so that everyone may obtain deliverance from sickness and 
misfortune. 

Section 5.2 
I dedicate this action of merit to my entire family: hand of my grandfather; of my grand-
mother rwtprnδ’yh ; of my father npt’yr ; of my mother pwtyδ’yh ; of nwšy’n ; of βr’t’nh ; of 
mrkth, of krzβy’rt ; [175] of ’rwtprnč ; of γwnčwyh ; of šwtt’kk ; of ’sk’tč ; of δ’rprn. I add the 

|| 
37 The fragment is now kept in the Bibliothèque nationale de France, Paris. The following Eng-
lish translation is based on Émile Benveniste’s French translation of Sogdian text, see Benveniste 
1940, 113–115. Jessie Pons (Bochum) kindly checked and corrected the English translation. The 
original French translation is: L’année du prince ....., à Tuen-Huang, année du tigre, sixième 
mois, le quinze écoulé. A ordonné de traduire ce sūtra, .... Čwr’kk, fils de Npt’yr, avec une sincère 
foi, d’un esprit pur, en vue de ..... de la protection, du mérite et du bienfait, pour qu’il soit une 
[170] protection et une sauvegarde pour tous les êtres, que chacun obtienne délivrance de la ma-
ladie et du malheur. Je voue cette action de mérite à l’ensemble de ma famille : main de mon 
grand-père ; de ma grand-mère ’rwtprnδ’yh ; de mon père npt’yr ; de ma mère pwtyδ’yh ; de 
nwšy’n, de βr’t’nh, de mrkth, de krzβy’rt ; [175] de ’rwtprnč ; de γwnčwyh ; de šwtt’kk ; de ’sk’tč ; de 
δ’rprn. J’y mêle le mérite de ceux de notre famille qui ont quitté cette existence : main de βγtw’č ; 
de k’s ; de nym’nh ; de y’n’kh ; de mwš’kk ; wrδ’n ; de γwšm’nčh ; [180] de γwt’ywrh ; de βγwtyšyrh ; 
de r’m’kkh ; de s’w’nčh ; de sttčry ; de γwš’kk ; de znyprn ; de y’nprn ; de mγδβ’nčh ; de rštδ’yh ; de 
sypwnh ; de mγ’mnh ; de rnpy’n ; de t’t’č (ou tytč ?) ; de ’prtmy’n ; du deuxième rnpy’n ; de γwt’yt ; 
de pwty’n ; de nnpkkn (?) ; [185] de k’š’k ; de ynt’ ; de sa femme mγ’δ’yh ; de ’’t’nh ; de r’w’γš ; de 
toute la famille ; des parents .... ; des vivants et des morts ; des proches et des lointains ; des 
connaissances et des non-connaissances ; des défunts respectés ; de tous les êtres des cinq exis-
tences des trois mondes ; qu’ils aient ce mérite [190] pour la gloire du bodhisattva Āryāvalo-
kiteśvara maître des créatures, le plus haut des dieux. Moi, serviteur, Čwr’kk, puisse ce vœu 
m’être accordé : que, avec les défunts (?) et avec les vivants, avec l’ensemble de ma race, que je 
sois sain et sans maladie, bienfaisant, méritant, m’efforçant pour le service du Buddha, du 
dharma et du saṃgha ; brave dans le don ; que jamais mon esprit ne se dresse contre moi en 
ennemi, avare et sans don, et qu’il ne lèse pas. [195] Puissé-je être assez fort et puissant pour 
pouvoir, par mes propres ressources, fonder un vihāra et saṃghārāma, y établir en respect de 
nombreux moines, les servir dans les quatre sortes d’indices, dans le don de nourriture (et) bois-
son, de toutes sortes de vêtements, dans le fait d’étendre le tapis (et) le lit et dans la médecine 
des remèdes, avec soigneurs et serviteurs. Dans la bonne générosité de ce mérite, puissé-je ob-
tenir [200] comme maître Maitreya Buddha et lui faire respect selon la règle ; dans la bénédiction 
de l’état de Buddha, écouter la consolation (?) ; fermer la mauvaise voie à tous les êtres des cinq 
existences et éteindre pour eux le mal ; obtenir moi-même le signe de l’état de Buddha. 
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merit of those in our family who have left this existence: hand of βγtw’č ; of k’s ; of nym’nh ; 
of y’n’kh ; of mwš’kk ; of wrδ’n ; of γwšm’nčh ; [180] of γwt’ywrh ; of βγwtyšyrh ; of r’m’kkh ; 
of s’w’nčh ; of sttčry ; of γwš’kk ; of znyprn ; of y’nprn ; of mγδβ’nčh ; of rštδ’yh ; of sypwnh ; 
of mγ’mnh ; of rnpy’n ; of t’t’č (or tytč ?) ; of ’prtmy’n ; of the second rnpy’n ; of γwt’yt ; of 
pwty’n ; of nnpkkn (?) ; [185] of k’š’k ; of ynt’ ; of his wife mγ’δ’yh ; of ’’t’nh ; of r’w’γš ; of the 
whole family; of parents ...; of the living and the dead; of the near and far; of knowledge 
and non-knowledge; of the respected dead; of all beings of the five existences of the three 
worlds; 

Section 6  
May they have this merit [190] for the glory of the Bodhisattva Āryāvalokiteśvara, master of 
creatures, the highest of the gods. I, servant, Čwr’kk, may this vow be granted to me: that, 
with the deceased (?) and with the living, with all my race, I may be healthy and disease-
free, beneficial, deserving, striving for service to the Buddha, the dharma, and the saṃgha; 
brave in the gift; that my spirit may never rise up against me as enemy, greedy and without 
gift, and that it does not impair. [195] May I be strong and powerful enough to be able, by 
my own resources, to establish a vihāra and saṃghārāma, to establish there in respect for 
many monks, to serve them in the four kinds of clues, in the gift of food (and) drink, of all 
kinds of clothing, in the spreading of the rug (and) the bed, and in the medicine of remedies, 
with healers and servants. In the good generosity of this merit, may I obtain [200] as master 
the Buddha Maitreya and show him respect according to the rule; in the blessing of the state 
of buddha, listen to consolation (?); close the wrong path to all beings of the five existences 
and extinguish evil for them; obtain, myself, the sign of the state of Buddha. 

Compared with Old Uyghur colophons, this Sogdian colophon does not have Sec-
tion 1: Beginning Formula and Section 7: Ending Formula. Nor does Section 5.1: 
Dedication of the Merit to the Guardians appear either. Hence, this colophon ad-
heres more to a Chinese colophon model than the template of Uyghur colophons. 
However, no close connections to typical Chinese prayer texts appear in any of 
its sections. As with Old Uyghur Buddhist texts, the Sogdian Buddhist texts were 
also produced largely by absorbing Chinese Buddhism. Such faithful adoption of 
the Chinese colophon template is therefore reasonable. The fact that the Sogdian 
and Old Uyghur colophons share a section consisting of the dedication of the 
merit to the numerous family members supports the argument forwarded in Sec-
tion 5.2 based on the Central Asian or Iranian tradition rather than the absorption 
of Chinese Buddhist culture.38 

To illustrate this point, a colophon added to the Middle Iranian Manichaean 
hymn book Maḥrnāmag is pertinent. The colophon states that production of the 

|| 
38 Nicholas Sims-Williams (Cambridge) informed me that a Bactrian colophon also has a long 
list of family members in the dedication of merit, see Sims-Williams 2000. I appreciate his 
specialist support. That particular colophon only mentions kinship terms not identified by indi-
vidual names. 
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hymn book Maḥrnāmag began around 762 in Ark, and after a brief interruption, 
was completed at the beginning of the ninth century, during the period of a 
Uyghur ruler who strongly supported the Manichaean community. In the colo-
phon, there is a kind of dedication part listing numerous members of the audi-
ence, primarily Manichaean laypeople:39 

M I, lines 1–44  
[They may send] health and integrity the two ‘glories’ and the two blisses to these our rulers, 
the lords, first and foremost most fortunate of the born, the shining ‘member’ of the Mes-
senger of Light, the pious ‘hearer’ Ai tängridä chut bulmïs alp bilgä Uiġur changān, the 
*protector of the apostles, the caregiver (patron saint) of the truthful, innocent (Electi), as 
well as his descendants and his ruling dynasty, the princes and princesses, first of all the 
Yultuzbai Tegin, the Ügä Pērōz Tegin, the Chasār Tegin, the Vazurgān Tegin, the Tatar Apa 
Tekin, the Žirēft Tekin (and) the Nēv Tekin, these princes, in addition the lords, the powerful 
Savaġ Tutuġ, Tschïq Tutuġ, furthermore the Tschigschis, the Tiräks, and further the Il-Ügäsi 
Kadosch Niyōšāgbēd (master of the auditor), the member, the shining, the Messenger of 
Light, in addition the Il-Ügäsis: Ötür Ügä, Sawtschi Muġa (= Buġa? Maġâ?) Tarkan Ügä, Bilig 
Köngül Sangun Ügä Batur Sangun Ügä, Tai Muġa Tarchan Ügä, Nīžūk Sangun Ügä, these 
loads, the powerful ones. And further they whose name is not mentioned by me, may they 
live and prosper in eternity, Amen! 

The list begins with the Uyghur ruler, his male and female family members, and 
high-ranking vassals. While the above-quoted lines mention them in capitals, 
from line 45 on, the colophon lists vassals in other cities under Uyghur rule at the 
time of its production. The list contains female audience members, including 
princesses. The long list of names continues to line 159.  

|| 
39 The following English translation is based on Friedrich Wilhelm Karl Müller’s German trans-
lation. See Müller 1913, 9–10. The original German translation is: [Sie mögen senden] Gesundheit 
und Unversehrtheit die beiden ‘Glorienʼ und die beiden Glückseligkeiten diesen unseren Herr-
schern, den Herren, zuvörderst dem glückseligsten der Geborenen den glänzenden ‘Gliedeʼ des 
Lichtgesandten, den frommen ‘Zuhörerʼ Ai tängridä chut bulmïs alp bilgä Uiġur changān, dem 
*Beschützer der Apostel, dem Pfleger (Schutzpatron) der Wahrhaften, Lauteren (Electi), dazu 
seiner Nachkommenschaft und seinem Herrschergeschlecht, den Prinzen und Prinzessinnen, 
zuvörderst dem Yultuzbai Tegin, dem Ügä Pērōz Tegin, dem Chasār Tegin, dem Vazurgān Tegin, 
dem Tatar Apa Tekin, dem Žirēft Tekin (und) dem Nēv Tekin, diesen Prinzen, dazu den Herren, 
den mächtigen Savaġ Tutuġ, Tschïq Tutuġ, ferner den Tschigschis, den Tiräks, und weiter dem 
Il-Ügäsi Kadosch Niyōšāgbēd (Herrn d. Auditores), dem Gliede, dem glänzenden, des Lichtge-
sandten, dazu den Il-Ügäsis: Ötür Ügä, Sawtschi Muġa (= Buġa? Maġâ?) Tarkan Ügä, Bilig 
Köngül Sangun Ügä Batur Sangun Ügä, Tai MuġaTarchan Ügä, Nīžūk Sangun Ügä, diesen Her-
ren, den mächtigen. Und weiter diejenigen, deren Name von mir nicht erwähnt ist, mögen sie 
leben und gedeihen in Ewigkeit, Amen! On this colophon, see also Sundermann 1992, 71–72; 
Yoshida 2009b, 352, n. 10; Moriyasu 2015d, 241–244. 
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Only a few Manichaean colophons have been preserved most of which are in 
a fragmentary condition. For which reason it remains unknown whether or not it 
was usual for Manichaean colophons to contain such long lists of individual 
names. It is possible such a large number of people listed in the dedication was a 
widespread feature of colophons in Iranian culture and had been adopted by the 
Uyghurs via Manichaeism.  

4 Closing remarks 

The discussion above argues that Uyghur Buddhists established their manuscript 
culture through various exchanges with different religious communities and 
Buddhist cultures in Central and Eastern Asia. Those exchanges are reflected in 
the different forms of the manuscripts containing Old Uyghur Buddhist texts and 
the structure colophons featured in the texts. Some aspects of the texts and colo-
phons show Buddhists were aware of Manichaeism and its literature, which were 
forerunners of Uyghur Buddhist texts. Buddhists experimented, imitating Mani-
chaean text styles. This is exemplified by the use of the codex and the long list of 
audience and family members are examples of this. The codex book was not 
adopted as the standard form for Old Uyghur Buddhist texts, although the list of 
people survived and became a characteristic feature of Old Uyghur Buddhist do-
nor colophons. 

However, the most essential contribution to the production of Old Uyghur 
Buddhist literature was the diverse Buddhist traditions in the regions surround-
ing the Uyghurs. Although the Chinese influence was considerable, Uyghur Bud-
dhists did not follow the Chinese model passively. As they developed styles of 
writing texts in the Old Uyghur language and script, the Uyghurs also absorbed 
features from Central Asia. 

Acknowledgments  
Research and writing of this paper were facilitated through the Buddhist Road 
project which has received funding from the European Research Council (ERC) 
under the European Union’s Horizon 2020 research and innovation programme 
(grant agreement No 725519). 



 Central Asian and Iranian Influence in Old Uyghur Manuscripts | 389 

  

References 
Bazin, Louis and Peter Zieme (eds) (2001), De Dunhuang à Istanbul. Hommage à James Russell 

Hamilton (Silk Road Studies, 5), Turnhout: Brepols. 
Benveniste, Émile (1940), Textes Sogdiens (Mission Pelliot en Asie centrale, 3), Paris: Librairie 

Orientaliste Paul Geuthner. 
Chikusa Masa’aki 竺沙雅章 (1982), ‘Tonkō no sōkan seido 敦煌の僧官制度 [The monks’ bureau-

cratic system in Dunhuang]’, in Chikusa Masa’aki (ed.), Chūgoku bukkyō shakaishi kenkyū 
中国仏教社会史研究 [Studies on the social history of Chinese Buddhism] (Tōyōshi kenkyū 
sōkan, 34), Kyoto: Dōhōsha, 329–425. 

Clark, Larry V. (2000), ‘The Conversion of Bügü Khan to Manichaeism’, in Studia Manichaica IV. 
Internationaler Kongress zum Manichäismus, Berlin, 14.-18. Juli 1997 (Berichte und Abhand-
lungen, Sonderband, 4), Berlin: Akademie Verlag, 82–123.  

Clark, Larry V. (2009), ‘Manichaeism among the Uygurs: The Uygur Khan of the Bokug Clan’, in 
Jason David BeDuhn (ed.), New Light on Manichaeism. Papers from the Sixth International 
Congress on Manichaeism (Nag Hammadi and Manichaean Studies, 64), Leiden: Brill, 61–71. 

Drège, Jean-Pierre (2018), ‘Dunhuang and Two Revolutions in the History of the Chinese Book’, 
in Huaiyu Chen and Xinjiang Rong (eds), Great Journeys across the Pamir Mountains. A 
Festschrift in Honor of Zhang Guangda on his Eighty-Fifth Birthday (Brill’s Inner Asian Li-
brary, 37), Leiden: Brill, 20–32. 

Ehlers, Gerhard (1987), Alttürkische Handschriften, Teil 2: Das Goldglanz-sūtra und der bud-
dhistische Legendenzyklus Daśakarmapathāvadānamālā (Verzeichnis der orientalischen 
Handschriften in Deutschland, 13.10), Stuttgart: Franz Steiner. 

Elverskog, Johan (1997), Uygur Buddhist Literature (Silk Road Studies, 1), Turnhout: Brepols. 
Eral, Marcel (2004), A Grammar of Old Turkic (Handbuch der Orientalistik, 8 Abt. Zentralasien, 

3), Leiden: Brill. 
Galambos, Imre (2020), Dunhuang Manuscript Culture: End of the First Millennium (Studies in 

Manuscript Cultures, 22), Berlin: De Gruyter. 
Geng Shimin and Hans-Joachim Klimkeit (1988), Das Zusammentreffen mit Maitreya. Die ersten 

fünf Kapitel der Hami-Version der Maitrisimit (Asiatische Forschungen. Monographiereihe 
zur Geschichte, Kultur und Sprache der Völker Ost- und Zentralasiens, 103), Wiesbaden: 
Harrassowitz. 

Geng Shimin, Jens Peter Laut and Georges-Jean Pinault (2004a), ‘Neue Ergebnisse der Maitrisimit-
Forschung (I)’, Zeitschrift der Deutschen Morgenländischen Gesellschaft, 154/2: 347–369. 

Geng Shimin, Jens Peter Laut and Georges-Jean Pinault (2004b), ‘Neue Ergebnisse der Maitrisimit-
Forschung (II): Struktur und Inhalt des 26. Kapitels’, Nairiku ajia gengo no kenkyū 内陸ア

ジア言語の研究 [Studies on the Inner Asian Languages], 19: 29–94. 
Golden, Peter B. (1992), An Introduction to the History of the Turkic Peoples (Turcologica, 9), 

Wiesbaden: Harrassowitz. 
Hamilton, James (1986), Manuscrits ouïgours du IXe-Xe siècle de Touen-houang, Paris: Peeters. 
Hirai, Yūkei 平井宥慶 1984. ‘Kongō hannyakyō 金剛般若経 Vajracchedikā-prajñāpāramitā-sūtra’, 

in Tairyō Makita and Fumimasa Fukui (eds), Tonkō to Chūgoku bukkyō 敦煌と中国仏教 
[Dunhuang and Chinese Buddhism] (Kōza Tonkō, 7), Tokyo: Daitō shuppansha, 17–34. 

Huang Zheng 黄徵 and Wu Wei 吴偉 (1995), Dunhuang yuanwen ji 敦煌願文集 [Collection of 
Dunhuang Prayer Texts], Hunan: Yuelu shushe chuban. 



390 | Yukiyo Kasai 

Kasai, Yukiyo (2008), Die uigurischen buddhistischen Kolophone (Berliner Turfantexte, 26), 
Turnhout: Brepols. 

Kudara, Kōgi 百済康義 (1983), ‘Myōhō renge kyō gensan no uigurugo dampen 妙法蓮華経玄賛

のウイグル訳断片 [Uyghur fragment of the Miaofa lianhuajing xuanzan]’, in Mori Masao 
(ed.), Nairiku ajia, nishi ajia no shakai to bunka 内陸アジア‧西アジアの社会と文化 [So-
ciety and Culture of Inner Asia and the Muslim World], Tokyo: Yamakawa shuppansha, 
185–207. 

Laut, Jens Peter (1983), ‘Ein Bruchstück einer alttürkischen Buddhabiographie’, Ural-Altaische 
Jahrbücher Neue Folge, 3: 88–101. 

Laut, Jens Peter (1986), Der frühe türkische Buddhismus und seine literarische Denkmäler (Ver-
öffentlichungen der Societas Uralo-Altaica, 21), Wiesbaden: Harrassowitz. 

Laut, Jens Peter and Jens Wilkens (2017), Alttürkische Handschriften. Teil 3: Die Handschriften-
fragmente der Maitrisimit aus Sängim und Murtuk in der Berliner Turfansammlung (Ver-
zeichnis der orientalischen Handschriften in Deutschland, 13,11), Stuttgart: Franz Steiner. 

Mackerras, Colin (1990), ‘The Uighurs’, in Denis Sinor (ed.), The Cambridge History of Early In-
ner Asia, Cambridge: Cambridge University Press, 317–342. 

Moriyasu, Takao 森安孝夫 (1985), ‘Uigurugo bunken ウイグル語文献 [Uigurica from Tun-huang]’, 
in Yamaguchi Zuihō 山口瑞鳳, (ed.), Tonkō kogo bunken 敦煌胡語文献 [Non-Chinese 
Literature from Dunhuang] (Kōza Tonkō, 6), Tokyo: Daitō shuppansha, 1–98. 

Moriyasu, Takao (1990), ‘L’origine du Bouddhisme chez les Turcs et l’apparition des textes 
bouddhiques en turc ancien’, in Akira Haneda (ed.), Documents et archives provenant de 
l’Asie Centrale. Actes du Colloque Franco-Japonais organisé par l’Association Franco-Japo-
naise des Études Orientales, Kyoto: Dōhōsha, 147–165. 

Moriyasu, Takao 森安孝夫 (1991), ‘Uiguru=Mani kyō shi no kenkyū ウイグル＝マニ教史の研究’ 
[A Study on the History of Uighur Manichaeism. Research on Some Manichaean Materials 
and their Historical Background]’, Osaka daigaku bungakubu kiyō 大阪大学文学部紀要

[Memoirs of the Faculty of Letters Osaka University], 31/32: 1–248. 
Moriyasu, Takao (2004a), Die Geschichte des uigurischen Manichäismus an der Seidenstraße. 

Forschungen zu manichäischen Quellen und ihrem geschichtlichen Hintergrund (Studies 
in Oriental Religions, 50), tr. Christian Steineck, Wiesbaden: Harrassowitz. 

Moriyasu, Takao (2004b), ‘From Silk, Cotton and Copper Coin to Silver. Transition of the Cur-
rency Used by the Uighurs during the Period from the 8th to the 14th Centuries’, in 
Desmond Durkin-Meisterernst, Simone-Christiane Raschmann, Jens Wilkens, Marianne 
Yaldiz and Peter Zieme (eds), Turfan Revisited: The First Century of Research into the Arts 
and Cultures of the Silk Road (Monographien zur indischen Archäologie, Kunst und 
Philologie, 17), Berlin: Dietrich Reimer, 228–239. 

Moriyasu Takao (ed.) (2015), Tōzai Uiguru to Chū’ō Yūrashia 東西ウイグルと中央ユーラシア

[Eastern and Western Uyghurs and Central Eurasia], Nagoya: Nagoya daigaku shuppankai. 
Moriyasu, Takao 森安孝夫 (2015a), ‘Higashi Uiguru teikoku Manikyōshi no shintenkai 東ウイグ

ル帝国マニ教史の新展開 [New Developments in the History of Manichaeism in the East
Uyghur Kaganate]’, in Moriyasu (ed.) 2015, 536–557. 

Moriyasu, Takao 森安孝夫 (2015b), ‘Uiguru no seisen ni tsuite ウイグルの西遷について 
[Uyghurs’ migration to the Western region]’, in Moriyasu (ed.) 2015, 276–298 [first pub-
lished in Tōyō gakuhō 東洋学報 The Toyo gakuho, 59/1–2 (1977): 105–130]. 

Moriyasu, Takao 森安孝夫 (2015c), ‘Toruko bukkyō no genryū to ko torukogo butten no 
shutsugen トルコ仏教の源流と古トルコ語仏典の出現. L’origine du Bouddhisme chez les 
Turcs et l’apparition des textes bouddhiques en turc ancien’, in Moriyasu (ed.) 2015, 618–



 Central Asian and Iranian Influence in Old Uyghur Manuscripts | 391 

  

644 [first published in Shigaku zasshi 史学雑誌 [The Journal of Historical Science], 98.4 
(1989): 453–487]. 

Moriyasu, Takao 森安孝夫 (2015d), ‘Zōho: Uiguru to Toban no hokutei sōdatsusen oyobi 
sonogo no saiiki jōsei ni tsuite 増補：ウイグルと吐蕃の北庭争奪戦及びその後の西域情

勢について [The Uyghur-Tibetan Struggle for Beshbalygh and the Subsequent Situation in 
Central Asia: An Enlarged Edition]’, in Moriyasu (ed.) 2015, 230–274 [first published in 
Ryūsha Kaisei shōgakukai (ed.), Ajia bunkashi ronsō, 3 アジア文化史論叢, 3 [Contribution 
to West, Central and North Asian Studies. Collected Paper of Liu-sha Hai-his Scholarship 
Prize Winners, 3], Tokyo: Yamakawa shuppansha, 1979, 199–238]. 

Müller, Friedrich Wilhelm Karl (1913), ‘Ein Doppelblatt aus einem manichäischen Hymnenbuch 
(Maḥrnâmag)’, Abhandlungen der Preußischen Akademie der Wissenschaften, phil.-hist. 
Klasse, 5: 1–40. 

Oda, Juten (2015), A Study of the Buddhist Sūtra Called Säkiz Yükmäk Yaruq or Säkiz Törlügin 
Yarumïš Yaltrïmïš in Old Turkic (Berliner Turfantexte, 33), Turnhout: Brepols. 

Raschmann, Simone-Christiane (2000), Alttürkische Handschriften, Teil 5: Berliner Fragmente 
des Goldglanz-Sūtra. Teil I: Vorworte und Erstes bis Drittes Buch (Verzeichnis der orienta-
lischen Handschriften in Deutschland, 13.13), Stuttgart: Franz Steiner. 

Raschmann, Simone-Christiane (2012), Alttürkische Handschriften, Teil 18: Buddhica aus der 
Berliner Turfansammlung, Teil I: Das Apokryphe Sutra Säkiz Yükmäk Yaruk (Verzeichnis 
der orientalischen Handschriften in Deutschland, 13.26), Stuttgart: Franz Steiner. 

Reck, Christiane (2009), ‘Kurz oder lag, hoch oder quer. Über die Buchformate der Sogder’, in 
Rainer Brunner, Jens Peter Laut and Maurus Reinkowski (eds), XXX. Deutscher Orientalis-
tentag, Freiburg, 24.–28 September 2007, online publication (now available on 
<https://www.academia.edu/32389326/Hoch_oder_quer_kurz_oder_lang_%C3%BCber_
die_Buchformate_der_Sogder.pdf>, accessed on 31 January 2022). 

Röhrborn, Klaus (1997). ‘Die alttürkische Xuanzang-Vita: Biographie oder Hagiographie?’, in 
Petra Kieffer-Pülz and Jens-Uwe Hartmann (eds), Bauddhavidyāsudhākaraḥ. Studies in 
Honour of Heinz Bechert on the Occasion of his 65th Birthday (Indica et Tibetica, 30), 
Swisttal-Odendorf: Indica et Tibetica Verlag, 551–557. 

Rong, Xinjiang (2001), ‘The Relationship of Dunhuang with the Uighur Kingdom in Turfan in the 
Tenth Century’, in Bazin and Zieme (eds) 2001, 275–298. 

Shōgaito, Masahiro 庄垣内正弘, Lilia Tugusheva and Setsu Fujishiro 藤代節 (1998) Uigurubun 
Daśakarmapathāvadānamālā no kenkyū. Sankuto peteruburugu shozō ‘Jūgōdō monoga-
tari’ ウイグル文 Daśakarmapathāvadānamālā の研究 サンクトペテルブルグ所蔵『十

業道物語』 [The Daśakarmapathāvadānamālā in Uighur from the Collection of the St. Pe-
tersburg Branch of the Institute of Oriental Studies Russian Academy of Sciences], Kyoto: 
Shokado. 

Sims-Williams, Nicholas (2000), ‘A Bactrian Buddhist manuscript’, in Jens Braarvig (ed.), Buddhist 
Manuscripts I (Manuscripts in the Schøyen Collection, 1.3), Oslo: Hermes Publishing, 275–
277. 

Sinor, Denis, Geng Shimin and Yevgeny Ivanovich Kychanov (1998), ‘The Uighurs, the Kyrgiz 
and the Tangut (Eighth to the Thirteenth Century)’, in M. S. Asimov and C. E. Bosworth (eds), 
The Age of Achievement: A.D. 750 to the End of the Fifteenth Century (History of Civilization 
of Central Asia, 4), Paris: UNESCO Publishing, 191–206. 

Sundermann, Werner (1992), ‘Iranian Manichaean Turfan Texts Concerning the Turfan Region’, 
in Alfredo Cadonna (ed.), Turfan and Tun-Huang. The Texts. Encounter of Civilizations on 
the Silk Route (Orientalia Venetiana, 4), Florence: Leo S. Olschki, 63–84. 



392 | Yukiyo Kasai 

  

Sundermann, Werner (2001), ‘Eine soghdische Version der Araṇemi-Legende’, in Bazin and 
Zieme (eds) 2001, 339–348. 

Sundermann, Werner (2006), ‘A Fragment of the Buddhist Kāñcanasāra Legend in Sogdian and 
its Manuscript’, in Antonio Panaino and Andrea Piras (eds), Proceedings of the 5th Confer-
ence of the Societas Iranologica Europæa held in Ravenna, 6–11 October 2003, vol. I: Ancient 
& Middle Iranian Studies, Milan: Mimesis, 715–720. 

Tonami, Mamoru 礪波護 (1998), Tō no gyōsei kikō to kanryō 唐の行政機構と官僚 [Administra-
tive Structure and Government Officials of the Tang Dynasty], Tokyo: Chūō kōronsha. 

Tremblay, Xavier (2007), ‘The Spread of Buddhism in Serindia: Buddhism among Iranians, To-
charians and Turks before the 13th century’, in Ann Heirman and Stephan Peter Bumbacher 
(eds), The Spread of Buddhism (Handbook of Oriental Studies, Section 9 Uralic & Central 
Asian Studies, 16), Leiden: Brill, 75–129. 

van Schaik, Sam (2006), ‘The Tibetan Avalokiteśvara Cult in the Tenth Century: Evidence from 
the Dunhuang Manuscripts’, in Ronald M. Davidson and Christian K. Wedemeyer (eds), 
Tibetan Buddhist Literature and Praxis. Studies in its Formative period, 900-1400 (Brill’s 
Tibetan Studies Library, 10.4), Leiden: Brill, 55–72. 

Wilkens, Jens (2010), Alttürkische Handschriften, Teil 10: Buddhistische Erzähltexte (Verzeich-
nis der orientalischen Handschriften in Deutschland, 13.18), Stuttgart: Franz Steiner. 

Wilkens, Jens (2016), Buddhistische Erzählungen aus dem alten Zentralasien. Edition der altui-
gurischen Daśakarmapathāvadānamālā (Berliner Turfantexte, 37), Turnhout: Brepols. 

Yakup, Abdurishid (2008), Alttürkische Handschriften, Teil 12: Die uigurischen Blockdrucke der 
Berliner Turfansammlung, Teil 2: Apokryphen, Mahāyāna-Sūtren, Erzählungen, Magische 
Texte, Kommentare und Kolophone (Verzeichnis der orientalischen Handschriften in 
Deutschland, 13.20), Stuttgart: Franz Steiner. 

Yakup, Abdurishid (2009), Alttürkische Handschriften, Teil 15: Die uigurischen Blockdrucke der 
Berliner Turfansammlung, Teil 3: Stabreimdichtungen, Kalendarisches, Bilder, Unbe-
stimmte Fragmente und Nachträge (Verzeichnis der orientalischen Handschriften in 
Deutschland, 13.23), Stuttgart: Franz Steiner. 

Yakup, Abdurishid and Michael Knüppel (2007), Alttürkische Handschriften, Teil 11: Die uiguri-
schen Blockdrucke der Berliner Turfansammlung, Teil 1: Tantrische Texte (Verzeichnis der 
orientalischen Handschriften in Deutschland, 13.19), Stuttgart: Franz Steiner. 

Yoshida, Yutaka 吉田豊 (1991), ‘Sogudogo butten kaisetsu ソグド語仏典解説 [Buddhist Litera-
ture in Sogdian]’, Nairiku ajia gengo no kenkyū 内陸アジア言語の研究 Studies on the In-
ner Asian Languages 7 (1991): 95–119. 

Yoshida, Yutaka 吉田豊 (1993), ‘Sogudogo butten kaisetsu ソグド語仏典解説補遺 
[Supplement to “Buddhist Literature in Sogdian”]’, Nairiku ajia gengo no kenkyū 内陸アジ

ア言語の研究 Studies on the Inner Asian Languages, 8: 135–138. 
Yoshida, Yutaka 吉田豊 (2007) ‘Torufangaku kenkyūjo shozō no sogudogo butten to “bosatsu” 

wo imisuru sogudogo goi no keishiki no raigen nit suite–Kudara Kōgi sensei no sogudogo 
butten kenkyū wo shinonde- トルファン学研究所所蔵のソグド語仏典と「菩薩」を意味

するソグド語語彙の形式の来源について−百済康義先生のソグド語仏典研究を偲んで− 
[Report of the unpublished Buddhist Sogdian texts of the German Turfan Collection and 
discussion on the origin of a Sogdian word for “bodhisattva”]’, Bukkyōgaku kenkyū 仏教

学研究 The Studies in Buddhism, 62/63: 46–87. 
Yoshida, Yutaka (2008), ‘Die buddhistischen sogdischen Texte in der Berliner Turfansammlung 

und die Herkunft des buddhistischen sogdischen Wortes für bodhisattva. Zum Gedenken 
an Prof. Kōgi Kudaras Arbeiten an den sogdischen Texten’ [translated by Yukiyo Kasai in 



 Central Asian and Iranian Influence in Old Uyghur Manuscripts | 393 

  

cooperation with Christiane Reck], Acta Orientalia Academiae Scientiarum Hungaricae, 
61/3: 325–358. 

Yoshida, Yutaka (2009a), ‘Buddhist Literature in Sogdian’, in Ronald E. Emmerick and Maria 
Macuch (eds), The Literature of pre-Islamic Iran. Companion Volume I to A History of Per-
sian Literature (History of Persian Literature, 17), New York: I. B. Tauris, 288–329. 

Yoshida, Yutaka (2009b), ‘The Karabalgasun Inscription and the Khotanese Documents’, in 
Desmond Durkin-Meisterernst, Christiane Reck and Dieter Weber (eds), Literarische Stoffe 
und ihre Gestaltung in mitteliranischer Zeit. Kolloquium anlässlich des 70. Geburtstages 
von Werner Sundermann (Beiträge zur Iranistik, 31), Wiesbaden: Reichert, 349–362. 

Yoshida Yutaka 吉田豊 (2011) ‘Sogudojin to Sogudo no rekishi ソグド人とソグドの歴史’ [Sog-
dians and the Sogdian History]’, in Sofukawa Hiroshi 曽布川寛 and Yoshida Yutaka 吉田豊 

(eds), Sogudojin no bijutsu to gengo ソグド人の美術と言語 [Sogdian Arts and Languages], 
Kyoto: Rinsen shoten, 7–78. 

Yoshida, Yutaka (forthcoming), ‘The Eastern Spread of Manichaeism’, in Jason BeDuhn (ed.), 
Handbook of Manichaeism, Leiden: Brill. 

Zieme, Peter (1992), Religion und Gesellschaft im Uigurischen Königreich von Qočo. Kolophone 
und Stifter des alttürkischen buddhistischen Schrifttums aus Zentralasien (Abhandlungen 
der rheinisch-westfälischen Akademie der Wissenschaften, 88), Opladen: Westdeutscher 
Verlag. 

Zieme, Peter (2000a), Vimalakīrtinirdeśasūtra (Berliner Turfantexte, 20), Turnhout: Brepols. 
Zieme, Peter (2000b), ‘Fragments of the Old Turkic Maitrisimit nom bitig in the Otani Collection’, 

Nairiku ajia gengo no kenkyū 内陸アジア言語の研究 Studies on the Inner Asian Languages, 
15: 123–134.  



394 | Yukiyo Kasai 

  

 

Fig. 1: Paris, Bibliothèque nationale de France, Pelliot Ouïgour 1a. © Bibliothèque nationale de 
France. 

 

Fig. 2: Mainz 131 [T II. Y 37], Seite 1, 
Depositum der Berlin-
Brandenburgischen Akademie der 
Wissenschaften in der Staatsbibliothek 
zu Berlin – Preußischer Kulturbesitz 
Orientabteilung. 
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Fig. 3: Mainz 920 [T II [S] 24], recto, Depositum der Berlin-Brandenburgischen Akademie der 
Wissenschaften in der Staatsbibliothek zu Berlin – Preußischer Kulturbesitz Orientabteilung. 

 

Fig. 4: U 3065 [T II y 5], Seite 1, Depositum der Berlin-
Brandenburgischen Akademie der Wissenschaften in 
der Staatsbibliothek zu Berlin – Preußischer 
Kulturbesitz Orientabteilung. 
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Fig. 5: U 4921 [T II D 199], Seite 1, Depositum der Berlin-Brandenburgischen Akademie der 
Wissenschaften in der Staatsbibliothek zu Berlin – Preußischer Kulturbesitz Orientabteilung. 

 

Fig. 6: U 4627 [T I D 195], Seite 1, Depositum der Berlin-Brandenburgischen Akademie der 
Wissenschaften in der Staatsbibliothek zu Berlin – Preußischer Kulturbesitz Orientabteilung. 
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Fig. 7: U 3365 [T III TV. 68. 509], Seite 1, Depositum der Berlin-Brandenburgischen Akademie 
der Wissenschaften in der Staatsbibliothek zu Berlin – Preußischer Kulturbesitz Orientabteilung. 

 

Fig. 8: THT 85 [T III Š 80.31], Seite 1, Depositum der Berlin-Brandenburgischen Akademie der 
Wissenschaften in der Staatsbibliothek zu Berlin – Preußischer Kulturbesitz Orientabteilung. 






