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Archaeologies of the Written

Cristina Scherrer-Schaub at the XIII'" Congress of the International
Association of Buddhist Studies, Chulalongkorn University,
Bangkok, December 2002.



Prefatory Words

The present volume is a token of appreciation and admiration
offered to a distinguished scholar and an inspiring mentor, collea-
gue, and friend. Over the past four decades, Cristina Scherrer-
Schaub has contributed in numerous ways to the fields of
Buddhist and Indo-Tibetan Studies. As is testified by the list of her
publications, which precedes the present collection of essays, she
has written many in-depth studies on topics as diverse as Indian
Madhyamika philosophy, the religio-philosophical programme
and ritual apparatus of Indian Mahayana and its Central Asian
legacy, the transmission of Buddhist texts accross Asia, royal ideo-
logy, and the history of the Tibetan empire. Her familiarity with
classical studies allowed her to do pioneering work in the fields of
(especially Tibetan) codicology, epigraphy, and diplomatics, all of
which are now flourishing. Her rare erudition is combined with a
constantly renewed curiosity and an obstinate refusal of monoto-
ny, resulting in a genuinely humanistic intellectual approach.
Attached to the French/Belgian/Swiss parampara in which she
was introduced by her own teachers Constantin Régamey and
Jacques May, Cristina Scherrer-Schaub has remarkably served this
tradition of learning through her appointments at the University
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of Lausanne (1998-2013) and at the Ecole pratique des hautes
études (EPHE, 1999-2015) in Paris. Her commitment to the field
at large has also been demonstrated by her long-standing dedica-
tion to learned societies such as the Société asiatique, serving as
editor in chief of the jJournal Asiatique (2000-2008), and the
International Association of Tibetan Studies (IATS), for which she
served as general secretary (2003-2010). In particular, she has
been active in the International Association of Buddhist Studies,
serving as President of the society from 2011 to 2015.' She has also
developed long-lasting collaborations with major centres of re-
search: for instance, since 1992, she has been continously involved
in several research projects at the University of Vienna and the
Austrian Academy of Sciences, joining with colleagues from these
institutions to conduct fieldwork in Tibet and across the
Himalayas. Indeed, fieldwork observation has always nourished
her work and inspired her research questions. The present vol-
ume testifies to the close ties (and enduring friendships) she has
kept over the years with colleagues—archaeologists, historians,
and philologists alike—in Germany, Israel, Italy, Japan, Thailand,
and the United States.

The seminars taught as Professor of “History of Late Indian
Buddhism” (Histoire du bouddhisme indien tardif [II¢-XII¢s.]) at
the Sorbonne’s now vanished salle Marcel Mauss, where two of the
present editors and several contributors benefitted from her
teaching, illuminated her maniére. She developed her distinctive
way of looking at sources as diverse as Dunhuang secular docu-
ments, the Ratnavalz, or the Kriyasangrahapanjika as multi-dimen-
sional objects embedded in complex semiotic systems. As a scho-
lar and a teacher, she very much shares in the ability she recog-
nised in Sylvain Lévi and Paul Demiéville to “move across sources
as in an ever-opening space.””> A running thread in Cristina
Scherrer-Schaub’s investigations is indeed the multi-layered

! A more detailed list of Scherrer-Schaub’s academic commitments is avail-
able in the page dedicated to her in the Dictionnaire prosopographique of the EPHE
(https://prosopo.ephe.fr/).

2 Scherrer-Schaub 2007a: 177, n. 11.
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understanding of cultural phenomena and social practices related
to written texts: this “archaeological” approach is expressed elo-
quently in one of her most representative studies, whose title in-
spired that of the present florilegium.

The raison d’étre of this volume is primarily to celebrate a special
person, to thank her for everything that she brought us, and fun-
damentally for being who she is. The twenty-seven contributions
gathered in this volume were authored by some of Cristina
Scherrer-Schaub’s closest pupils and colleagues, and even include
a lengthy essay by one of her dearest mentors. We refrained from
arranging articles thematically but opted for alphabetical order:
although some pieces obviously dialogue with each other and
could be clustered under headings, each contributes in its own
way to pointillistically map an Asian landscape familiar to the
honorand, from Tepe Sardar to Candi Sewu and mTho lding, and
from Abhinavagupta to the Prasannapada. It is our hope that the
diversity of the contributions assembled here may succeed in part-
ly mirroring Scherrer-Schaub’s broad intellectual horizon and her
impact on many scholarly trajectories.

We offer our heartfelt thanks to all contributors for submitting
original and in some cases quite substantial essays. The authors
have been remarkably patient with respect to both the long gesta-
tion of this voluminous book and our attempts to harmonise the
contributions into a coherent whole. In some instances we respect-
ed the author’s preferred conventions with regards to bibliographi-
cal references or transliteration and editorial practices. We are also
grateful to Jacques Scherrer for answering our queries, providing
us with a photograph that Cristina Scherrer-Schaub would approve
of, and identifying two recent publications missing from the list
compiled by the two Vincents. We owe an especially profound debt
to Francesco Sferra, who not only enthusiatically agreed to include
this book in the Series Minor, but did not lose his enthusiasm even
as he watched the editor’s work-load increase. He shared in our
wish to produce a harmonious book—both in terms of contents
and layout—and personally dedicated countless hours to that end.
We should also thank two anonymous reviewers for their painsta-
king work and very helpful comments and corrections.

Finally, we are grateful to the Fonds De Boer of the University
of Lausanne, to the Ecole francaise d’Extréme-Orient, and to the

11
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Dipartimento Asia, Africa e Mediterraneo of the University of
Naples “L’Orientale” for bearing the costs of publication of this

volume.
Strasbourg—~Paris, April 2020

Vincent Tournier, Vincent Eltschinger, and Marta Sernesi
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Akanistha as a Multivalent Buddhist
Word-cum-Name
With Special Reference to rNying ma
Tantric Sources

ORNA ALMOGI
(Universitait Hamburg)

1. Introductory Remarks

The complexity of the notion, or rather notions, of the word-cum-
name Akanistha (Pali: Akanittha) was first brought to my atten-
tion while I was studying the various conceptions of Buddhahood
on the basis of the treatises of the eleventh-century rNying ma
scholar Rong zom Chos kyi bzang po (henceforth Rong zom pa).
In his Sangs rgyas kyi sa chen mo, Rong zom pa presents three such
conceptions based on what he calls (a) some “common sutras”
(apparently some non- or early Mahayana sutras), (b) “uncom-
mon” siutras (apparently some later Mahayana sutras and a num-
ber of tantras, obviously those of the “lower” Tantric systems), and
(c) “some Tantric systems” (obviously referring to the “higher”
ones). He mentions Akanistha in connection with the second and
third conceptions, stating that according to the scriptures upon
which the second conception is based, the place where buddhas
attain awakening is Akanistha (here referring to Lankavatarasutra
10:774 as scriptural support), while according to the scriptures
upon which the third conception is based, a buddha abides in
Akanistha in the form of Vajradhara or Vajrasattva, the Lord of all



Orna Almogi

buddhas. It soon becomes clear that the Akanisthas mentioned in
connection with these two conceptions are not one and the same
thing. However, while at the time I could not determine with cer-
tainty the exact identity of Akanistha referred to in connection
with the second conception (which seems, however, unlikely to be
the Akanistha of the Rupadhatu, i.e., Akanistha in its Abhidharmic
sense), it was very obvious that the Akanistha of the third concep-
tion is to be understood in the sense of the Dharmadhatu.' During
this brief attempt to investigate the matter, it soon became clear
that a separate, more comprehensive study was needed, that is,
one that would discuss the various meanings of the term and point
out the difficulties faced when attempting to understand its in-
tended meaning in any given passage and context. The following
is thus an endeavour to present and discuss several of the notions
associated with the word-cum-name Akanistha as found in select-
ed Indic and Tibetic sources, including attempts to explicate and
systematise them by scholars from both the Indian and Tibetan
cultural spheres, and with special reference to Tibetan rNying ma
Tantric literature and its unique Indic sources.

2. The Word-cum-Name Akanistha in Its Abhidharmic Sense and Iis
Renderings into Tibetan

As we all know, in its basic and straightforward meaning in a
cosmological context, Akanistha, as the word-cum-name itself sug-
gests, is first and foremost a designation of the upper realm within
the Rapadhatu (Realm of [Pure] Matter), the abode of the
Akanistha gods.? It is rendered into Tibetan as ’Og min thereby
reflecting the literal meaning of the Sanskrit word. The sGra sbyor
bam po gnyis pa—an early Tibetan commentary which contains
explications of selected Buddhist terms found in the well-known
Mahavyutpatti, the Sanskrit-Tibetan bilingual glossary of
(Buddhist) terms compiled to help Tibetan translators achieve

! See Almogi 2009: 78—79, 241-244, 286, n. 34, 324, n. 86.

2 See, for example, the table of Buddhist cosmology (including the
Kamadhatu and the Rapadhatu) in Gronbold 1984: s.v. Kosmologie und Kosmo-
graphie, where further bibliographical references are provided. See also Gyurme
Dorje and Kapstein 1991, vol. I: 14-15.
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standardised translations—includes an entry for the word-cum-
name Akanistha. As one would expect, it provides the commonly
known etymology of it in its meaning as the highest realm within
the Rupadhatu, “above which there is no [other realm].” In addi-
tion, it explains the word-cum-name Aghanistha as likewise refer-
ring to the uppermost part of the Rupadhatu, being the “[upper]
limit of the conglomerate [of material entities].” The sGra sbyor
bam po gnyis pa states:3

[As for] the word “akanistha,” a means “not being” and kanistha “below.”
Generally, [the word refers to] the first [realm] of the Rapadhatu, and
hence, since there is no other [material realm] above [it], [it] is called
Akanistha (‘og min, lit. “not being below [any other material realm]”). In
some sutras the word aghanistha appears. [The word] agha [means] “con-
glomerate of fine atoms,” nistha [means] “end.” Hence, since [it] is the
uppermost part of the Rapadhatu, [it] is also called Aghanistha (bsags pa’
mtha’, lit. “[upper] end of the conglomerate [of material entities]).”
[These two words] should be employed and assigned in accordance with
the given context.

Several Indian sources provide definitions of both variants of the
name.4 The unusual meaning of the word agha in Aghanistha has
already been noted by other scholars. The etymology provided by
the sGra sbyor bam po gnyis pa presented above is confirmed by

3 sGra sbyor bam po gnyis pa (A: no. 391; B: p. 197): akanistha zhes bya ba a ni ma
yin pa | kanistha ni "og ma la bya | spyir na gzugs kyi khams kyi dang po ste | gong na
gzhan med pas [ad. na B] ‘og min zhes bya | yang [ad. na B] mdo sde kha cig gi nang
nas aghanistha zhes “byung ste | agha ni ‘rdul phra mo [om. B] bsags pa | nistha ni
mihar thug [ gtugs B] pa ste | gzugs kyi khams kyi [om. B] ya thog yin pas bsags pa’i [om.
B] mtha’ zhes kyang bya ste skabs dang sbyar zhing gdags |.

4 See, in particular, the closely related definition provided in the Abhi-
dharmakosabhasya ad 2:72ab (170.22-24): evam vistarena sarvam anukramya
sudarsanebhyo yavad adho jambudvipas tavad wrdhvam akanisthanam sthanam | ta-
smad wrdhvam na punah sthanam asti | ata eva jyesthabhutvad akanistha ucyante |
aghanistha ity apare | agham kila cittastham rapam tanmatranistheti |. For an English
translation of the passage, see de La Vallée Poussin 1988-1990 [1923-1931], vol.
II: 467. Notably, Vimuktisena also alludes to both variants and provides a defini-
tion of Akanistha that he attributes to the Tamraparniyas. See the Abhisama-
yalamkaravytti 30.24-31.1: utkystasampattitvat naisam kanistha ity akanistha iti
bhadantatamravarniyah. See also the discussion of this passage in Skilling 1993:
162-163. For brief lexicographical discussions, see Hobogirin, s.v. Akanita, where
the form aghanistha is also briefly discussed, and the ITLR, s.v. Akanistha(1) at
http://www.itlr.net/hwid:600415, and s.v. Aghanistha(1) at http://www.itlr.net/
hwid:148156 (accessed on 09.05.2017).
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Indian and Chinese sources. The form Aghanistha is found, for
example, in the Bodhisattvabhimi. This was already noted by Unrai
Wogihara, who, finding it a “strange transformation” (“merkwtird-
ige Umformung”) of the name Akanistha, remarks that while one
would expect that Aghanistha would mean “that which is located
at the end (nistha) of suffering (agha),” the Chinese translation
suggests the meaning “[that which is located at] the end of the
real world.” Wogihara also notes that the same meaning of the
word agha in Aghanistha is also suggested in Yasomitra’s Abhi-
dharmakosavyakhya, where it is defined as “[upper] end of the
aggregate of matter.”> The same meaning of agha is also put for-
ward by the Abhidharmakosabhasya, that is, not only in the afore-
mentioned definition of the names Akanistha and Aghanistha,
but in another context as well.® Notably, the form Aghanistha
occurs in Central Asian manuscripts, alongside the more common
form Akanistha.”

To be noted is that the Mahavyutpatt: lists seven pure abodes
(gnas gisang ma’i sa) instead of the expected five:8

(3101) [0] gnas gtsang ma’i sa’i ming la

(3102) [1] mi che ba: avrha (a variant of abrha)
(3103) [2] mi gdung ba: atapa

(3104) [3] gya nom snang ba: sudysa

(3105) [4] shin tu mthong: sudarsana

(3106) [5] 'og min: akanistha®

5 See Wogihara 1908: 16, s.v. aghanistha, where the term is discussed and
where the relevant references to the Bodhisattvabhiamiand Abhidharmakosavyakhya
are provided along with the Sanskrit text of the pertinent passage from the Abhi-
dharmakosavyakhya and a translation of it into German.

5 See the Abhidharmakosabhasya ad 1:28ab, where the word agha is explained
along the same lines, with two slightly different interpretations. For an English
translation of the passage, see de La Vallée Poussin 1988-1990 [1923-1931], vol.
I: 89.

7For references to occurrences of this form in Central Asian manuscripts, see
SWTTF, s.w. aghanistha and Akanistha.

8 The Mahavyutpatti numbers provided here are according to Mahavyutpatti
A. The corresponding numbers in Mahavyutpatti B are 3098-3105.

9 Note that Mahavyutpatti A also provides the Tibetan rendering ‘od min,
which is obviously erroneous. Also note that Mahavyutpatti B erroneously pro-
vides in addition the alternative Tibetan rendering gzugs mtha’, which is in fact
the rendering of the following item, namely, aghanistha. See Mahavyutpatti B, no.
3103. See also the ITLR, s.v. Akanistha(1) at http://www.itlr.net/hwid:600415
(accessed on 10.05.2017).
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(3107) [6] gzugs mtha’: aghanistha'
(3108) [7] dbang phyug chen po che ba’i gnas / dbang phyug chen po che ba’i

skye mched: mahamahesvarayatana

Aghanistha—rendered into Tibetan in conformity with the etymo-
logy given in the sGra sbyor bam po gnyis pa as gzugs mtha’ (“[upper]
end of material [realms]”)—is listed as the sixth. However, the
sGra sbyor bam po gnyis pa—where, as we have just seen, Aghanistha
is rendered as bsag pa’i mtha’ (“[upper] end of the conglomerate
[of material entities]”)—understands it to be an alternative desi-
gnation for Akanistha, with a virtually identical meaning, adding
that the two “should be employed and assigned in accordance with
the given context” (skabs dang sbyar zhing gdags). As already
noted," an almost identical formulation is added to the entry
Aghanistha in the Leningrad manuscript of the Mahavyutpatti.
Mahamahesvarayatana (dbang phyug chen po che ba’t gnas / dbang
phyug chen po che ba’i skye mched)—to which we shall return—is
listed in the Mahavyutpatti as the seventh pure abode. However, as
we shall see, according to some sources it is another designation
for Akanistha, or for at least parts of it. Thus, if we take both
Aghanistha and Mahamahesvarayatana to equate (at least partly)
to Akanistha, one could justifiably argue that the Mahavyutpatti
still lists altogether five pure abodes and not seven, as it may seem
at first.

3. Akanistha as the Actual Place of Awakening

In some Mahayana scriptures one finds the notion that the place
where the Buddha attained (or a buddha attains) awakening is

19 Note that Mahavyutpatti A provides for aghanistha the alternative Tibetan
rendering nam gzugs mtha’ yas, which is, however, clearly erroneous. Moreover,
since the editors of Mahavyutpatti B took gzugs mtha’as an alternative rendering
of akanistha, they have it provide no Tibetan rendering for aghanistha, and mere-
ly note that the Leningrad manuscript (L) adds the phrase sgra dang sbyar zhing
gdags. See Mahavyutpatti B, no. 3103. The additional phrase in L has obviously
been taken over from the sGra sbyor bam po gnyis pa (see above, note 3). However,
while the sGra sbyor bam po gnyis pa reads skabs, the phrase in L has sgra, which
makes less sense. Also note that the Tibetan translation of the Abhidharma-
kosabhasya renders the word as thogs mtha’, which is synonymous with gzugs mtha’.
See the ITLR, s.v. Aghanistha(1) at http://www.itlr.net/hwid:148156 (accessed
on 10.05.2017).

' See above, note 10.
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Akanistha. This notion was formulated, perhaps for the first time, in
the Lankavatarasitra. The most frequently cited scriptural support
for this notion is probably Lankavatarasutra 10:774, which states:'?

A buddha does not become awakened

In either the Kamadhatu (Realm of Desire) or the Arupya[dhatu]
(Immaterial Realm).

He becomes awakened among the desireless

Akanistha gods of the Riupadhatu (Realm of [Pure] Matter)."3

It is unclear what the origin of the notion of Akanistha being the
actual place of awakening was, but it possibly had its roots in early
canonical sources. It is not only that in the Mahapadana Sutta the
Buddha narrates that he visited the realm of the Akanittha gods,
but perhaps more importantly that among the five types of Non-
Returner (anagami: phyir mi ‘ong pa, i.e., one who no longer

12 Lankavatarasutra 10:774:

kamadhatau tatharapye na vai buddho vibudhyate |

rupadhatvakanisthesu vitaragesu budhyate | |.
The Tibetan translation reads (T 349b1-2; D 187b1):

‘dod pa’i khams dang gzugs med du ||

sangs rgyas rnam par ‘tshang mi rgya ||

gzugs kyi khams kyi ‘og min du ||

‘dod chags bral khyod ’tshang rgya’o? ||.
2 Possibly the Tibetan translators read budhyase rather than budhyate, which is
preferable (cf., however, Lankavatarasitra 2:50d, which reads vitaragesu budhyase).

13 See also the English translations in Suzuki 1932: 284-285, and in Lessing

and Wayman 1968: 22, n. 9. Likewise see Suzuki 1930: 375 (Sanskrit-Chinese-
English Glossary, s.v. Akanishtha), where the etymology of the term and the idea
of Akanistha as the place of awakening is briefly discussed. Suzuki, in addition to
citing Lankavatarasutra 10:774, provides there further references to the same
work. This verse has been cited over the centuries and discussed by numerous
Tibetan scholars as the locus classicus for the notion of Akanistha as the place of
awakening. As mentioned earlier, the verse is cited (with slight variation) by
Rong zom pa in his Sangs rgyas kyi sa chen mo. See Almogi 2009: 241-242 (English
translation), 392 (Tibetan text). A rather recent example is found in bDud ’joms
Jigs bral ye shes rdo rje’s (1904-1987, TBRC: P736) bsTan pa’i rnam gzhag
(128.6), of which an English translation is found in Gyurme Dorje and Kapstein
1991, vol. I: 129. Note, however, that bDud ’joms rin po che, in his discussion of
the issue of the Buddha’s awakening cites another verse, which he erroneously
ascribes to the Lankavatarasatra. See the bDud ’joms chos byung (13.3—16.2, for the
entire discussion, and 16.1-2, for the citation in question). An English translation
is found in Gyurme Dorje and Kapstein 1991, vol. I: 412—413. On the verse in
question and its erroneous ascription to the Lankavatarasitra, see the discussion
below.
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returns to the Kamadhatu) the “one who proceeds upstream to
[the realm of the] Akanittha [gods]” (uddhamsota-akanitthagami)
is said to enter nibbana (nirvana) there.'* Although this is a refer-
ence neither to the Buddha himself nor to his attaining Buddha-
hood, but rather to one type of Non-Returner and to attaining
nirvana (“extinction”), it could have served as an inspiration for
the notion that Buddhahood is attained in Akanistha.

The following verse from the Ghanavyuhasitra is likewise often
cited by Tibetan authors in connection with the notion of Akanistha
being the place of awakening, apparently with the aim of providing
arationale behind it, namely, that only thus is it possible for buddhas
to act in the Kamadhatu for the sake of sentient beings: '

4 See Malalasekera 1937-1938, s.v. Akanittha deva, where Akaniftha, as the
abode of the Akanittha gods, is briefly discussed and references to the Maha-
padana Sutta and Visuddhimagga that are relevant to our discussion are provided.
The Mahapadana Sutta (Digha Nikaya 11.52.16—-24) reads: Atha kho "ham bhikkhave
Avihehi devehi saddhim yena Atappa deva ten’ upasamkamim. Atha khvaham bhikkhave
Avihehi ca devehi Atappehi ca devehi saddhim yena Sudassa deva ten’ upasamkaminm.
Atha khvaham bhikkhave Avihehi ca devehi Atappehi ca devehi Sudassehi ca devehi sa-
ddhim yena Sudassi deva ten’ wpasamkamim. Atha khvaham bhikkhave Avihehi ca deve-
hi Atappehi ca devehi Sudassehi ca devehi Sudassihi ca devehi saddhim yena Akanittha
deva ten’ upasamkamim. For the Sanskrit version of this passage, see Mahavadana-
sutra 160. An English translation of this passage is provided in Walshe 1987: 220
as follows: “Then I went with the Aviha devas to see the Atappa devas, and with
these to see the Sudassi devas, and with these to see the Sudassi devas, and with
all of these to see the Akanittha devas.” The Visuddhimagga (710.13-15) reads:
Uddhamsoto, Akanitthagami ti yatthuppanno, tato uddham yava Akanitthabhava arwy-
ha tattha parinibbayati. A German translation of this passage is provided in
Nyanatiloka 1975: 854, as follows: “Als der ‘stromaufwarts zu den Hochsten
Gottern Eilende’ (uddhamsota-akanitthagami) gilt, wer von dort, wo immer er
wiedererschienen ist, aufwarts bis zum Dasein der Hochsten Gotter steigend,
dort das Nirwahn erreicht.” See also the Sakkaparniha Sutta, where Sakka (i.e.
Indra) declares the place of his last rebirth as Akanittha, as follows (Digha Nikaya
11.286.32-33):

le panitatara deva Akanittha yasassino,

antime vattamanamhi so nivaso bhavissatiti.

[Even] more excellent gods are the famed Akanitthas.

Progressing towards [my] final [existence,] this will become [my] abode.
Also note that the Mahavastu of the Mahasamghika-Lokottaravadins (as well as
Pali commentaries) identify another kind of anagamin, the antaraparinirvayin
(/ tatra pariniroayin), who is stated to attain nirvana among the gods of the Pure
Abode (suddhavasa)—though Akanistha is not specifically mentioned there. On
this, see Tournier 2017: 230-231. On the typology of anagamins in the Agamas
and Abhidharma literature, see also Lin 2012.

!5 Ghanavyiha (D 17b6-7; T 315b2-3):
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[As for] the awakening of a samyak[ sam] buddha,

[If] one did not become a buddha

In the supreme domain of Akanistha,

The activities [of] a buddha could not be carried out in the Kamadhatu.'6

4. Akanistha as a Buddhist Word-cum-Name and the Typological Schemes
Devised in order to Capture Its Multivalency

Buddhist scholars possibly wondered whether the Akanistha that
is the place in which awakening is said to occur is the Akanistha in
the Abhidharmic sense, that is, the highest realm of the Rupa-
dhatu. Reflections on or discussions of this question have led to
various identifications of the Akanisthas related to these two con-
cepts. Moreover, in the course of time one also witnesses an
increasing number of occurrences of the word-cum-name
Akanistha, particularly in later (Tantric) literature, where it is
clearly no longer employed in the sense of a “location” within the
Buddhist cosmology, but is rather used to express varying aspects
of Buddhist philosophical ideas and praxes. It is thus not surpris-
ing that some Buddhist scholars from various schools and tradi-
tions, first in India and later in Tibet, made attempts at systematis-
ing these different usages and meanings of Akanistha. In the fol-
lowing I shall mainly, but not solely, focus on some rNying ma
sources and their Indic predecessors. As regards my translation
into English of the categories suggested by the cited traditional
sources, I follow the method suggested by Dorji Wangchuk for the
typology devised by him for bodhicitta, another multivalent
Buddhist term. His method (and terminology) not only captures
the different usages of the term bodhicitta found in Buddhist liter-
ature—thereby enabling one to better understand its diverse
applications—but also offers a way to consider how such multiva-
lent terms could be rendered into English without losing the

yang dag sangs rgyas byang chub tu ||

Ishang rgya ‘og min gnas mchog tu ||

sangs rgyas ma gyur ‘dod khams su ||

sangs rgyas mdzad pa mi mdzad [T mjed] de ||.

16 For citations of this verse by Tibetan authors, see, for an early example, the

Bu ston chos byung (81.8—-9) and, for a later one, the bDud joms chos byung
(15.4-16.1). For an English translation of the latter, see Gyurme Dorje and
Kapstein 1991, vol. I: 413.
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diverse meanings and nuances they convey in general, and their
specific meanings in a given context, in particular.'” However,
unlike in the case of bodhicitta—where no systematic typology
reflecting all meanings in which the term is employed has been
offered by the tradition, the typology suggested by Wangchuk
reflecting his own endeavour at systematisation—the typologies of
Akanistha outlined in the following represent systematising efforts
made by scholars of the tradition itself. Moreover, although
Wangchuk’s categories for rendering into English the different
types of bodhicitta determined by him proved to be most suitable
for rendering some referents of Akanistha offered by the tradi-
tion, they had to be adjusted and expanded in order to accommo-
date additional referents offered for it.

4.1. Buddhaguhya’s Typology

Buddhaguhya is often referred to by rNying ma scholars as having
expounded a sixfold typology of Akanistha in his *Guhyagarbha-
tantra commentary, widely known in Tibet as sPyan grel (*Ca-
ksustika). However, the Indic origin of this work is yet to be
confirmed. The commentary in question is only found in the
larger bsTan ‘gyur editions (i.e., Peking, sNar thang, and Golden/
dGa’ ldan) and has neither author nor translation colophons. The
work is, nonetheless, ascribed by the rNying ma tradition to Bu-
ddhaguhya. Moreover, the work contains glosses, although it is
unclear whether they are authored by the same person who au-
thored the commentary or whether they are later additions. I have,
nonetheless, taken the glosses into consideration in the following
translation, especially since without doing so it would have been
difficult (or even entirely impossible) to understand what the dif-
ferent categories of Akanistha expounded here (or at least some of

them) actually mean. The pertinent passage reads as follows:'8

{[The following] shows the nature of the place in which [the Buddha] abides:} Where {i.e., place}
does he (i.e., the Teacher) abide? The place of abiding is stated as being

'7 See Wangchuk 2007: 195-233, where a fivefold typology of bodhicitta is sug-
gested as follows: (a) ethico-spiritual, (b) gnoseological, (c) ontological, (d) psy-
cho-physiological, and (e) semeiological.

8 For the Tibetan text of the pertinent passage from Buddhaguhya’s
*Caksustika (sPyan ‘grel), see the Appendix, § 1.
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the realm of Akanistha. From among [the six Akanisthas]—([that is,] (1)
Physiological (lit. “secret”) Akanistha (gsang ba’i ‘og min) (ie., the female sex
organ}, (2) Quasi—Akanisgha (bg'V(ng pfl K ’Og mln) {i.e., in which gods abide within the
worldly realms}, (3) Conceptually Constructed Akanistha (briags pa’i ‘og min)
{i.e., the lowest (ma tha) of the Rupadhatu}, (4) OntOlOgiCal (ht “UItimate”) AkanlStha
(don gyi 'og min) i.e. the Dharmadhaw}, (5) Akanistha of Great Gnosis (ye shes
chen po i ’Og min) fie., the lathagatas’ gnosis, which is free from the object—subject dichotomy},
and (6) Great Akanistha (‘og min chen mo) (ie., [that which is] indivisible}—[his]
appearance to disciples [takes place] in the last one.

Interestingly, Klong chen pa Dri med ’od zer (1308-1364, TBRC:
P1583; henceforth Klong chen pa), in his own * Guhyagarbhatantra
commentary, widely known as Phyogs beu’t mun sel, offers a typolo-
gy, which he ascribes to Buddhaguhya. He does so in the conclu-
sion of his discussion of the “subclassification” (dbye ba) of the
Excellence of Place (gnas phun sum tshogs pa) under three rubrics,
namely, (i) Akanistha of the dharmakaya (chos sku’i ‘og min),
(ii) Akanistha of the sambhogakaya (longs sku’ ‘og min), and
(iii) Akanistha of the nirmanakaya (sprul sku’i "og min)."* However,
Klong chen pa does not provide an exact citation of the pertinent
passage from the *Caksustika, but rather a paraphrase reflecting
his own interpretation of it, which is not always in agreement with
the interpretation offered by the glosses. One wonders in fact whe-
ther the version Klong chen pa consulted included the glosses (if
it did not, this could indeed be a hint of their not being an inte-
gral part of the commentary but of being rather a later addition,
and thus have not been transmitted in all circulating manu-
scripts). More important, however, is the fact that some of Klong
chen pa’s designations of the six categories differ from those of-
fered by Buddhaguhya. In addition, Klong chen pa offers his own
description of these six “locations” and concludes in each case
with a justification as to why they are designated Akanistha, always
in the sense that each of them excels, or surpasses, by reason of its
unique characteristics. He states:>°

The *Caksustika (sPyan ‘grel) composed by Acarya Buddhaguhya states:
(1) Ontological (lit. “the ultimate”) Akanistha (don gy 'og min), which

is the Sphere of Reality (dharmadhatu): It is the abode of all buddhas,

' For Klong chen pa’s outline of his discussion, see the Appendix, § 2.1.
29 For the Tibetan text from Klong chen pa’s Phyogs bcu’i mun sel, see the
Appendix, § 2.2.
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and [it is called Akanistha] because there is no other [Reality] above
it. (2) Semeiological Akanistha (rtags kyi ‘og min), which is the symbol
of the indivisibility of the sphere and gnosis: [It] manifests in the form
and colours of a celestial palace. [It] is the abode of the sambhogakaya,
and [it] is a symbol that signifies the Dharmadhatu. [It is called
Akanistha] because there is no other [such symbol] above it.
(3) Gnoseological Akanistha (rig pa’i ‘og min), which is the gnosis (rig
pa’i ye shes) that cognises (rtogs pa) how entities actually are: [It] is the
abode of the dharmakaya endowed with the two purities.?! [Itis called
Akanistha] because there is no other [form of] gnosis (rig pa) above
it. (4) Physiological (lit. “secret”) Akanistha (gsang ba’i og min), which
is the female sex organ (lit. “the consort’s sphere”): [It] is the abode
of the esoteric Body. [Itis called Akanistha] because there is nothing
above it [in terms of] paths [to awakening] and the [ensuing] quali-
ties.?? (5) Conceptual Akanistha (rtog pa’i ‘og min), which is a celestial
palace that is meditatively imagined by a beginner: [It] is the abode of
an “extra” samadhic mandala.?3 [It] makes one grasp the universal. [It
is called Akanistha] because there is no other [meditatively imagined
abode] above it. (6) Cosmological Akanistha (lit. “Akanistha that is a
worldly abode”) ( jig rten gnas kyi og min), which is the uppermost (ya
ta) of the five Pure Abodes. [It] is the abode of the Noble Ones, and
it is a material realm. [It is called Akanistha] because there is no other
[material realm] above it.

These six topics were included earlier. The Ontological and
Gnoseological Akanisthas are subsumed under the dharmakaya,
Semeiological [Akanistha is subsumed under] the sambogakaya, and the
other three are subsumed under the nirmanakaya. Cosmological
Akanistha is the actual (dngos) one (i.e., Akanistha in its original Buddhist
cosmological sense), and the Physiological and Conceptual Akanisthas,
since [they] are experienced on the path of a nirmanakaya, are subsumed
under it.

Klong chen pa’s presentation-cum-interpretation of Buddhagu-
hya’s sixfold typology of Akanistha (including the glosses) may be

2! The two purities are (1) natural purity (prakytivisuddhi: rang bzhin gyis rnam
par dag pa), referring to the natural purity of reality regardless of whether it is pol-
luted by adventitious stains, and (2) the purity characterised by stainlessness
(vaimalyavisuddhi: dri ma med pa’i rnam par dag pa), that is, purity from adventi-
tious stains. On these purities, see, for example, Takasaki 1966: 315-316.

22 On Physiological Akanistha excelling in terms of qualities generated, see
the passage from the *Vajrasattvamayajalaguhyasarvadarsa in the Appendix, § 4,
particularly lines 16-17, which may have been the inspiration for Klong chen pa’s
interpretation.

23 According to Rong zom pa, “extra” samadhi mandalas (lhag pa ting nge ‘dzin
gyt dkyil "khor) represent a form of samadhi that features the visualisation of indi-
vidual aspects of deities including their “family,” colour, hand implements, and
the like. See Almogi 2009: 132, n. 324.
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best juxtaposed as follows (though some slight discrepancies
remain, particularly the variation (or confusion?) regarding the

verbs rtags/ bgrangs and rtog/ brtags):

Klong chen pa Buddhaguhya

Ontological Akanistha =4  Ontological Akanistha

(don gyt 'og min) (don gyi ‘og min)
Semeiological Akanistha =6? Great Akanistha

(rtags kyi ‘og min) (‘og min chen mo)
Gnoseological Akanistha =5  Akanistha of the Great Gnosis
(rig pa’i ‘og min) (ye shes chen po’i ‘og min)
Physiological Akanistha =1  Physiological Akanistha
(gsang ba’i "og min) (gsang ba’i "og min)
Conceptual Akanistha =3  Conceptually Constructed Akanistha
(rtog pa’t ‘og min) (brtags pa’i og min)
Cosmological Akanistha =2? Quasi-Akanistha

(Jjig rten gnas kyi ‘og min)

(bgrangs pa’i ‘og min)

4.2. Suryasimhaprabha’s Typology

A classification of Akanistha into three categories is found in
Suryasimhaprabha’s * Guhyagarbhatantravyakhyana, in the context
of comments on the place in which a buddha resides according to
the * Guhyagarbhatantra—namely, the realm of Akanistha, which
has neither boundaries nor a centre. The three categories listed by
him are as follows: (1) Ontological Akanistha (rang bzhin gyi ‘og
min), (2) Cosmological Akanistha (gnas kyi ‘og min), and (3)
Gnoseological Akanistha (rig pa’i ‘og min), as follows:?4

Where is the place in which such an Awakened One, an Exalted One,
abides? In order to [answer this] it has been stated that [a buddha] resides
“in the realm of Akanistha, which has neither boundaries nor a centre.” 25
This is a statement primarily made [with reference] to the domain of the
Dharmadhatu in [its] entirty. That which is referred to as the realm of
Akanistha is of three [categories]. [These] are conceived of as the [follow-
ing] three: (1) Ontological Akanistha (lit. “natural Akanistha,” rang bzhin
gyi ‘og min), (2) Cosmological Akanistha (lit. “Akanistha that is a Place,”
gnas kyi ‘'og min), and (3) Gnoseological Akanistha (rig pa’i ‘og min).

Of these, (1) Ontological Akanistha: [It is] the non-dual sphere, which,
[as such], is characterised by its being free from the one and the many, is

24 For the Tibetan text from the * Guhyagarbhatantravyakhyana (passage 1), see
the Appendix, § 3.1.

25 This is a reference to the *Guhyagarbhatantra (P 108b6; D 110b3). The
canonical text reads identically (i.e., ‘og min gyi gnas mtha’ dang dbus med pana...).
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true reality (de bzhin nyid: tathata), the Dharmadhatu. Such a domain is
undemonstrable (bstan du med pa: anidarsana), a domain that is the infi-
nite Dharmadhatu. As for the mandala in which [he] abides, all aggre-
gates, elements, and sense-bases relating to all aspects of appearance,
which consist of the receptacle world and its inhabitants, are [manifested
in it as] pure [entities] in the form of deities. This should be known from
the second chapter on the “initiatory steps” (gleng bslangs) made by the
male and female [buddhas] (yab yum).

(2) Cosmological Akanistha: It should be known as the place that is on
top (yang thog) of the five Pure Abodes (gnas gisang ma ris/rigs*® Inga:
Suddhavasakayika), and as Mahamahesvarayatana (dbang phyug chen po’i
gnas = dbang phyug chen po che ba’i gnas / dbang phyug chen po che ba’i skye
mched). In this regard the following has been stated:

The samyak[ sam] buddha becomes awakened there,

In the delightful realm of Akanistha,

Which is separate from (spangs: *vivarjita)®’ the [five] Pure Abodes.
[His] sambhogakaya emanation

Becomes awakened ...

[The location] on top of the five Pure Abodes should be known as
Mahamahesvarayatana. The mandala in which [he] abides should be
known as follows: It consists of [his] sambhogakaya, which enjoys all the
royal luxuries of the Doctrine while encircled by bodhisattvas of the “resul-
tant type” (bras bu rigs), and serves as the basis for incessant emanations
of sages.

(3) Gnoseological Akanistha: It should be known as the female sex organ,
[which is] the origin of all deities, the birthplace of all who are born from
the womb, and the female’s “lotus.” The mandala in which [he] abides

26 Both gnas gtsang ma(’i) ris and gnas gtsang ma(’i) rigs as renderings of su-
ddhavasakayika are found. See Negi 1993-20035, svv. gnas gtsang ma’i rigs and gnas
gtsang ma’i ris, and the various occurrences in the texts cited in the present arti-
cle (for which see the pertinent footnotes and the Appendix).

27 The employment of vivarjita ([rnam par] spangs pa) in this sense is unusu-
al. This seems to have resulted from a “mutation” of Lankavatarasitra 10:38ab,
where, however, vivarjita (rnam [par] spangs [pal]) is used in its common mean-
ing of “be free from.” For the lines in question from the Lankavatarasutra, see
below, note 46. Generally, commentators understood vivarjita ([rnam par] spangs
pa) as used in the above-cited verse (and, as shall be seen below, in other, similar
verses as well) and which is translated here rather literally as “be separate from,”
to mean “be above.” See the verse from the Tattvasamgraha cited below, note 60,
where vivarjita has been rendered into Tibetan as steng gnas pa (“located above”),
and the verse from the Kayatrayastotranamavivarana, likewise cited below (note
53), where the Tibetan text reads steng in the same context. More importantly
perhaps are the readings upari (“above”) in two similar verses that have been pre-
seved in Sanskrit. See below, notes 50 and 51.

35



Orna Almogi

should be known as follows: It is a samadhic mandala, a secret mandala
[representing] the realisation of all syllables as the fruit of awakening—
that is, “surplus bodhicitta” (* adhibodhicitta) .>® This should be known from
chapter four on the array of the rosary of syllables.?®

In agreement with Buddhaguya and Klong chen pa, as cited
above, Suryasimhaprabha defines Ontological Akanistha as the
dharmadhatu and describes its mandala as an array of pure deities.
Cosmological Akanistha is defined by him as equating to
Mahamahesvarayatana, a location on top of the five Pure Abodes
and thus clearly transcending the Rapadhatu. Its mandala is said
by him to feature a sambhogakaya that is the source for the unceas-
ing manifestations of Buddhahood in the world. A few words
should be perhaps said here regarding Suryasimhaprabha’s iden-
tification of Cosmological Akanistha as Mahamahesvarayatana,
which, according to him, is located outside the Rupadhatu. As stat-
ed earlier, Mahamahesvarayatana is listed in the Mahavyutpatti as
the last of seven names of Pure Abodes, but it seems to be occa-
sionally either fully or partly equated with Akanistha (in the sense
of the upper realm within the Rapadhatu). The sGra sbyor bam po
gnyis pa, for example, provides the following definition for
Mahamahesvarayatana, clearly locating it within Akanistha, which
in turn, although not explicitly stated, appears to be the Akanistha
in its Abhidharmic sense as being located within the Rapadhatu:3°

Mahamahesvarayatana is a location within Akanistha in which Maha-
vairocana abides among powerful bodhisattvas. It is called “The Great
Abode of the Great Lord” because it is the place where the perfect enjoy-
ment of the Doctrine is demonstrated and experienced.

28 Regarding the term “surplus bodhicitta,” Dorji Wangchuk has pointed out
that Rong zom pa, in his commentary on the *Guhyagarbhatantra, employs it to
collectively designate (i) the symbolical signs (mudra: phyag rgya) corresponding
to what Wangchuk calls ethico-spiritual, gnoseological, and ontological bodhicitta,
and (ii) the means of access to these three. Wangchuk adds that these two mean-
ings can be perhaps equated with what he terms respectively semeiological and
psycho-physiological bodhicitta. See Wangchuk 2007: 196-197.

29 That is, the fourth chapter of the * Guhyagarbhatantra (and accordingly also
the fourth chapter of Stryasimhaprabha’s * Guhyagarbhatantravyakhyana) .

30 sGra sbyor bam po gnyis pa (A, no. 392; B, p. 197): mahamahesvarayatana zhes
bya ba ‘og min gyi phyogs kyi gnas zhig na byang chub sems dpa’ dbang phyug chen po’i
nang na rnam par snang mdzad chen po bzhugs te | chos kyi longs spyod rdzogs par bstan
zhing [ cing B] mnyong bar gyur pa’i gnas yin pas na dbang phyug chen po che ba’i gnas
zhes [shes B] bya |).
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Such a position is also presented by Sraddhakaravarman in his
Yoganuttaratantrarthavatarasamgraha, where he too cites Lanka-
vatarasttra 10:774 as scriptural support for the notion that the
place of awakening is located within the Rupadhatu.3*

In support of his interpretation of Mahamahesvarayatana as
being a realm called Akanistha that is, however, located outside
the Rupadhatu, Suryasimhaprabha cites a verse the source of
which he does not specitfy. A discussion of this verse and its possi-
ble source will be offered in the following paragraphs within a
wider context. Interestingly, Suryasimhaprabha understands
Gnoseological Akanistha in the sense of Physiological Akanistha as
presented by both Buddhaguhya and Klong chen pa, thatis, as the
female sex organ. This interpretation is clearly in line with what is
referred to in the rNying ma tradition as the Way of Efficient
Strategy (thabs lam), thatis, an interpretation of the * Guhyagarbha-
tantra that mainly exploits physical (i.e., sexual) practices as its
main method for attaining the spiritual goal—as opposed to what
is known as the Way of Release (grol lam), thatis, an interpretation
that mainly exploits mental (i.e., meditational) practices to attain
the same goal. Its mandala is described by Sturyasimhaprabha as a
samadhic mandala and as a secret mandala consisting of syllables
expressing the fruit of awakening.3?

Question: What is the Excellence of Place? [In this regard] it has been stat-
ed that “[a buddha resides] in the realm of Akanistha, which has neither
boundaries nor a centre.”33

This has been objected to by the Hinayanists, who state that it has been
taught that Akanistha does have boundaries and a centre, and that these
are identical with the boundaries and centre of the aerial sphere (rlung gi
dkyil khor. vayumandala), which [serves as] an underpinning, while
Akanistha, which [rests] upon [it], covers the entire extent of the trichi-
lio[cosm] (trisahasramahasahasralokadhatu, i.e., the billionfold—the third-
order thousand—universe) and is equal in size to the substratic aerial
sphere which supports the trichiliocosm from below. [However], for the
sake of the Hinayanists—inasmuch as theirs is a lesser discriminating
insight (shes rab: prajia)—the Exalted One taught that Akanistha is small
in size. Had [he] not taught [that it was] small in size, they would have

3! For the Tibetan text of the passage from Sraddhakaravarman’s Yoganutta-
ratantrarthavatarasamgraha, see the Appendix, § 6.

32 For the Tibetan text from the * Guhyagarbhatantravyakhyana (passage 2), see
the Appendix, § 3.2.

33 For the location of this phrase in the * Guhyagarbhatantra, see above, note 25.
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been gripped by fear or a sense of discouragement, and thus [he] taught
that both the size of [Akanistha, which rests] upon [a/the substratic aerial
sphere] is small and that the number of nirmanakayas is [merely] one bil-
lion (lit. “a hundred times ten million”). In Mahayana contexts, the
Tathagata taught—for the sake of bodhisattvas of the “resultant type,” who
possess excellent discriminating insight—that Akanistha has neither
boundaries nor a centre. [Accordingly], the world systems have been
taught as being as many as the existing atoms, and the nirmanakayas as
being likewise [as] inconceivable [in number as] fine particles. It is for
this reason that the phrase “has neither boundaries nor a centre” has
been stated. Concerning such a place, although it is regarded as a loca-
tion, in order to remove conceptual [doubts as to] what sort of palace it
is, and whether or not there are numerous Akanisthas, words such as
“infinite” have been stated.

4.3. Typologies of Akanistha: Preliminary Conclusions

Above we have seen several endeavours at typologising Akanistha
so as to cover the various meanings conveyed by this word-cum-
name. Generally speaking, the categories suggested can be sub-
sumed under a sixfold typology, expressed by the terms Onto-
logical, Semeiological, Gnoseological, Physiological, Conceptual,
and Cosmological Akanistha. We have also seen that a given cate-
gory is not necessarily understood by all authors in exactly the same
manner. Needless to say, the employment of the word-cum-name
Akanistha found in the scriptures is often ambiguous and far from
straightforward, a state of affairs that clearly contributes to the
discrepancies found in the commentarial literature, particularly
when it comes to attempts at offering an adequate typology. It is
beyond the scope of the present article to systematically locate
scriptural examples for all suggested six categories.34 In order,
however, to illustrate the complexity of the issue, I would like to
provide here some examples from two rNying ma tantras.3> One of
the tantras belonging to the Buddhasamayogatantra corpus found in
the rNying ma rgyud bum explicitly refers to two of the categories of

34 For some references to occurrences of Akanistha in Indian literature, see
Edgerton 1953, s.v. akanistha.

35 See also the bDud ’joms chos ‘byung (64.2—69.2), where various relevant cita-
tions from several Tantric scriptures are found, particularly rNying ma tantras.
For an English translation of bDud ’joms rin po che’s treatment of the topic, see
Gyurme Dorje and Kapstein 1991, vol. I: 447-449.
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Akanistha mentioned above. On one occasion it understands
Akanistha to be the dharmadhatu (i.e., in an ontological sense),
and on another to be the female sex organ (i.e., in a physiological
sense). On yet another occasion, however, it equates the female
sex organ with the dharmadhatu, which amounts to equating the
Ontological and Physiological categories of Akanistha.3® The
*Vajrasattvamayajalaguhyasarvadarsa (rDo rje me long aka sGyu phrul
rdo rje), which devotes a passage to the location where buddhas
abide, appears to allude to three of the categories mentioned
above, namely, Physiological, Ontological, and Semeiological.3”
Now, it appears that Buddhaguhya’s sixfold typology of
Akanistha has been more influential among Tibetan authors than
the threefold one by Suryasimhaprabha. Klong chen pa’s refer-
ence to Buddhaguhya’s typology cited above is the earliest such
reference by a Tibetan author I have been able to locate thus far.
Needless to say, several of the later Tibetan *Guhyagarbhatantra
commentaries, and other works by rNying ma authors, refer to
Buddhaguhya’s typology of Akanistha, though not necessarily to
all six categories presented by him, and likewise not necessarily
faithfully. For example, sMin gling lo chen Dharma shri
(1654-1717/1718?, TBRC: P667) extensively discusses Akanistha in
his gSang bdag zhal lung, where he cites Buddhaguhya’s typology
(though he does not explicitly mention the number six). He does
so more faithfully than Klong chen pa, but lists only five catego-
ries, the Gnoseological form being missing (apparently not inten-
tionally but due to authorial or scribal error).3® In his gSang bdag
dgongs rgyan, however, he offers his own fourfold subclassification,
consisting of Ontological, Gnoseological, Physiological, and

36 See the Sangs rgyas mnyam sbyor 4.4-5: ‘og min rang byung chos kyi dbyings ||;
ibid. 30.1: ‘og min bha ga ling gar btab ||; ibid. 30.4-5: yum gyi bha ga chos kyi dbying ||.

37 For the entire relevant passage from the *Vajrasattvamayajalaguhya-
sarvadarsa, see the Appendix, § 4. For the allusions to the Physiological,
Ontological, and Semeiological categories of Akanistha, see ibid., particularly
lines 17, 23, and 32.

38 gSang bdag zhal lung 146.5: de yang | spyan ’grel las | (1=1) gsang ba’i og min
dang | (2=2) grags pa’i ‘og min dang | (3=3) btags pa’i ‘og min dang | (4=4) don gyi
‘og min dang | (5=6) ‘og min chen po las | gdul bya’i snang ba lam mtha’ nyid du’o ||
zhes dang |. Note that the variation/confusion regarding the verbs rtags/ bgrangs/
grags and rtog/ brtags/ btags persists and in fact intensifies.
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Cosmological categories of Akanistha.3? Yon tan rgya mtsho alias
Yon dga’ (b. 19th century, TBRC: P6961) in his Yon tan mdzod ky:
grel pa, to name another example, explicitly refers to Buddha-
guhya’s sixfold typology, but cites there only the three categories
essential for his discussion, namely, Conceptual, Semeiological,
and Ontological.4°

5. The Notion of Akanistha as Transcending the Pure Abodes and Its
Sources

Now let us go back to Suryasimhaprabha’s identification of
Akanistha that is the place of awakening (regarded by him as
Cosmological Akanistha) with Mahamahesvarayatana, and its loca-
tion as “being separate from” the Pure Abodes, and thus outside
(i.e., above) the Rupadhatu. Needless to say, this contradicts
Lankavatarasitra 10:774, which explicitly locates the place of awak-
ening as the Akanistha of the Rupadhatu. As we have seen,
Suryasimhaprabha cites some lines of verse in scriptural support
of his position.4' The source of this verse is yet to be identified with
certainty. It is, however, likely that we have here a different
Tibetan translation of another, very similar, verse that is often
cited by Tibetan authors in this same context. This latter is cited,
for example, in Kong sprul’s Shes bya mdzod, where he, obviously
wrongly, attributes it to the Lankavatarasitra:+*

39 gSang bdag dgongs rgyan 34a5-b2: dang po ni | ‘og min zhes sogs te | de la spyir
‘og min ni bla na gzhan med pa’i don yin la | bye brag tu dbye na | (1=4) chos dbyings
don gyi ‘og min dang | (2=5) rig pa’i ‘og min dang | (3=1) gsang ba’i ‘og min dang |
(4=67) gtsang ris kyi lha Inga’i nang tshan ’jig rien gnas kyi ‘og min rnams las | 'dir ‘og
min chen po zhes bya ba longs spyod rdzogs pa skw’i sangs rgyas kyi bzhugs gnas gisang
ma’i gnas las spangs pa gang yin pa ste |.

4% Yon tan mdzod kyi ‘grel pa 776.5-777.2: des na de dag dkyil ‘khor du dgod pa’i
tshul de ni | slob dpon sangs rgyas gsang bas og min drug gsungs pa las | (1=3) rtog pa’i
‘og min lhag pa ting nge ‘dzin gyi dkyil khor du bsdu’o || ‘o na dir ‘bras bu’i yon tan brjod
pa’i skabs yin pas brel to snyams na lam dus su de ltar bsgoms pa las bar chad med lam
mngon du gyur nas "bras bu’i dus gzhi snang (2=2) lhun grub rtags kyi og min dbyings
dang ye shes dbyer med pa’i rang snang longs spyod rdzogs pa’i zhing du mngon par sangs
rgyas shing (3=4) chos dbyings don gyi ‘og min la sbyor ba’i cha nas skabs “dir don gyi ‘og
min du smos pa yin par gsungs so ||.

4 % Guhyagarbhatantravyakhyana (P 222a4; B 455.8-10).

42 Shes bya mdzod 149.25-27: lang kar gshegs pa las |

gisang ma’i vis dag spangs pa yi ||
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The samyak[ sam] buddha became awakened

In the supreme and delightful realm of Akanistha,
Which is separate from (spangs pa) the Pure Abodes;
One manifested [form] became awakened here.

mKhas grub rje dGe legs dpal bzang (1385-1438, TBRC: P55), in his
rGyud sde spyi’i rnam gzhag, cites these lines (with slight variations)
when discussing the Definiteness of Place and explains that the
place of awakening is the Akanistha that is a buddha field called
Ghanavyuha, which is located above the Akanistha of the Pure
Abodes. He states: 43

Where is that Akanistha? The ultimate [location of] the abodes of the
gods is Akanistha of the Pure Abodes. Above it (de’i gong na) is the
Akanistha that is a buddha field called Ghanavyuha. The sutra states:

The samyaksambuddha became awakened

There [in] the delightful realm of Akanistha,

Which is separate from (spangs pa) the Pure Abodes;

[His] one manifested [form] became awakened here (i.e., Kimadhatu).

The sambhogakaya resides in Akanistha, and the nirmanakaya acts in the
land of humans as if [actually performing] the twelve deeds.

As we have just seen, mKhas grub rje does not specify the source
of the verse either, simply referring to it as a sutra. Lessing and
Wayman could not track it down, but they do point out other
“similar verses” including Lankavatarasutra 10:774 and 10:39b, and
still others found in the Ghanavyahasitra (location unspecified)
and the Kosalalamkara. bDud ’joms Rin po che, too, cites the verse

‘og min gnas mchog nyams dga’ bar | |
yang dag sangs rgyas der sangs rgyas | |
sprul pa po geig “dir sangs rgyas | |

zhes dang |.

43 rGyud sde spyi’i rnam gzhag 22.3-11: ‘og min de gang na yod ce na | lha’i gnas
rnams kyi mthar thug pa ni gisang ma’i gnas kyi ‘og min te | de’i gong na ‘og min stug po
bkod pa zhes bya ba’i sangs rgyas kyi zhing de yod de | mdo las |

gisang ma’i gnas dag spangs pa na ||

‘og min gnas ni nyams dga’ ba ||

yang dag rdzogs sangs der sangs rgyas ||

sprul pa po geig “dir tshang rgya ||
zhes so | longs spyod rdzogs pa’i sku de ‘og min du bzhugs nas | sprul pa’i skus mi’i yul du
mdzad pa beu gnyis kyi tshul ston te |.

Compare the English translation in Lessing and Wayman 1968: 23.
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in his religious history and, like Kong sprul, ascribes it to the
Lankavatarasutra.** Gyurme Dorje and Kapstein identify the
source as Lankavatarasitra 10:38ab and 39cd.45 But while the lines
in the Lankavatarasutra are similar in terms of content, the word-
ing is somewhat different, and, most crucially, the word vivarjita
(rnam (par) spangs (pa)), which in the previously cited verses (there
spangs pa) clearly refers to Akanistha as “being separate from” the
Pure Abodes, refers here to Akanistha as being “free from” all
detrimental elements (sarvapapa: sdig pa thams cad), which has no
bearing upon the location of Akanistha. The lines in question
from the Lankavatarasutra (10:38ab and 10:39cd) state:4%

There, in the celestial palace of Akanistha,

Which is free from (vivarjita: rnam (par) spangs (pa)) all detrimental
elements,

[...]

The sambuddhas become awakened,;

The manifested [forms, however,] become awakened here
(i.e., Kamadhatu).47

mKhas pa1De’u (b. 13 cent.; TBRC: P6968) in his religious histo-
ry cites two verses in this context, the first of which is the above-
mentioned Lankavatarasutra 10:774, and the second is the present
verse (with slight variations), which he, however, ascribes to the
Guhyendutilakatanira.4® Klong chen pa, too, in his sGyu ma ngal gso’i

44 bDud joms chos byung 16.1-2.
45 Gyurme Dorje and Kapstein 1991, vol. I: 413.
46 [ ankavatarasutra 10:38ab, 39cd:
akanisthabhavane divye sarvapapavivarjite | (10:38ab)
[...]
tatra budhyanti sambuddha nirmitas tv iha budhyate || (10:39cd).
The Tibetan version reads (T 309b3—4, bs; D 160b1, b2):
lha yi pho brang ‘og min po [D no] ||
sdig pa thams cad ‘rnam spangs par’ [T rnam par spangs) || (10:38ab)
[...]
rdzogs pa’i sangs rgyas der “tshang rgya’ [T sangs rgyas] ||
sprul pa rnams ni “dir “tshangs rgya || (10:39¢cd).
47 Compare the translation in Lessing and Wayman 1968: 22, n. 9, and Suzuki
1932: 229.
48 [De’u chos “byung 38.1-4: zla gsang thig le las kyang |
gisang ma’i gnas 'di rab spangs te ||
‘og min stug po nyams dga’ bar ||
yang dag sangs rgyas der sangs rgyas ||
sprul pa po ni “dir “tshang rgya ||.
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grel pa, cites the present verse and ascribes it to the Guhyendu-
tilakatantra.4® The latter clearly relies on the *Mayadhanakrama-
vrtti (sGyw ma lam gyi vim pa’i ‘grel pa) ascribed to *Niguma (on
which see below). I have not been able thus far to locate these
lines of verse in the Guhyendutilakatantra (Tibetan version).
Nonetheless, like *Niguma’s text, Vilasavajra’s commentary on the
Marijusrinamasamgiti—the Namamantrarthavalokinz, which has also
been preserved in Sanskrit—ascribes the verse to the Guhyendu-
tilakatantra.’® Further, another similar verse, likewise preserved in
Sanskrit (this time with no Tibetan translation) is found in the
Sakarasiddhisastra by the tenth-century Vikramasila scholar
Jnanasrimitra,5* while the pertinent five lines, in a somewhat
modified form, can again be found in the *Vajrasattvamayajala-

49 sGyu ma ngal gso’i ‘grel pa (A, 659.6-660.6, 661.4—662.2; B, 1051.2-1052.4,
1053.4-1054.5; see also C, 90.1-16, 91.6-16). For a translation of the entire pas-
sage, see below. For the Tibetan text, see the Appendix, § 8. The scriptural
source of this verse is yet to be determined. Note, however, that the second line,
in which Akanistha is equated with Ghanavyuha (‘og min stug po nyams dga’ bar),
is found in the Vajrasekharatantra (P 167a2; D 146b3; B 443.9-10).

50 Namamantrarthavalokini 31a5-6: yathoktam sriguhyendutilakatantre

akanisthabhuvane ramye suddhavasopari sthite |
tatra buddhyanti sambuddha nirmitas tv iha buddhyate ||
iti gatha.
I would like to thank Harunaga Isaacson (Universitit Hamburg) for drawing
my attention to this source and for providing me with the Sanskrit text. The
Tibetan translation reads as follows (P §7a8-b1; D 48b7-49a1; B 126.10-13): de
ltar zla gsang thig le’i rgyud las gsungs pa |
gnas gtsang ma rnams spangs pa’o ||
‘og min gnas ni nyams dga’ bar | |
rdzogs pa’i sangs rgyas de sangs rgyas ||
sprul pa po ni dir sangs rgyas | |

zhes tshigs su bead do ||.

Notice that while the Sanskrit reads upari (“above”), which is commonly ren-
dered into Tibetan as steng, the Tibetan version reads spangs pa (“be free from”),
which commonly renders vivarjita. One wonders whether this Tibetan reading is
the result of attempts on the part of editors of the Tibetan Buddhist canon to har-
monize translations of the same (or similar) passages, particularly if these are
quotations of other canonical works, a policy that they generally took pains to
implement.

5t Sakarasiddhisastra 435.1-2, MS fol. 95a1:

akanisthe pure ramye suddhavasopari sthite |

budhyante [MS; buddhyante ed.] tatra sambuddha arapye na [MS; arapyena
ed.] kim anyatha ||.
I would like to thank Martin Delhey (Universitit Hamburg) for bringing this
verse to my attention, and for some other useful remarks.

43



Orna Almogi

guhyasarvadarsa (widely known in Tibet as Do 1je me long or sGyu
‘phrul rdo rje):5*

There, in the great supreme realm of Akanistha,
Which is separate from the Pure Abodes,

The samyak[ sam) buddha becomes awakened.

In order to tame the less worthy beings,

[His] manifested [form] becomes awakened here.

Virtually identical verses are cited in Sakyasrimitra’s Kosala-
lamkara, the Kayatrayastotranamavivarana ascribed to Nagarjuna,
Ratnakarasanti’s Ratnapradipa, and Sraddhakaravarman’s Yoga-
nuttaratantrarthavatarasamgraha, all four with no specification of
the source.’3 Similar verses are also cited in Smytijnanakirti’s Na-
masamgitilaksabhasya and Vagisvarakirti’s Saptanga.>*

52 For the Tibetan text of the five lines in question from the *Vajra-
sattvamayajalaguhyasarvadarsa, see the Appendix, § 4, lines 6-10. Note that the
first two lines are repeated (with slight variations) not far down from them in the
text, and the first line is repeated once more in between. See the Appendix, § 4,
lines 3738 and 12.

53 Kosalalamkara (P Wi 9a7; D Yi 8b2; B 19.18-21): ji skad du |

gisang ma gnas ni rnam spangs shing | |
‘og min gnas ni nyams dga’ bar ||
yang dag sangs rgyas der sangs rgyas ||
sprul pa dag ni “dir ‘tshang rgya || [om. || P]
zhes tshig su bead pa gsungs pa’i phyir ro ||.
Kayatrayastotranamavivarana (P 85b3—4; D 74a1; B 214.10-12): de nyid kyi phyir na |
‘og min gnas ni nyams dga’ bar ||
glsang ma’i gnas kyi steng bzhugs te ||
yang dag sangs rgyas der sangs rgyas ||
sprul pa dag ni “dir sangs rgyas || [om. || P]
zhes bya ba gsungs pas so ||.
And Ratnapradipa (D 136b3; B 1066.15-17):
‘og min gnas ni nyams dga’ bar [ba D] ||
glsang ma’i gnas kyi steng du ni ||
yang dag sangs rgyas der sangs rgyas ||
sprul ba rnams ni “dir ‘sangs rgyas’ [ ‘tshang rgya P ||
zhes gsungs pas so ||.

For the verse cited by Sraddhakaravarman’s Yoganuttaratantrathavatarasam-
graha, see the Appendix, § 6.

54 Namasamgitilaksabhasya (P 103a1-2; D 89a2-3; B 1040.5-10): de la sangs rgyas
zhes pa longs spyod rdzogs pa’i sku ste |

gisang ma’i gnas ni nyams dga’ bar ||
yang dag sangs rgyas der sangs rgyas | |
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Another passage of relevance is a citation of two verses, likewise
from an unspecified source, found in Vilasavajra’s * Guhyagarbha-
tantratika, which states: 5

There, in the great supreme realm of Akanistha,

Which is separate from the Pure Abodes,

The Lord of the Buddha families—who is a [Buddha]-Body that is a spon-
taneously accomplished mudra,

Free from the one and the many,

The embodiment of all buddhas,

A primordial treasure of the supreme Mahayana [doctrines]—

Instantly appears therefore

To disciples who have eliminated all obscurations.

The same eight lines are cited (with slight variations) twice by
Klong chen pa—once in his sNgags ky: spyi don and a second time
in his Phyogs bcu’t mun sel, in the latter case during a discussion of
what he calls the Akanistha of the sambhogakaya.5® Klong chen pa
explicitly ascribes these verses to the *Vajrasattvamayajalaguhya-
sarvadarsa (sGyu ‘phrul rdo rje). In his Phyogs bcu’i mun sel, he then
goes on to explain the meaning of the phrase “is separate from the
Pure Abodes” (gtsang ma’i gnas spangs), which, according to him,
means “transcending them” (de las ‘das pa ste). However, he conti-

sprul pa po ni “dir sangs rgyas ||

zhes “byung ste | ‘og min du sangs rgyas pa de la de skad bya’o ||.

And Vagi$varakirti’s Saptanga (P 235a5-6; D 197bs; B 1105.6—9): de skad du |

gtsang ma rigs [ris D] kyi steng gnas pa ||
grong khyer rab dga’ og min du ||
rdzogs pa’i sangs rgyas der ‘tshang rgya ||
sprul pa dag ni “dir sangs rgyas ||

zhes gsungs so ||.

55 * Guhyagarbhatantratika (P 135b8-136a1; B 279.21-280.4):

glsang ma’i rigs dag spangs pa yi ||

‘og min chen po’i gnas mchog na ||

rigs bdag phyag rgya lhun grub sku ||

geig dang du ma rnams [= rnam] spangs pa ||
sangs rgyas kun gyi spyi gzugs te ||

gdod nas theg mchog mdzod nyid phyir | |

sgrib pa mtha’ spangs gdul bya la ||

skad cig geig gis snang bar mdzad | |.

56 For these eight lines as found in the * Vajrasattvamayajalaguhyasarvadarsa,
see the Appendix, § 4, lines 37—44. For the text as cited by Klong chen pa, see the
sNgags kyi spyi don (4.13—-18) and the Phyogs beu’i mun sel (A, 41.5-42.1; B, 12bg—5;
C, 78.8-12).
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nues, although this Akanistha transcends worldly appearances-
cum-perceptions, it is uncertain whether it is indeed physically
located above the Pure Abodes, for it is merely one’s own percep-
tion (and the appearances accompanying it) of the abode of the
buddhas.>’

The notion that the place of awakening is located outside or,
more precisely, above the five Pure Abodes is supported by other
citations as well. Sangs rgyas rgya mtsho, for example, in his
Baiduarya g.ya sel, cites the following five lines of verse from a sautra
titled Chos dang longs spyod mngon par sangs rgyas pa’i mdo (yet to be
identified):s8

The delightful realm of Akanistha,

Which is adorned with various riches,

Is located above the Pure Abodes.

The samyak[ sam] buddha becomes awakened there.
A manifested [form] becomes awakened here.

The same verse is cited by Bu ston Rin chen grub (1290-1364;
TBRC: P155) in his religious history, in the context of the Five
Definitenesses (nges pa Inga) while explaining the Definiteness of
Place. He, however, wrongly ascribes it to the Lankavatarasitra.s®
A similar verse, albeit one missing the fourth line, is found in
Santaraksita’s Tattvasamgraha (note the Tibetan rendering steng
gnas pa for vivarjita) ,°° and likewise in Ratnakarasanti’s Sutrasamu-

57 Phyogs beu’t mun sel (A, 42.1-2; B, 12b5-6; C, 78.12-15): de’ang gisang ma’i
gnas spangs zhes pa ni de las “das pa ste | Jig rien gyi snang ba las *phags pa yin gyi de’i
[A de yi] ya rol na yod pa’i nges pa med de | sangs rgyas gang na bzhugs pa’i rang snang
yin pa’i phyir ro ||.

58 Baidurya g.ya sel, vol. 2: 884.6-885.1:

rin cen sna tshogs mdzes pa yi ||
‘og min gnas ni nyams dga’ bar ||
glsang ma’i gnas kyi steng bzhugs te ||
yang dag sangs rgyas der sangs rgyas | |
sprul pa po zhig “dir “tshang rgya ||.
59 For the pertinent passage from the Bu ston chos byung, see the Appendix, § 5.
50 Tattvasamgraha 11.775.67, st. 3550:
akanisthe pure ramye suddhavasavivarjite |
budhyante tatra sambuddha nirmitas tv iha budhyate ||.
The Tibetan translation reads (P 154b5-6; D 129b3; B 316.13-15):
‘og min gnas ni mchog gyur pa ||
gisang ma’i gnas kyi steng gnas par ||
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ccayabhasya, where this time the third line is missing® and where
the source likewise remains unidentified.

According to Bu ston, the Definiteness of Place is located in one
of the regions of the Pure Abode Akanistha. Moreover, as just
pointed out, unlike Sangs rgyas rgya mtsho, who attributes the
verse to a sutra titled Chos dang longs spyod mngon par sangs rgyas pa’i
mdo, Bu ston attributes it to the Lankavatarasuitra. Bu ston then
goes on to cite the line gtsang ma’i gnas ni spangs pa na || (i.e., the
first line of the verse discussed earlier), for which he simply iden-
tifies the source as a tantra (rgyud). In conclusion he cites a passage
from an unspecified work by Kamalasila.®> The cited passage is
found in the Tattvasamgrahapanjika, and is in fact Kamalasila’s
commentary on the above-mentioned Tattvasamgraha 3550.93
According to Kamalasila, there are several Akanisthas, those within
the Pure Abodes, which are the abodes of the gods and in which
only Noble Ones abide, and Mahamahesvarayatana, which is locat-
ed above them and in which only bodhisattvas who abide at the
tenth stage, and thus are in their last samsaric existence, are born.

To sum up the discussion of the verses cited above, although
their scriptural source could not always be determined with cer-
tainty, it could be said that some of the lines have been shared by
several sources and that they very probably have a common origin
(be it a single text or a cluster of related texts). It has also become
clear that in the course of time there was a tendency, particularly
in Tantric literature, to locate Akanistha that is the place of
awakening above the Pure Abodes, which is in contrast to earlier
sources, particularly Lankavatarasutra 10:774. An interesting

yang dag sangs rgyas der sangs rgyas | |
sprul pa po ni “dir sangs rgyas ||.
Compare the English translation in Jha 1939: 1547 (there st. 3351).
o1 Satrasamuccayabhasya (P 258a1—2; D 219a6; B 624.13-16): ... ji skad du |
rin cen sna tshogs mdzes pa yi | |
‘og min gnas ni nyams dga’ bar ||
yang dag sangs rgyas der sangs rgyas | |
sprul pa po ni “dir ‘tshang rgya ||
zhes ‘byung ba’i phyir ro ||.
52 Bu ston chos byung 78.12—22. For the Tibetan texts, see the Appendix, § 5.
83 Tattvasamgrahaparijika 11.775, ad st. 3550 (Tib: P 391a6-8; D 320b2-4; B
1771.2—7). For an English translation, see Jha 1939, vol. II: 1547 (there adst.3551).
See also the Appendix, § 5.
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instance in this connection is the above-mentioned passage from
Sraddhakaravarman’s Yoganuttaratantrarthavatarasamgraha, where
he first cites Lankavatarasitra 10:774 to support the notion that
awakening takes place within the Rapadhatu, which is thus con-
ceived as the abode of the Buddha in his sambhogakaya form (that
is, Mahamahesvarayatana, which is said to be located within the
Akanistha of the Pure Abodes), where he teaches the Dharma to
bodhisattvas at the tenth stage, and then goes on to cite the verse
in question in order to support the notion that the nirmanakaya is
active in the Kamadhatu.%

6. Early General Discussions of Akanistha by Two rNying ma Authors

In the following I shall briefly present selected passages from two
early discussions of Akanistha by two key rNying ma authors,
namely Rong zom pa and Klong chen pa, including their elucida-
tions of Akanistha in relation to the three Bodies.

6.1. Rong zom pa on Akanistha

One of the earliest discussions of Akanistha by a Tibetan author is
found in Rong zom pa’s writings. As mentioned earlier, he refers
to it, if only briefly, while dealing with conceptions of Buddha-
hood, as either the place of awakening or as the abode of the Adi-
buddha. But in his commentary on the *Guhyagarbhatantra, the
dKon cog ‘grel, again in the context of the Five Excellences (phun
sum tshogs pa Inga), Rong zom pa devotes an entire passage to the
topic. His extensive discussion cannot be cited here in full, but in
the following I wish to present a passage in which he equates
Akanistha with the dharmadhatu, expounding it as being infinite in
both size and number. He states: %5

In order to teach the Excellence of Place, it has been stated [in the
*Guhyagarbhatantra] “in the realm of Akanistha, which has neither bound-
aries nor a centre.”% The pure field of the buddhas is the purified dha-

% For the Tibetan text of the passage from Sraddhakaravarman’s Yoganu-
itaratantrathavatarasamgraha, see the Appendix, § 6.

55 dKon cog grel (B, 59a1-b2; G, 42a1-7; D, 94.19-95.11). For the Tibetan text,
see the Appendix, § 7.

56 For the location of this phrase in the *Guhyagarbhatantra, see above, note 25.
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rmadhatu. This has been taught in the Sutric scriptures of definitive mean-
ing, and it is accepted by the Mantric system. In regard to the perception-
cum-appearance of the different qualities of the [buddha] fields, there are
no limitations in regard to [their] directions or locations either, on
account of the disciples’ worthiness and the buddhas’ compassion. As has
been taught:57

There are an inconceivable [number of] different [buddha] fields
On the tip of even one single strand of hair.

Their various shapes are different,

They are not intermingled with one another.

One should not maintain that there are no fields of other buddhas above
the field of the Exalted Sakyamuni. One should not state either that this
field of the Exalted One is an impure field. As shown above,® just as even
though the sun and moon discs are not impure (i.e., obscured by impuri-
ties) the blind are not [able to] perceive them, so too even though the
buddha fields are not impure, beings who are unworthy cannot perceive
them as pure. It is on account of a buddha’s compassion that he appears
to conceited beings as inferior and meagre. The reason for this is that had
[he] appeared in a pure form, [he] would not have [been able to] com-
plete the activities of a buddha. Thus regarding, too, what one calls the
realm of Akanistha, there is no need to look with [one’s] intellect for a
special location. That [location], where [a buddha’s] special qualities
appear on account of the purified dharmadhatu, should be known to be a
mandala of the Victorious One.

6.2. Klong chen pa on Akanistha

Klong chen pa, in his sGyu ma ngal gso’ ‘grel pa, presents the posi-
tions of various Tantric systems regarding the place of awake-
ning—silently relying upon and partly borrowing from the
* Mayadhanakramavytti (sGyu ma lam gyi vim pa’i ‘grel pa) ascribed to
*Niguma.®¥ According to him, both the Yogatantra and Yoga-
niruttaratantra systems maintain that the historical Buddha attain-
ed awakening in Akanistha, and it is merely his emanation that
attained awakening in this world. As scriptural support, he cites

67 This is a citation from the Buddhavatamsaka (B 319.17-18).

58 This is an allusion to his earlier abridged paraphrase of a passage from the
Vimalakertinirdesastatra. See the dKon cog ‘grel (B, 47b3—4; G, 34a2—-3; D, 82.16-19):
gang nyi ma dang zla ba yongs su ma dag gam | dmus long rnams kyis mi mthong | de
bzhin du nga’i sangs rgyas kyi zhing *di ni | sangs rgyas rin po che’i rgyan bkod pa’i zhing
khams bzhin du rtag tu "di dra ste | khyed rnams kyis ni mi mthong ngo || zhes sha ri bu
la gsungs pa lta bu dang |. Cf. Vimalakertinirdesasatra Chap. 1: § 15 (A: 12, B: 42).

% For the passages borrowed from the *Mayadhanakramavyiti, see the
Appendix, § 8.
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the previously discussed verse (in one of its many versions), which
he, as mentioned earlier, ascribes to the Guhyendutilakatantra, fol-
lowed by two verses from a tantra titled Dus pa don yod pa’i rgyud
(yet to be identified).”® He then proceeds to discuss the position
of the Yoginitantra system. According to him, in this system—
which sets forth the fourth empowerment as a means of attaining
Buddhahood—Akanistha is conceived of as the female sex organ,
thatis, in the sense of the above-discussed Physiological Akanistha.

Concerning the question as to where the Akanistha in which
buddhas become awakened is located, Klong chen pa presents
three positions: (1) It is the Akanistha of the Pure Abodes. He
rejects this position as untenable with the argument that it is inva-
lidated through the statement that Akanistha transcends the Pure
Abodes. (2) It is a delimited hidden place located beyond the
Akanistha of the Pure Abodes. He likewise rejects this position
with the argument that it is invalidated by the statement that
Akanistha is immeasurable both in direction and size. (3) Itis what
may be referred to as Gnoseological Akanistha, that is, the genu-
ine (or: actual) Vairocana, the primordial buddha, where the Body
and gnosis have become one. As scriptural support he relies on a
tantra titled Ye shes bla na med pa’i rgyud (yet to be identified) and
the Dharmadhatustava. He states:”*

According to the Yogatantras, Prince Siddhartha went to Akanistha, and,
having been empowered by buddhas—[as numerous] as [the number of
seeds] in a blossoming sesamum indicum (il gyi gong bu kha bye ba)—attain-
ed awakening by means of the five abhisambodhis (mngon [par] byang [ chub
pal).”? The Yoganiruttaratantras maintain that, having received an em-
powerment from the Great Vairocana-Vajradhara in Akanistha, [he]
became awakened there, and then his emanation attained the awakening
in Jambudvipa. The Guhyendutilakatantra states:

7° Note that, like other sources, the * Mayadhanakramavyiti refers to it as the
‘Dul ba don yod pa’i rgyud.

7 sGyu ma ngal gso’i ‘grel pa (A, 659.6-660.6, 661.4-662.2; B, 1051.2-1052.4,
1053.4-1054.5; see also C, 90.1-16, 91.6-16). For the text, see the Appendix, § 8.

72 For a discussion of Sakyamuni’s awakening in Akanistha during the five
abhisambodhis, as expounded in the Tattvasamgrahasutra and its commentaries, see
Skorupski 1985a. Note that a summary of the early Sa skya scholar bSod nams rtse
mo’s (1142-1182; TBRC: P1618) view on the nature of Akanistha is likewise provid-
ed in Skorupski 1985a: 88, but this is beyond the scope of the present article.
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The samyak[ sam] buddha became awakened

In the delightful Akanistha, that is, Ghana[vyuha],
Which is separate from (spangs pa) the Pure Abodes;
[His] manifested [form] became awakened here.

The Dus pa don yod pa’i rgyud states:73

The Lord, the chief of bodhisattvas,

Having initiated [Sakyamuni] within the Dharma-palace

In the sublime Akanistha which is a secret supreme location,

Empowered [him so that he assumed]

The Samantabhadra-Vajradhatu Body, the Bodhicittavajra,

By means of the abhisambodhis.

[Sakyamuni], having been transformed into Vajradhara, the
unsurpassable essence,

Attained awakening, [consisting in] a great self-occurring bliss.

As for the Yoginitantras, the celebrated Buddha [abiding on] the elev-
enth stage—after having received the complete four empowerments in
the realm of Akanistha, the midst of the palace of a vajra-queen—attained
the thirteenth stage of a vajradhara by relying on a supreme woman.

[...]

Where is the Akanistha in which awakening takes place? Some maintain
that it is the Akanistha of the Pure Abodes. However, this [position] is
untenable, for it is invalidated through [the statement that Akanistha] is
separate from the Pure Abodes. Some state that [its distance] from the
Akanistha of the Pure Abodes is estimated to be as much as [the prescrib-
ed distance] between a town and a solitary place (e.g., a monastery or her-
mitage). However, [this position] too is untenable, for it is invalidated by
the statement that [Akanistha] is immeasurable in direction and size.
Here [in this system (i.e., rDzogs chen)], the pure own perception-cum-
appearance [of the place] of the primordial awakening is the
Gnoseological Akanistha, foritis [the sphere in which] the Body and gno-
sis have become one. It is as stated in the Ye shes bla na med pa’i rgyud:74

The very mind [is] innate great bliss,
The supreme pure realm of Akanistha.

And in the Dharmadhatustava:”>

I avow that
The three [types of] knowledge are blended into one
[In] the beautiful Akanistha

73 For the readings of the same citation found in the *Mayadhanakramavytti,
which clearly has been Klong chen pa’s source, see the Appendix, § 8.

74 For the readings of these two lines of verse found in the *Mayadhana-
kramavytti, on which Klong chen pa relied, see the Appendix, § 8.

75 Dharmadhatustava (P 75b6—7; D 65b7; B 183.11—12; Liu 2015: 38: v.[57b-d]).
For the canonical reading, see the Appendix, § 8.
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6.3. Akanistha in Relation to the Three Bodies

As alluded to above, Klong chen pa also discusses the Excellence
of Place in his *Guhyagarbhatantra commentary known as Phyogs
bew’i mun sel. However, due to the great length of his discussion it
cannot be thoroughly discussed within the framework of the pre-
sent paper.”® Here I shall therefore merely summarise some of the
relevant points. Klong chen pa generally differentiates between
what he calls the “ordinary (lit. “mere”) Akanistha” (‘og min tsam)
and the “Akanisthas of the three Bodies”—namely, (i) Akanistha
of the dharmakaya (chos sku’i ‘og min), (ii) Akanistha of the sambho-
gakaya (longs sku’i 'og min), and (iii) Akanistha of the nirmanakaya
(sprul sku’i "og min). The “ordinary Akanistha,” being identified as
the highest realm of the Rupadhatu, is associated by him with the
lokadhatu, while the “Akanisthas of the three Bodies” are associat-
ed with the buddhaksetras. The Akanistha of the dharmakaya is for
him the “genuine Akanistha” (yang dag don gy: ‘og min). He iden-
tifies the Akanistha of the sambhogakaya as Ghanavyuha and refers
to it as the “Great Akanistha” (‘og min chen po). According to him,
it transcends both the Akanistha of the Pure Abodes (gtsang ma’i ‘og
min) and the Akanistha of the Naturally Manifested Body, which
manifests to those bodhisattvas who abide at one of the stages (sar
gnas kyi snang ba rang bzhin sprul sku’i ‘og min). The Akanistha of the
nirmanakaya is understood by him to be twofold: (a) the “[bu-
ddha)] field of the Naturally Manifested Body (rang bzhin sprul
sku’i zhing), which is accessible to bodhisattvas from the first bhumi
onwards, and (b) the Akanistha of the Pure Abodes (gtsang ma’i rigs
kyi "og min), which is accessible to disciples of varying degrees of
spiritual progress (i.e., comprising those who have not yet reached
the first bodhisattva stage).”’

76 For a detailed outline of Klong chen pa’s discussion, see the Appendix,
§2.1.

77 For a detailed presentation of Klong chen pa’s Excellence of Place (gnas
phun sum tshogs pa), see his sNgags kyi spyi don (3.8-9.15). A summary of Klong
chen pa’s position is provided by Kong sprul in his Shes bya mdzod (151.25-152.17),
which also includes his interpretation of Buddhaguhya’s sixfold typology pre-
sented above. Also note that Kong sprul briefly discusses Taranatha’s position,
which, however, cannot be addressed here. See the Shes bya mdzod (152.18-153.8).
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This scheme of the Akanisthas of the three Bodies is apparent-
ly based on the rNying ma rDzogs chen tantra known as the Kun
byed rgyal po, which states:7®

The abode of the Teacher [in the form of] the dharmakaya
(i.e., Adibuddha)

Is the Akanistha that is the palace of the dharmadhatu.

This has been explained as the genuine Akanistha.

The abode of the Teacher [in the form of] the sambhogakaya

Has been explained as the Akanistha that is a place that transcends all the
characteristics of the world,

The Akanistha that is a celestial palace in the form of a multistoried
mansion (khang bu brtsegs pa: kutagara).

The abode of the Teacher [in the form of] the nirmanakaya

Has been explained as the abode of Sikyamuni, the seventh [in the line
of buddhas],”®

The Grdhrakita abode,

The abode in which [an] indefinite [number of] manifestations [appear
on account of the buddhas’] sublime compassion.8°

Although less explicit, similar notions can be found in other

canonical sources, such as Nagabodhi’s Nilambaradharavajrapani-
tantratika.®*

Along the same lines, Rong zom pa, in his Grub mtha’ brjed
byang, names Ghanavytiha, Akanistha, and Jambudvipa as the

78 Kun byed rgyal po 16a7-b1:
ston pa chos sku’i gnas ni 'di lta ste ||
‘og min chos kyi dbyings kyi pho brang ste ||
yang dag don gyi ‘og min de ru bshad ||
ston pa longs spyod rdzogs pa’i gnas bstan pa ||
’jig rien mishan ma kun gyi steng gyur pa ||
gnas kyi ‘og min khang bu brisegs pa yi ||
gzhal yas khang de gnas kyi “og min bshad ||
ston pa sprul pa’i sku yi gnas gtan [= bstan] pa ||
sprul pa’i sku ni rab [= rabs) bdun shakya thub ||
gnas na [= ni] bya rgod phung po’i gnas stan [= bstan] te ||
yang dag thugs rje sprul pa nges med gnas ||.
For the formation of this tantra and its sources, see Almogi 2019.
79 For references to the list of buddhas (Sakyamuni and his six predecessors),
see Wangchuk 2007: 79, n. 29. See also Tournier 2019.
80 Compare the English translation in Neumaier-Dargay 1992: 79-80.
81 Nilambaradharavajrapanitantraitka (P 112a7-8; D 88b2; B 1327.8-9):
beom ldan rdo rje chang chen pos ||
‘og min chos dbyings pho brang du ||
rdzogs pa’i sangs rgyas der sangs rgyas ||

sprul pa po ni “dir sangs rgyas ||.
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places where the three Bodies appear:®2

The dharmakaya is epistemically accessible to tathagatas, for [it] exists
without having any characteristics and without any effort as the domain of
activity of all buddhas in the realm of Ghanavyiha. The sambhogakaya is
accessible to bodhisattvas, for it teaches the Dharma by means of samadhi
to a great mandala consisting of a retinue of bodhisattvas in Akanistha. The
nirmanakaya is accessible to those [bodhisativas] on the adhimuktica-
ryabhami (i.e., on the sambharamarga: tshogs lam and prayogamarga: byor
lam) and [other] worthy sentient beings, and it appears in billions of
Jambudvipas.

7. Conclusion

The above deliberations have been a modest attempt to discuss
the multivalent Buddhist word-cum-name Akanistha (including its
variant Aghanistha) by primarily, but not only, resorting to litera-
ture of the rNying ma school of Tibetan Buddhism. It has touched
upon various issues, including the literal meaning of the word, the
multiple connotations and meanings it has taken on in the course
of time, attempts at systematisation by typologising its diverse
applications, and an identification of the “location(s)” or
“domain(s)” it refers to. We have seen that Akanistha has over
time taken on various meanings within the Buddhist tradition,
reflecting different doctrinal systems and different levels of discus-
sion. It has become clear that the intended meaning of the word—
which initially designated a group of gods, and by extension their
realm (a location well defined within the Abhidharmic Buddhist
cosmology)—can be captured only within a given context, and
that, too, often only with the help of a commentator (i.e., particu-
larly in the Tantric context).

We have also seen that Tibetans chose to translate all instances
of the word-cum-name Akanistha in the same manner—that is, as

82 Grub mtha’i brjed byang (B, 345a5-b2; D, 222.24-223.7): de la chos kyi sku ni
de bzhin gshegs pa’i spyod yul du yod de | stug po bkod pa’i zhing khams na | sangs rgyas
thams cad kyi spyod yul du mtshan ma med par lhun gyis grub par yod la | longs spyod
rdzogs pa’i sku ni byang chub sems dpa’ rnams kyi spyod yul du yod de | ‘og min gyi gnas
na byang chub sems dpa’ rnams kyi khor gyi [D gi, B kyi] dkyil khor chen po la ting nge
‘dzin gyis chos ston par mdzad do || sprul pa’i sku ni mos pas spyod pa’i sa pa dang | “gro
ba skal ba [D pa) dang ldan pa rnams kyi spyod yul du yod de | ’dzam bu’i gling bye ba
phrag brgyar snang bas yod do ||.
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’Og min—thus remaining faithful to its literal meaning in Sanskrit,
while leaving it to the commentators to elucidate its specific mea-
ning in each given context. As a result of its multiple meanings,
several typologies have been devised by traditional scholars in
order to facilitate an understanding of its multifaceted usage and
semantic range. In addition to presenting these traditional endeav-
ours, an attempt has been made to further systematise these ty-
pologies in a manner that not only conveys its multiple meanings
and nuances as found in the sources (both Indic and Tibetic) but
also one that offers solutions for preserving these meanings in cur-
rent discussions. Despite discrepancies between the various ty-
pological schemes offered in traditional sources, six principal
categories of Akanistha—or, in other words, six usages of the
term-cum-name Akanistha—could be identified, namely, Onto-
logical, Semeiological, Gnoseological, Physiological, Conceptual,
and Cosmological.

It is not at all surprising that Buddhist scholars have on nume-
rous occasions attempted to determine the exact identity and
“location” of what has been regarded in different contexts as the
“Akanistha that is a Place” (i.e., Akanistha in its Abhidharmic
cosmological sense). Generally speaking, in regard to the “loca-
tion” of Akanistha, we have seen that it is at times conceived as a
place among the five Pure Abodes—that is, in accordance with its
meaning within the Buddhist cosmology of the Abhidharma—and
at other times beyond them or, more precisely, above them—par-
ticularly when it is referred to as the place of awakening.
Furthermore, while on some occasions Akanistha (particularly as
the place of awakening) is identified with Ghanavyuha, on other
occasions Akanistha and Ghanavyuha are regarded as two distinct
realms (or domains). Not seldom, one and the same author may
assert either of the positions within different contexts. The asso-
ciation of these two realms with one of the three buddha Bodies
also varies accordingly. As we have seen, mKhas grub rje (in his
rGyud sde spyi’i rnam gzhag) and Klong chen pa (in his sGyu ma ngal
gso ‘grel pa) identify the Akanistha that is the place of awakening as
the buddha field Ghanavyuha, which is located above the
Akanistha of the Pure Abodes. Along the same lines, Klong chen
pa, in his Phyogs bcu’t mun sel, identifies the Akanistha of the
sambhogakaya as Ghanavyuha, referred to by him as the “Great
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Akanistha,” which transcends both categories of Akanistha asso-
ciated with the nirmanakaya. In a somewhat different scheme
Rong zom pa, in his Grub mtha’i brjed byang, associates Ghanavyuha,
Akanistha, and Jambudvipa with the dharmakaya, sambhogakaya,
and nirmanakaya, respectively. Similarly, in his Yid kyi mun sel,
Klong chen pa describes Ghanavyuha according to the Atiyoga
system as being a location pervaded by the buddha’s mandala, here
clearly buddha in the sense of the dharmakaya (and in agreement
with Rong zom pa’s above-mentioned scheme).83 Along the same
lines, Rong zom pa, in his dKon cog grel, lists numerous epithets
and descriptions of a buddha according to the Mahayoga system,
including “[one] who abides as the ornament of Ghanavyuha—
which is the spontaneously [present] Body, Speech, and Mind in
the sphere of the ‘fourth time of equanimity’ owing to [the fact
that] all phenomena are inseparable as to [their] nature, which is
primordially fully awakened, and are characterized by being nei-
ther one nor many.” Obviously, here, too, a buddha is referred to
in the sense of the dharmakaya.34 As we have seen, these varied iden-
tifications and associations can also be found in other sources, both
Tibetic and Indic.8s

More generally, it is hoped that the above discussion of the
word-cum-name Akanistha and its multilayered meaning, the
endeavour to systematise suggested typologies, and the attempt to
offer schemes that adequately convey the various meanings in
modern languages would raise awareness to similar cases of multi-
valent Buddhist(-philosophical) terms and perhaps serve as a
working example, offering a stimulus for further reflections and
deliberations as to how such terms could be dealt with, particular-
ly when translating them into modern languages.

83 For an English translation and the Tibetan text, see Almogi 2009: 480, 483
(8§3.2.2.3), respectively.

84 See Almogi 2009: 286 (English translation) and 417 (Tibetan text).

85 For some additional references, see Almogi 2009: 243, n. 20.
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che ji ltar byung ba’i tshul dag cing gsal bar brjod pa lha dbang rgyal ba’i
rnga bo che’i sgra dbyangs. In The Collected Writings & Revelations of His
Holiness bDud-joms Rin-po-che Jigs-bral-ye-shes-rdo-rje, vol. 1, 1-845. New
Delhi: Yashodhara Publications, 1999 [Reprint of Kalimpong:
Dupjung Lama, 1979] (TBRC: W20869).

bsTan pa’i rnam gzhag

Bu ston chos

5

bDud ’joms rin po che ’Jigs bral ye shes rdo rje, gSang sngags snga
‘gyur rnying ma ba’i bstan pa’i rnam gzhag mdo rtsam brjod pa legs bshad
snang ba’i dga’ ston. In The Collected Writings & Revelations of His
Holiness bDud-joms Rin-po-che Jigs-bral-ye-shes-rdo-rje, vol. 2, 31-459.
New Delhi: Yashodhara Publications, 1999 [Reprint of Kalimpong:
Dupjung Lama, 1979] (TBRC: W20869).

byung

Bu ston Rin chen grub, bDe bar gshegs pa’i bstan pa gsal byed chos kyi
byung gnas gsung rab rin po che’i mdzod. Ziling: Krung go’i bod kyi shes
rig dpe skrun khang, 1991.

dKon cog ‘grel

Rong zom Chos kyi bzang po, sGyu phrul gsang ba snying po’i risa
rgyud tshul bzhi yan lag beo Ingas bkral ba dkon cog ‘grel. B = In Rong zom
gsung bum, vol. 1 (A), 209 fols. (separate foliation); D = In Rong zom
chos bzang gi gsungs bum (under the title rGyud rgyal gsang ba snying po
dkon cog grel), vol. 1, 31-250; G = Xylograph edition. Lhasa: dGa’ Idan
phun tshogs gling [= Zhol par khang], 145 fols. (TBRC W29619).

Grub mtha’i brjed byang

Rong zom Chos kyi bzang po, ITa ba dang grub mtha’ sna tshogs pa brjed
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byang du bgyis pa. B = In Rong zom gsung bum, vol. 2, 323-353; D = In
Rong zom chos bzang gi gsungs bum, vol. 2, 197-231.

gSang bdag dgongs rgyan
sMin gling lo chen Dharma shri, dPal gsang ba’i snying po de kho na
nyid nges pa’i rgyud kyi ‘grel pa gsang bdag dgongs rgyan. In rNying ma
bka’ ma shin tu rgyas pa, vol. 76 (Mu), 1-461 (TBRC W25983).

gSang bdag zhal lung
sMin gling lo chen Dharma shri, dPal gsang ba’i snying po de kho na
nyid nges pa’i rgyud kyi rgyal po sgyu phrul drwa ba spyi don gyi sgo nas
gtan la "bebs par byed pa’i legs bshad gsang bdag zhal lung. Gsan bdag Zal
lun. A Commentary on the Guhyagarbha (Mayajala) Tantra. Reproduced
from a rare print from the Smin grol glin(!) blocks by Tsetan
Namgyal. Leh: S.W. Tashigangpa, 1972 (TBRC W30338).

Kun byed rgyal po
Chos thams cad rdzogs pa chen po byang chub kyi sems kun byed rgyal po. Tb
1, Ka 2.1-192.5).

{De’u chos ‘byung
mKhas pa IDe’u, rGya bod kyi chos byung rgyas pa, ed. by Chab spel
tshe brtan phun tshogs. Lhasa: Bod ljongs mi rigs dpe skrun khang,
1987.

Mahavyutpatti
A = Ryozaburo Sakaki (ed.). 1916. Honyaku myogi taishi (Maha-
vyutpatti). 2 vols. [Reprint Tokyo: Kokusho Kankokai, 1987]; B =
Yoichi Fukuda and Yumiko Ishihama (eds.). 1989. A New Critical
Edition of the Mahavyutpatti: Sanskrit-Tibetan-Mongolian Dictionary of
Buddhist Terminology. Tokyo: The Toyo Bunko.

Phyogs beu’i mun sel
Klong chen pa Dri med ’od zer, dPal gsang ba snying po de kho na nyid
nges pa’i rgyud kyi ‘grel pa phyogs bcu’i mun pa thams cad rnam par sel ba.
A =1In rNying ma bka’ ma rgyas pa, vol. 26 (La) (TBRC W19229); B =
Xylograph edition. s.I.: s.n. (TBRC W3PD986).

rGyud sde spyi’i rnam gzhag
mKhas grub rje Grags pa rgyal mtshan, rGyud sde spyi’i rnam par gzhag
pa rgyas par brjod. See Lessing and Wayman 1968.

rNying ma bka’ ma rgyas pa
Riin ma Bka’ ma rgyas pa, A Collection of Teachings and Initiations of
the Riiin-ma-pa Tradition Passed through Continuous and Unbroken Oral
Lineages from the Ancient Masters. Completely edited and restructured
by H.H. Bdud-’joms Rin-po-che on the basis of the successive Smin-
grol glin and Rdzogs-chen Rgyal-sras redactions. 58 vols. Kalimpong:
Dupjung Lama, 1982-1987 (TBRC: W19229).

rNying ma bka’ ma shin tu rgyas pa

rNying ma bka’ ma shin tu rgyas pa (Kah thog). 120 vols. [Chengdu:
Kah thog mkhan po ’jam dbyangs, 1999] (TBRC W25983).
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Rong zom chos bzang gi gsungs bum
Rong zom Chos kyi bzang po, Rong zom chos bzang gi gsungs bum. 2
vols. Chengdu: Si khron mi rigs dpe skrun khang, 1999.

Rong zom gsung bum
Rong zom Chos kyi bzang po, Rong zom gsung bum. Xylograph edi-
tion. 3 vols. Khams: Padma Kun grol, [early 1980s] (TBRC
W3PD444).

Sangs rgyas mnyam sbyor
Sangs rgyas thams cad mnyam par sbyor ba zhes bya ba rgyud kyi rgyal po.
Tb 402, Tsha 2.1-51.7.

sGra sbyor bam po gnyis pa
A =Mie Ishikawa (ed.). 1990. A Critical Edition of the sGra sbyor bam po
gnyis pa: An Old and Basic Commentary on the Mahavyutpatti. Studia
Tibetica 18. Tokyo: The Toyo Bunko. B = In rTa rdo (ed.). 2003.
dKar chag phang thang ma | sgra "byor bam po gnyis pa, 69—205. Beijing:
Mi rigs dpe skrun khang.

sGyu ma ngal gso’i grel pa

Klong chen pa, rDzogs pa chen po sGyu ma ngal gso’i ‘grel pa shing rta
bzang po. A = In rDzogs pa chen po ngal gso skor gsum dang rang grol skor
gsum bcas. 3 vols. Reprint of xylograph reproduction from a set of
prints from the A ’dzom ’brug pa chos sgar, vol. 2, 593-761. 1999
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Shes bya mdzod
Klong sprul Yon tan rgya mtsho, Theg pa’i sgo kun las btus pa gsung rab
rin po che’s mdzod bslab pa gsum legs par ston pa’i bstan beos shes bya kun
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sNgags kyi spyi don
Klong chen pa Dri med ’od zer, sNgags kyi spyi don tshangs dbyangs
brug sgra. Sarnath: 20th Nyingmapa Student’s Welfare Committee,
1967.

Yon tan mdzod kyi ‘grel pa
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Appendix

1. Buddhaguhya’s (ascribed) *Caksustika (sPyan ‘grel)
P 56a7-b1; N 58bs—59a1; see also B 128.3-880

{gang na gnas pa bzhugs tshul ngo bo bstan} de {gnas} §ang du ltar bZhugS ce
nal|®7 "og min gnas bzhugs gnas |3 zhes pa | (1) gsang pha gay b@’i
,Og min daﬂg | (2) bg’l‘angs Pa,i {’jig rten pa la de ba bzhugs pa’i} ’Og min
dang (3) brtags {gzugs khams kyi ma tha} Pa,i ,Og min dang | (4) {chos dbyings}
don gyi ’Og min dang | (5) {gzung ’dzin bral ba’i ye shes ni | de bzhin gshegs pa} Y€
shes chen po’i ’og min dang | (6) ’og min {dbyer med) chen po las |
gdul bya’i snang ba tha ma nyid du’o ||

2. Klong chen pa, Phyogs beu’i mun sel
2.1 An Outline of Klong chen pa’i Discussion of the Excellence of Place

Klong chen pa’s discussion of the Excellence of Place is found
within the context of an “extensive explanation of the subclas-
sification of the sambhogakaya” (longs spyod rdzogs pa’i dbye ba rgyas
par bshad pa), which he discusses in terms of the three Excellences

86 Note that the glosses in the P version available to me are partly illegible due
to an excess of ink. The readings provided here are based on N (and supported by
B, where, however, the locations of the intralinear insertions differ from mine).

1P ||N

88 gnas|] em., nas| P, nas|| N
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of (A) Place (gnas), (B) Teacher (ston pa), and (C) Retinue
(khor). (Phyogs bcu’t mun sel: A, 40.2—-104.3; B, 14a4-30b3; see also
C, 77.6—-124.10). The following is his detailed outline (sa bcas) of
his discussion of the Excellence of Place:

A. gnas (A, 40.3; B, 14a5; C, 77.7)
L. spyi don (A, 40.3; B, 14a5; C, 77.8)
1. sgra don (A, 40.3; B, 14a6; C, 77.9)
2. mishan nyid (A, 40.4; B, 14a6; C, 77.10)
3. dbye ba (A, 41.2; B, 12b1; C, 77.20)
1. chos sku’i 'og min (A, 41.2; B, 12b2; C, 78.1)
ii. longs sku’i 'og min (A, 41.4; B, 12b3; C, 78.5)
iil. sprul sku’i ‘og min (A, 46.1; B, 14a1; C, 81.10)
a. gdul bya sa la gnas pa’i don du rang bzhin sprul sku’
zhing (A, 46.2; B, 14a2; C, 81.12)
b. ‘dres ma’i don du gtsang ma ris kyi ‘og min (A, 47.6; B,
14b2; C, 82.17)
[@. Typology of Akanistha] (A, 48.5; B, 14b6; C, 83.10)
4. rtsod pa spang pa (A, 50.1; B, 15a5; C, 84.9)
II. gzhung don (A, 52.5; B, 16a2; C, 86.7)
L. longs spyod rdzogs pa sku’i zhing khams (A, 52.6; B, 16a2; C,
86.8)
2. gzhal yas khang (A, 53.3; B, 16as; C, 86.17)
3. bkod pa phun sum tshogs pa (A, 57.6; B, 17b3; C, 90.3)
1. rgyan gyi bkod pa phun sum tshogs pa (A, 57.6; B, 17bg; C,
90.4)
ii. khri’i bkod pa phun sum tshogs pa (A, 63.5; B, 19b1; C,
94.8)
B. ston pa (A, 67.6; B, 20b6; C, 97.10)
C. khor (A, 96.6; B, 30a4; C, 119.1)

2.2. Klong chen pa’s Presentation of the Typology of Akanistha
Phyogs bew’i mun sel (§ A.1.3.9): A, 48.5-50.1; B, 14b6-15a4; see also
C, 83.10-84.8

gzhan yang slob dpon sangs rgyas gsang bas mdzad pa’i spyan 'grel
las |
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(1) don gyi "og min chos kyi dbyings te |3 sangs rgyas thams cad
kyi bzhugs gnas yin zhing de’i gong na gzhan med pa’i phyir ro ||
(2) rtags kyi ’og min dbyings dang ye shes dbyer med kyi rtags
gzhal yas khang gi dbyibs dang kha dog tu snang ba ste | longs
spyod rdzogs pa’i® sku’i bzhugs gnas yin zhing chos kyi dbyings
mtshon byed kyi rtags de’i gong na gzhan med pa’i phyir ro ||
(3) rig pa’i ’og min dngos po’i gnas lugs ji Ita ba bzhin rtogs pa’i
rig pa’i ye shes te | dag pa gnyis ldan gyi chos sku’i bzhugs gnas yin
zhing de’i gong na rig pa gzhan med pa’i phyir ro || (4) gsang ba’i
’og min yum gyi mkha’ ste gsang ba sku’i bzhugs gnas yin zhing |
lam gnas dang yon tan gong na gzhan med pa’i phyir ro || (5) rtog
pa’i ’og min las dang po pas ’og min gyi gzhal yas khang bsgom pa
ste | lhag pa ting nge ’dzin gyi dkyil ’khor gyi bzhugs gnas yin
zhing | don spyi "dzin byed kyi rtog pa de’i gong na gzhan med pa’i
phyir ro || (6) ’jig rten gnas kyi ’og min gtsang ma ris kyi lha Inga’i
ya ta ste | "phags pa rnams kyi bzhugs gnas yin zhing gzugs khams
kyi gnas de’i gong na gzhan med pa’i phyir ro ||**

zhes pa’i don drug byung yang snga ma’i khongs su "du ste | don
dang rig pa’i ’og min chos skur ’du zhing |92 rtags kyi longs sku |
gzhan gsum sprul skur ’du ste | gnas kyi ’og min dngos yin la |
gsang ba dang?3 rtog pa’i ’og min sprul sku’i lam nyams su len pas
de’i khongs su ’dus so ||

3. *Suryasimhaprabha, *Guhyagarbhatantravyakhyana
3.1. *Guhyagarbhatantravyakhyana, Passage 1
P 221b6-222a7; N 201b5—202a7; see also B 454.16—455.20

de Ita bu’i sangs rgyas bcom ldan ’das de bzhugs pa’i gnas gang
na® bzhugs zhes bya ba’i phyir ni | ’og min gyi gnas mtha’ dang
dbus med pa na bzhugs zhes bya ba smos te | yul chos kyi dbyings

891 A, om. B
90 pa’i] AB (a.c. paB)
9|1 A, om. B
92 |1 A, om. B

93 dang] A, dang |1 B
94 na] em., nas PN
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ji%5 snyed pa la gtsor smos pa yin no || de *og min gyi gnas zhes bya
ba smos pa la gsum ste | (1) rang bzhin gyi% ’og min dang |
(2) gnas kyi 'og min dang | (3) rig pa’i 'og min dang gsum du
dgongs pa yin no ||

de la (1) rang bzhin gyi ’og min ni | de bzhin nyid chos kyi dbyings
gcig dang du mar bral ba’i bdag nyid gnyis su med pa’i dbyings te |
yul ’di Ita bu zhig bstan du med pa ste | yul chos kyi dbyings mtha’
klas pala bya ste | de ltar bzhugs pa’i dkyil 'khor ni snod dang bcud
du bcas pa’i rnam par snang ba’i rnam pa thams cad la | gang
phung po dang khams dang skye mched thams cad lha ru rnam
par dag pa ste | de ltar yang le’u gnyis pa yab yum gyis gleng
bslangs pa la shes par bya’o ||

(2) gnas kyi ’og min ni gtsang ma rigs Inga’i yang thog dang |%7
dbang phyug chen po’i gnas la shes par bya’o || de ltar yang gsungs
pa |

gtsang?8 ma rnam dag spangs gnas®? ni ||

’og min gnas ni nyams dga’ bar ||

yang dag sangs rgyas der sangs rgyas ||
sprul pa po longs'* spyod rdzogs pa’i sku ||**2
sangs rgyas [...]

zhes te | gtsang ma rigs Inga’i yang thog na dbang phyug chen po’i
gnas la shes par bya’o || der bzhugs pa’i dkyil ’khor ni | chos kyi
rgyal srid thams cad longs spyod rdzogs pa’i sku ’bras bu rigs kyi
byang chub sems dpa’ rnams kyis bskor te gnas pa | thub pa’i sprul
sku rgyun mi ’chad pa’i rten du bzhugs pa de la shes par bya’o ||

95ji] em., ci PN

96 gvi] em., gyis PN

97 Compare the virtually identical phrase that occurs immediately after the
cited verse, where the text reads na instead of dang.

98 gtsang] N, gtsad P

99 gnas] em., nas PN

10|71 em., om. PN

! Jongs] N, thongs P

102|1 em., | PN
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(3) rig pa’i ’og min ni yum gyi bha ga lha thams cad kyi ’byung
gnas | mngal gyi skye gnas pa thams cad kyi skyes te | yum gyi
padma la shes par bya’o || der bzhugs pa’i dkyil ’khor ni ting nge
"dzin gyi dkyil "khor yi ge thams cad sangs rgyas pa’i "bras bu lhag
pa’i byang chub sems su rig pa’i | gsang ba’i dkyil 'khor la shes par
bya ste | de ltar le’u bzhi pa yi ge "phreng ba bkod pa las rtogs par
bya’o ||

3.2 *Guhyagarbhatantravyakhyana, Passage 2
P 218bg—219a2; N 198b6-199a4; see also B 448.16—449.11

gnas phun sum tshogs pa gang zhe na zhes pa dang | ’og min gyi
gnas mtha’ dang dbus med pa na zhes bya ba smos so || de la rgol
te | theg pa chung ngu ba na re | ’og min la mtha’ dang dbus yod
do || ’og gi rlung gi dkyil ’khor dang mtha’ dbus mnyam ste | steng
gi ’og min yang stong gsum gyi stong chen po’i khyab par gnas la |
‘og gi rlung gi dkyil ’khor gyis kyang | stong gsum gyi stong chen
po ’jig rten gyi khams las | yar bsten pa’i tshad mnyam zhes gsungs
pa dang | de’i phyir theg pa chung ngu ba'®? shes rab chung ba’i
phyir ram | don du bcom ldan ’das kyis og min yang rgya chung
bar bstan to || gal te rgya chung bar ma bstan du zin na'°4 ni skrag
gam sgyid lug gis dogs nas | steng gi tshad kyang chung ba | sprul
pa’i sku yang bye ba phrag brgyar bstan to || theg pa chen po’i gnas
skabs na shes rab mchog dang ldan pa’i ’bras bu rigs kyi byang
chub sems dpa’ rnams la ni | de bzhin gshegs pas 'og min mtha’
dang dbus med par bstan la | ’jig rten gyi khams yang rdul snyed
du bstan |5 sprul pa yang rdul phran bsam yas so || de’i phyir
mtha’ dang dbus med ces bya’o || gnas de lta bu na gnas su zin
kyang | gzhal yas khang ni ci lta bu | ’og min mang ngam mi mang |
zhes pa’i rtog pa bsal'°® ba’i phyir | gzhi tshad med ces bya ba la
sogs pas bstan to ||

193 ba] N, pa P

04 na] N, nas P

105 hstan|] N, bstan P
106 hsal] N, gsal P
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4. *Vajrasattvamayajalaguhyasarvadarsa (vDo rje me long aka sGyu
‘phrul rdo rje)
P 133b6-134a5; D 136a2-b1; Tb 492.2-493.5

de yi gnas mchog bshad bya ba || (1)
’byung dang bzhugs'®7 dang rten pa dang || (2)
mtshon pa byin gyis brlabs phyir ro || (3)
thabs dang lam gyi'°® khyad par gyis || (4)
kun bdag rdo rje chang chen nyid || (5)
gtsang ma rigs'®® dag spangs payi || (6)
’og min gnas mchog chen po der || (7)
yang dag sangs rgyas der sangs rgyas || (8)
skal med skye bo ’dul ba’i phyir || (9)
sprul pa po ni 'dir sangs rgyas || (10)

sangs rgyas kun gyi bzhugs pa’i gnas || (11)
gtsang ma rigs dag rnam spangs pa || (12)
’jigs rten las kyi''® mthar'! gyur pa || (13)
’og min "bar ba’i gzhal yas khang || (14)
phyogs bcur'*? rgya yongs ma chad pa’i || (15)
yon tan khyad par ’phags pa ni'’3 || (16)
gsang ba yum gyi bha gala || (17)

bcu gsum sa yi dbang phyug ldan''4 || (18)
rdo rje *chang chen dpag med dang || (19)
til "bru’i tshul du's rab tu bzhugs || (20)
chos rnams kun gyi de bzhin nyid || (21)
thog ma tha ma dbus med pa’i || (22)
rang bzhin don gyi ’og min ni || (23)

rgyal ba kun gyi pho brang phyir || (24)
’das dang da ltar ma byon pa’i || (25)

197 bzhugs] PD, zhugs Tb

108 gvi] DTb, gyis P

199 rigs] PTb, ris D

110 kyi] Tb, kyis PD

W mthar] PD, thar Tb

42 beur] PD, bcu Th

3 ’phags pa ni] Tb, spags pa na D, Ipag pa nas P

4 sa yi dbang phyug ldan] PD, dbang phyug ldan payi Tb
15 du] DTb, tu P
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rgyal ba kun gyi bsten''® pa’i gnas || (26)

de dag nye bar mtshon payi''7 || (27)

yid dang mtshan ma las gyur pa’it'® || (28)
bsgoms'*¥ dang bris dang byas 1a'2° sogs || (29)
de dang ’dra ba’i gzhal yas khang || (30)

rgyal ba sngags dang byin brlabs kyis || (31)
der gnas don phyir mtshon pa’i gnas || (32)
thun mong thun mong ma yin pa’i || (33)
bsod nams ye shes khyad par can || (34)

bsags pa sna tshogs las byung ba’i || (35)

longs spyod rdzogs pa'?' chen po ni || (36)
gtsang ma rigs'?? dag spangs pa yi'>3 || (37)

’og min chen po’i gnas mchog na || (38)

rigs bdag'?4 phyag rgya lhun grub sku || (39)
gcig dang du ma rnam spangs pa || (40)

sangs rgyas kun gyi spyi gzugs te || (41)

gdod nas theg mchog mdzod nyid phyir || (42)
sgrib pa rnam'25 spangs gdul bya la || (43)
skad cig gcig gis snang bar'2® mdzad || (44)

5. Bu ston Rin chen grub, Bu ston chos byung
78.12—22

dang po ni nges pa Inga ldan te | gnas nges pa ’og min ni bkas bcad
bar par ’og min gtsang ma’i gnas kyi logs shig na yod par bshad |
lang kar gshegs par |

16 hsten] PD, brten Tb

17yi] PD, yis Tb

18 mtshan ma las gyur pa’i] PD, mtshan mar gyur payi Tb
9 bsgoms] D, sgom, Tb, sgoms P

1201a] DTb, las P

12! longs spyod rdzogs pa] Tb, rdzogs longs spyod pa PD
122 rigs] PTb, ris D

123 spangs payi] D, rnam spangs pa’i Tb, spangs pa yin P
124 bdag] PD, dag Tb

125 rnam] Tb, mtha’ PD

126 snang bar] Tb, spangs par D, spangs bar P

71



Orna Almogi

rin chen sna tshogs mdzes pa yis ||

’og min gnas ni nyams dga’ bar ||
gtsang ma’i gnas kyi steng bzhugs nas ||
yang dag sangs rgyas der sangs rgyas ||
sprul pa po de ’dir ’tshang rgya |

zhes pa dang | rgyud las kyang |
gtsang ma’i gnas ni spangs pa na ||
zhes pa dang| slob dpon ka ma la shi las |27

’og min zhes bya ba ni dag ste || de dag gi phyogs gcig na gnas
gtsang ma’i ris kyi lha rnams yod do || der ’phags pa nyid ’ba’
zhig gnas so || de dag gi steng na dbang phyug chen po’i gnas
zhes bya ba’i gnas yod de der sa bcu pa la bzhugs pa’i byang
chub sems dpa’ srid pa tha'?® ma ba kho na skye ba bzhes pa yin
la ’dir ni de Ita bu’i sprul pa dmigs payin no || zhes bya ba’i lung
yin no |

zhes pas "og min phal pa’i steng na yod par bshad pas| gzhi dang
snying po me tog gis brgyan pa’i zhing khams nyid longs sku’i
zhing du chos kyi bshes gnyen bzhed do ||

6. Sraddhakaravarman’s Yoganuttaratantrarthavatarasamgraha
P 121a6-b2; D 109a7-b2—-3; see also B 291.13—292.3

de ni ’og min du dbang phyug chen po’i gnas zho’i spri Ita bur
gyur pa snying po byang chub tu mngon par byang chub pa bstan
nas byang chub sems dpa’ chen po sa bcu pa rnams la chos kyi
longs spyod par mdzad pa yin no || de yang ji skad du |29

127 This is a citation of Kamalasila’s Tattvasamgrahapanjika (P 391a6-8; D
320b2—4; B 1771.2—7). The canonical version reads slightly differently: rigs for ris;
beufor beu pa; zhugs (only D) for bzhugs; tha ma pafor mtha’ ma ba; “dir ni de’i dbang
gis de lta bu’i for “dir ni de lta bu’i; zhes bya ba i for zhes bya ba’i.

128 tha] em., the edition reads mtha’

29 du |] D, du P
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’dod pa’i khams dang gzugs med du ||
sangs rgyas rnam par ’tshang mi rgya ||
gzugs kyi khams kyi *og min du ||

’dod chags bral khyod ’tshang rgya’o ||*3°

zhes gsungs pa yin no ||'3!

gzhan yang chos kyi sku dang | longs spyod rdzogs pa’i sku ni byin
gyis brlabs'3? las byung ba sprul pa’i skus kyang 'dod pa’i khams su
sangs rgyas pa’i tshul gyis ’gro ba dang rjes su mthun par sku bstan
pa yin no || de yang ji skad du |

gtsang ma’i gnas ni rnam spangs nas ||
’og min gnas ni nyams dga’ bar ||

yang dag sangs rgyas der sangs rgyas ||
sprul’33 pa po dag ’dir sangs rgyas ||'34

zhes gsungs pa yin no ||.

7. Rong zom pa, dKon cog ‘grel
B, 59a1-b2; G, 42a1-7; D, 94.19-95.11

gnas phun sum tshogs pa bstan pa’i phyir ’og min gyi gnas mtha’
dang dbus med pa na zhes smos te | de la sangs rgyas kyi zhing
yongs su dag pa ni chos kyi dbyings rnam par dag pa yin te | ’di ni
nges pa don gyi mdo sde las kyang gsungs la | gsang sngags kyi
tshul las kyang bzhed de | zhing rnams kyi yon tan so sor snang ba
yang gdul bya’i skal ba dang | sangs rgyas kyi thugs rje’i dbang gis
phyogs dang ris su chad pa med do || de yang ’di Itar

spu’i’3s rtse mo geig la yang ||
zhing rnams dbye ba bsam mi khyab ||

130 rgya’o ||] D, rgya’o P

13! This is a citation of Lankavatarasiitra 10:774, for which see above, note 12.
132 byin gyis brlabs] P, byin gyi rlabs D

133 sprul] P, sgrub D

134 rgyas ||] D, rgyas P

35S spu’i] L, spuyi B
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sna tshogs dbyibs kyang tha dad de ||
de dag ’dres par gyur pa med ||

ces gsungs pa lta bu ste | bcom ldan ’das'3° shakya thub pa’i zhing
’di’i gong na yang'37 sangs rgyas gzhan gyi zhing khams gzhan med
do zhes brjod par mi bya’o || bcom ldan ’das kyi zhing ’di nyid
kyang yongs su ma dag pa’i zhing khams yin no zhes kyang brjod
par mi bya ste | gong du bstan pa bzhin du nyi ma dang zla ba’i
dkyil ’khor ma dag pa ma yin mod kyi | dmus long rnams kyis mi
mthong ba bzhin du | sangs rgyas kyi zhing yongs su ma dag pa ma
yin kyang | skal ba med pa rnams kyis dag par mi mthong ba dang |
sangs rgyas kyi thugs rjes'3® sems can khengs pa rnams la ngan cing
dbul bar snang ste | dag par snang bas sangs rgyas kyi mdzad pa mi
’grub pa’i phyir ro || de bas na ’og min gyi gnas zhes bya ba ’di yang
gnas kyi phyogs blos btsal mi dgos te | chos kyi dbyings rnam par
dag pa’i dbang las yon tan gyi khyad par gang du snang ba de nyid
rgyal ba’i dkyil ’khor du shes par bya’o ||

8. Klong chen pa, sGyu ma ngal gso’i ‘grel pa
A, 659.6-660.6, 661.4—662.2; B, 1051.2—-1052.4, 1053.4—-1054.5; see
also C, 90.1-16, 91.6—16'39

gsang sngags rnal "byor gyi lugs kyis'4° rgyal bu don grub ’og min
du byon pa dang | til gyi gong bu kha bye ba lta bu’i sangs rgyas
rnams kyis byin gyis brlabs te mngon byang Ingas sangs rgya bar
’dod do || rnal "byor bla med rgyud las ni | ’og min du rnam snang
rdo rje ’chang chen po la dbang zhus nas der sangs rgyas pa’i sprul
pa ’dzam bu’i gling ’dir sangs rgya bar ’dod do || zla gsang thig le
las |'4!

136 °das] B, om. L

137 yang] B, om. L

138 1jes] em., rje’i BL

139 The first passage cited here is an almost verbatim borrowing from the
*Mayadhanakramavytti (P 197a8-b7; B 942.18-943.16). The second passage
selectively relies on the * Mayadhanakramavytti (P 199a8-b4; B 944.4-945.5) in its
presentation of three distinct positions, including the citation from the Ye shes bla
na med pa’i rgyud (the citation from the Dharmadhatustava is Klong chen pa’s own
addition).

140 kyis] em., kyi AB (testimonia: * Mayadhanakramavytti)

41 The *Mayadhanakramavyiti reads as follows: zla gsang thig le las |
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gtsang ma’i rigs dag spangs pa yi'4? ||
’og min stug po nyams dga’ bar ||
yang dag sangs rgyas der sangs rgyas ||
sprul pa po zhig ’dir sangs rgyas ||

zhes pa dang | *dus pa don yod pa’i rgyud las |'43

gsang ba’i gnas mchog ’og min dam par ni ||

byang chub sems dpa’i gtso'44 chen dbang phyug des ||
chos kyi pho brang der ni dbang bskur bas ||

kun tu'4s bzang po rdo rje dbyings kyi skur ||

byang chub sems kyi rdo rjer byin gyis brlabs ||

de nyid du ni mngon par byang chub pas ||

bla med snying po’i rdo rje ’chang du gyur ||

rang byung bde ba chen por mngon sangs rgyas ||

zhes so || ma rgyud pa ni | grags'4® chen gyi sangs rgyas sa'47 bcu
gcig de "og min gyi gnas rdo 1je btsun mo’i gzhal yas dbus su dbang
bzhi rdzogs zhus nas bud med mchog la brten nas bcu gsum rdo
rje dzin pa’i sa thob bo ||

[...]

gisang ma’i rigs dag spangs nas ni ||
‘og min stug po nyams dga’ bar ||
yang dag rdzogs sangs der sangs rgyas ||
sprul pa po cig “dir sangs rgyas ||
zhes pa dang |.
142 yi] em., yis AB (testimonia: * Mayadhanakramavytti, among others)
43 The *Mayadhanakramavytti reads as follows: ‘dul ba don yod pa’i rgyud las |
gsang ba’i gnas mchog ‘og min dam par ni ||
byang chub sems dpa’ gtso chen dbang phyug des ||
chos kyi pho brang der ni dbang bskur bas ||
kun tu bzang po rdo rje dbyings kyis skur | |
byang chub sems kyi rdo rjes byin brlabs pas ||
de nyid du ni mngon par yang dag byang chub pas ||
bla med snying po rdo rje chang du gyur ||
rang byung bde ba chen por mngon sangs rgyas ||
zhes so ||.
144 gtso] em., mtsho AB (testimonia: * Mayadhanakramauvytti)
145 tu] B, du A
46 grags] em., khrag AB (testimonia: * Mayadhanakramauvytti)
147 sa] em., om. AB
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gang du’ang sangs rgyas pa’i ’og min de gang na yod ce na | kha
cig de gtsang ma ris kyi ’og min du ’dod pa yang mi ’thad de |
gtsang ma’i gnas dag spangs pas gnod do || kha cig gtsang ma’i 'og
min las grong las dgon pa’i tshod tsam zhes pa’ang mi ’thad de |
phyogs dang rgya khyon tshad med pa’i || zhes pas gnod do || *dir
ni thog ma sangs rgyas pa’i rang snang dag pa de rig pa’i ’og min
yin pas sku dang ye shes dbyings gcig tu brnyes pa der bshad de |
ye shes bla na med pa’i rgyud las |48

sems nyid bde chen lhan cig skyes ||
’og min gtsang ma’i gnas mchog go ||

zhes pa dang| chos kyi dbyings su bstod pa las |'49

’og min de nyid rnam mdzes pa ||
shes pa gsum pa gcig nyid du ||
"dres's® par gyur la bdag smra ’o ||

zhes pa ltar ro ||

148 The citation found in the * Mayadhanakramavyttiis virtually identical except
for one instance where it reads bde stong instead of Klong chen pa’s bde chen.
49 Dharmadhatustava (P 75b6-7; D 65b7; B 183.11-12; Liu 2015: 38:
v. [57b—d]). The canonical version reads with slight variation as follows:
‘og min nyid de rnam mdzes pa ||
shes pa gsum po gcig nyid du ||
‘dres par gyur la bdag smra’o ||.
This verse is not extant in the available Sanskrit version (nor does it exist in the
Chinese translation).
150 °dres] em., ’dren AB (testimonia: Dharmadhatustava)
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Guhyasamaja Tantra”

YAEL BENTOR
(The Hebrew University of Jerusalem)

For Cristina,
the kindest person among scholars
and the wisest of persons.

1. Prelude
dByangs can dga’ ba’i blo gros (1740-1827) relates the following
anecdote:'

When the previous Pan chen conferred the Guhyasamaja initiation to
monks from rGyud stod at Brag yer pa, he said:

Some Tibetans asked Atisa whether it is possible to attain awaken-
ing in one lifetime and one body. Atisa replied that it is possible to
be awakened in one lifetime, but not in one body. The Tibetans
said that this was not Atisa’s intention. Yet, since Atisa had a pro-
found understanding of key points of mantra, this is very true, and
the Tibetans did not understand Atisa’s explanation.

* This research was supported by the Israel Science Foundation, grant

no. 401/13.
! Grel pa bzhi sbrag zin bris 36.
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We may surmise that the great master AtiSa bestowed perfect
teachings upon his Tibetan disciples, but they could not appre-
hend his explanation. Indeed, how could there be enlightenment
in one lifetime but not in one body? If yogins must abandon their
present bodies and take a new rebirth, they are not awakened in a
single lifetime. How can they acquire another body without under-
going death and rebirth? Moreover, if they cannot be awakened in
their own bodies, in what body are they awakened? We also learn
that unlike Atisa’s Tibetan disciples, the Pan chen Rin po che com-
prehended Atisa’s intention, but without further explanation,
dByangs can dga’ ba’i blo gros moves on to another point.

Chos rje Ngag dbang dpal Idan (b. 1797), dByangs can dga’ ba’i
blo gros’s disciple, repeats this anecdote in his highly acclaimed
work gSang chen rgyud sde bzhi’i sa lam rnam gzhag,> and adds: “This
should be investigated.” Once again, the riddle remains unre-
solved. While teaching this work in California in 2003 and 2004, Ki
rti mTshan zhabs Blo bzang ’jigs med dam chos (1926-2006) clar-
ified:3

This process involves more than one body, since an exchange of bodies
takes place. Therefore, it may be inferred that enlightenment is not
attained in a single body.

2. Awakening in the Present Life and Purification of the Contaminated Body

At times, the tantric innovation is taken as two-fold in nature: First,
while Mahayana bodhisattvas are required to strive for three incal-
culable eons, tantric yogins can attain enlightenment in the pres-
ent lifetime. Second, unlike practitioners of the Perfection
Vehicle, tantrikas can transform their ordinary impure human
bodies into buddha bodies. Yet, awakening in the present life and
awakening in the present body are not always synonymous.

At the time of his awakening under the bodhi tree, Buddha
Sakyamuni reached “nirvana with remainder” (Tib. phung po lhag
ma dang beas pa’i mya ngan las ‘das pa, Skt. sopadhisesanirvana), or
nirvana with the residue of the aggregates, which put an end to his

2 gSangs chen rgyud chen 30b6-31a2/578.6-579.2.
3 Kirti Tsenshap Rinpoché 2011: 235.
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afflictive emotions (Tib. nyon mongs pa, Skt. klesa). Upon his death,
when his impure aggregates ceased to exist and no physical or
mental constituents produced by previous karman remained, the
Buddha attained “nirvana without remainder” (Tib. phung po lhag
ma med pa’i mya ngan las ‘das pa, Skt. nirupadhisesanirvana). This
account indicates that, during his life, the Buddha’s mind could
transform from an impure to a pure state or from ignorance to
enlightenment, but his physical body could not have been puri-
fied. The notion of the impurity of the ordinary body is exempli-
fied as well by the common Buddhist “meditation on foulness”
(Tib. mi sdug pa bsgom pa, Skt. asubhabhavana), intended to coun-
ter the afflictive emotion of desire.

Against this background, the Buddhist notion of reaching en-
lightenment in the present body—the product of previous karman
and afflictive emotion, comprised of impure aggregates—is rather
enigmatic. Diverse solutions to the question of awakening in the
present defiled body are found in Buddhist texts, many of which
concern methods for purification (Tib. sbyong ba, Skt. sodhana) of
this contaminated body. Notably, the notion of purification
implies that the transformation of the impure into a pure entity is
possible. Speaking of “Hindu Tantra,” Gavin Flood begins his
paper on “The Purification of the Body in Tantric Ritual Repre-
sentation” with the following remark:4

The purification of the elements in the body, the bhiutasuddhi or dehasu-
ddhi, is an important part of the tantric practitioner’s sequence of daily
rites. Indeed, if any practice is characteristic of tantric traditions it is the
bhutasuddhi. It signifies the destruction of the impure, material body
through the absorption of the elements within it, which is followed by the
creation of a divine body through the imposition of mantras (nyasa),
mental or internal worship (antara-/manasayaga), and external worship
(bahyayaga).

Buddhist tantras, too, offer methods with a magic-like power to
transform the contaminated body into a pure essence, as alchemy
is said to transform iron into gold. In his Samajasadhanavyavastholi,
Nagabuddhi, one of the fathers of the Arya tradition of the Guhya-
samajatantra, cites Santideva’s BodhisattvacaryavataraS on the

4 Flood 2002: 25.
5 Bodhisattvacaryavatara 1:10.
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alchemy-like power of the bodhicitta to transform an impure body
into a priceless bejeweled image of the Buddha. Nagabuddhi pre-
sents the metaphor of a piece of brass that is made first into a spit-
toon, where people spit, then made into a serving dish, from
which food is eaten, and finally into an image of the Buddha,
which is worshipped. He continues:

Likewise, the ordinary body—when it is saturated with desire, hatred,
ignorance and so forth, is a cause for samsara. Later, however, when one
completely understands intrinsic nature and becomes thoroughly
purified, it turns into a cause for attaining the stage of all-knowing.®

Significantly, the brass itself undergoes major transformations
prior to its different uses. The purification, then, is not only in the
eye of the perceiver, as it takes place primarily not in the subject
but in the object. For this reason, it differs from most types of
purification discussed by Sferra in “The Concept of Purification in
Some Texts of Late Indian Buddhism.”” We might mention that
the transformation of the piece of brass is obvious, but the process
undergone by its referent, the ordinary body, is remarkably vague.
The crucial point is that the impure body can transform into a
pure entity. The nature of this transformation is less clear.

The problem of enlightenment in this present body can be
overcome in other ways as well. A common approach is based on
the notion of tathagatagarbha: sentient beings are pure by nature,
since beginning-less time; thus, they do not require any funda-
mental purification.® The stains of their present bodies are adven-
titious, removable elements. However, we will not proceed in that
direction.

In the present paper, I would like to examine the possibility of
purifying the present impure body as attested by dGe lugs scholars
of Tibetan Buddhism, who maintain that the present body
changes when enlightenment is attained. The focus will be the
context of the Guhyasamajatantra, which emphasizes the illusory
body.

8 Samajasadhanavyavastholi, ch. 3, Tanaka 2016: 126—127.
7 Sferra 1999.
8 Sferra 1999 discusses this concept. See also Bentor 2017.
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3. The Nature of the Transformation into a Buddha-Body

According to the Guhyasamaja and other tantras, the transforma-
tion of the ordinary body into a buddha-body is made possible
through special links that are thought to exist between the impure
psycho-physical elements of the human body and their purified
aspects in the forms of the deities of the mandala. The Guhya-
samajatantra relates the body’s components to the five buddhas of
the mandala and so forth: “The five aggregates are proclaimed as
the five buddhas, the vajra-ayatanas as the supreme mandala of bo-
dhisattvas.” Importantly, the five aggregates are not explicitly
equated here with the five buddhas; rather, they are proclaimed
(Tib. rab tu bsgrags, Skt. prakirtita) as buddhas. Hence, there is a cer-
tain ambiguity regarding the nature of these relations and the
extent to which the aggregates and the buddhas are to be regarded
as identical.

On the one hand, numerous Buddhist tantras call for going be-
yond distinctions between purity and impurity. Thus, in comment-
ing on the above-cited verses of the Guhyasamajatantra in his
Pradipoddyotana, Candrakirti emphasizes the identity of the aggre-
gates and the buddhas :'° “The natures of the five aggregates are
Vairocana and so forth; the five physical elements, earth and so
on, are the nature of Locana, and so forth.” Similarly, some ta-
ntras, including the Hevajra and Samvarodaya tantras,"' contain a
whole chapter on the identity of bodily constituents and the dei-
ties of the mandala (called in fact purity, Tib. rnam par dag pa, Skt.
visuddhi). On the other hand, it seems that a certain transition
from the impure to the pure stage must be acknowledged. In the
Caryamelapakapradipa, Aryadeva, for his part, glosses the above line
of the Guhyasamajatantra as follows:'?

It is taught that the aggregates, sensory spheres and sense bases, which
since time without beginning abide with the identity of the ordinary, now
have the nature of being produced from tiny particles of all tathagatas.

9 Ch. 17, st. 50; Matsunaga 1978: 109; S 74b4.

19 Pradipoddyotana Chakravarti 1984: 214; D 186a.

" Hevajratantra, ch. 9; Samvarodayatantra, ch. 4.

2 Caryamelapakapradipa, ch. 2, Wedemeyer 2007: A 7b.
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Here, a distinction is made between the state of things in the past
and in the present; the nature of the passing from the former to
the latter remaining unclear. Such ambiguities often play an
important role in debates, when each party accuses the other of
falling into one or another of the extremes rather than straddling
over both.

Tsong kha pa Blo bzang grags pa (1357-1419) maintains that
the ordinary human body changes when buddhahood is attained.
In his rNam gzhag rim pa’t rnam bshad, Tsong kha pa states:'3

Since the Caryamelapakapradipa and the Pradipoddyotana teach that yogins
who are awakened in one lifetime are awakened after changing their
bodies, yogins meditate on the path first in human bodies; however, even-
tually, when the fruit is attained, their bodies change.

mKhas grub rje dGe legs dpal bzang po (1385-1438), Tsong kha
pa’s disciple, follows him in this regard:'4

Itis not possible that for attaining awakening in this life, the present body,
produced by previous karman and afflictive emotions, would transform
into a buddha-body.

The canonical authorities Tsong kha pa invokes for his position
are Aryadeva’s Caryamelapakapradipa's and Candrakirti’s Pradipo-
ddyotana,'® both stating that when yogins are awakened in the pres-
ent lives, their bodies have to change (Tib. brje ba, Skt. parivarta)
before they can attain the vajra-body. Not all Tibetan scholars
agree on this point. In following Candrakirti’s explanation cited
above, some maintain that the impure bodily constituents of the
aggregates, etcetera, do not differ in essence from the deities of
the mandala.'’

3 Tsong kha pa, rNam gzhag rim pa’i rnam bshad 19a—b.

4 mKhas grub rje, bsKyed rim dngos grub rgya misho 4a1.

5> Wedemeyer 2007: B 63b: kalevaram parivartya vajrakaya; phyung po’i khog pa
brjes te rdo rje’i lus su gyur nas [the Tibetan translation corresponds to *skandha-
kalevaram]. See also Wedemeyer 2007: B 71a: atra svarupaparivarto bhavati; 'dir rang
gl gzugs yongs su brjes par ‘gyur ro.

16 Chakravarti 1984: 86: ihaiva janmani svarupaparivartanat; D 68b4: tshe ‘di
nyid la rang gi ngo bo brje ba yin pas.

'7 See for example, Go rams pa bSod nams seng ge (1429-1489), Rigs pa’i
mitshon cha 2b—5a.
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The position of these early dGe lugs scholars, namely, that the
ordinary present impure elements cannot continue in buddha-
hood, accords with the view of “nirvana without remainder” of ear-
lier Buddhism. The following questions then arise: How is it possi-
ble to reach enlightenment in the present life, but not in the pres-
ent body? How can the body be changed without undergoing
death and rebirth? If yogins abandon their present bodies and take
other types of bodies, are they awakened in their present lives? If
the present impure body cannot transform into a buddha-body,
what kind of body can be taken upon reaching enlightenment?
Finally, if the present body is forsaken and a buddha-body arises,
what carries on into buddhahood; in other words, on what basis is
the buddha-body attained? Leaving aside in the present article the
question of what carries the merit and karman of yogins to awaken-
ing, I wish to discuss the bodily aspects that continue in enlight-
enment. The early dGe lugs scholars themselves posed these very
questions, as for example mKhas grub rje says:'®

How, after the present body is forsaken, is a buddha-body attained? If the
present body is abandoned and a buddha-body is obtained by taking a new
birth, then the premise that one is awakened in this life would be vitiated.
On the other hand, if the present body is abandoned and a buddha-body
adorned with the major and minor marks of a Buddha is attained without
taking a new birth, then the buddha-body arises without a homogenous
cause, and this is unacceptable.

Our current concerns, then, have a long history. Before turning to
a discussion of them, however, we shall take a moment to consider
the corporeal elements in buddhahood.

4. The Corporeal Basis of the Buddha-Body

The notion of “nirvana without remainder” assumes that the ordi-
nary body, together with all other physical aspects, is discarded.
Yet, from early Buddhism on, buddhahood has been described in
terms of the two or more bodies or kayas of the Buddha, thus
affirming a certain corporeality in the awakened state. Similar to

8 mKhas grub rje, bsKyed rim dngos grub rgya misho 4a1-2.

83



Yael Bentor

the term “corpus,” kaya carries meanings that include “a collec-
tion” as well as “a physical entity.” Specifically, in the rapakaya cer-
tain corporeal elements are present, such as the major and minor
marks of the Buddha, the sambhogakaya or the seven features of
union.'? Hence, the “physiology” of buddhahood is different from
that of “nirvana without remainder.” There is a body in awaken-
ing, or, to put it differently, buddhahood entails an embodiment.
Tsong kha pa emphasizes that at the end of the completion
stage, the tantric practice must include a homogenous cause (rigs
‘dra’i rgyu) of the rupakaya endowed with the major and minor
marks of buddhahood.?® Likewise, in the passage above, Tsong
kha pa’s disciple, mKhas grub 1je, calls for a homogenous cause of
the buddha bodies; that is to say, a cause that is of the same type as
the result. For a cause of the rapakaya to be a “homogenous cause”
it must have certain corporeal features. In other words, the tantric
practice as well must consist of tangible or concrete aspects.
According to mKhas grub rje, a mind that abides in bliss, clarity
and non-conceptuality as such, or the four joys as such, cannot
result in awakening, since they cannot serve as homogenous
causes for the riapakaya.>* We may ask then, how do the early dGe
lugs scholars, who maintain that the present ordinary body must
be abandoned, explain the corporeal basis of the buddha-body?

5. The Illusory Body

The solution to the puzzle lies in the illusory body (Tib. sgyu lus,
Skt. mayadeha) of the completion stage (Tib. rdzogs rim, Skt. nispa-
nnakrama or utpannakrama), especially emphasized in the so-called
father tantras, such as the Guhyasamajatantra. The illusory body is
the main bodily aspect during the completion stage that is similar
in type to the rupakaya and will give rise to it. In his Rim Inga gsal
sgron, Tsong kha pa explains how the illusory body is the substan-

19 Tib. kha sbyor yan lag bdun. These seven features encompass the characteris-
tics of all three bodies: resources, union, great bliss, absence of intrinsic nature,
uninterrupted continuum, compassion, unceasing.

20 Tsong kha pa, Rim Inga gsal sgron, ch. 2, 56a2; for an English translation, see
Kilty 2013: 118.

2 mKhas grub rje, bsKyed rim dngos grub rgya misho 4a3-b3.
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tial cause (Tib. nyer len) for the resultant rapakaya endowed with
major and minor marks of the Buddha:*?

For attaining a body adorned with the major and minor marks of the
Buddha—which is distinct from the ordinary body produced by karman
and afflictive emotions and the body created by the mind through the
meditation on the body of a deity during the generation stage?3—it is
necessary to practice a special deity yoga. You need a method to attain an
illusory body from the winds, because the substantial cause of this body
cannot be but the winds.

The illusory body is attained from the winds (Tib. rlung, Skt. prana),
which brings us to a new perspective on human physiology, one in
which the relations of mind and body are quite distinct from what
we saw above. The mind is said to be riding on a subtle wind, like a
rider mounted on a horse, and these two cannot be separated.
Moreover, the wind has certain subtle corporeal aspects that give
rise to the bodily elements present in buddhahood. The winds are
the substantial cause for the illusory body, and the illusory body, in
turn, “is the unique cause of the rupakaya,” endowed with major and
minor marks of the Buddha.?4

Since in this framework body and mind or wind and mind
cannot be separated, the illusory body possesses a mind as well.
The substantial cause for the mind of the illusory body is the
preceding mind of clear light that arises for advanced yogins
during the phase of mind-isolation in the completion stage
(Tib. sems dben, Skt. cittaviveka); the substantial cause for its
body is the wind on which the mind of mind-isolation is mount-
ed.?s Hence, the illusory body is formed of mere-wind-and-mind
(rlung sems tsam).

The illusory body is the key to resolving the paradox of attain-
ing buddhahood in this life, after discarding the impure old body
but without undergoing death and rebirth. It is in the illusory

22 Tsong kha pa, Rim Inga gsal sgron, ch. 2, 56b1-3; for another English trans-
lation, see Kilty 2013: 119.

23 The generation or creation stage, Tib. bskyed rim, Skt. utpattikrama.

24 Tsong kha pa, Rim Inga gsal sgron, ch. 8, 243a6; for an English translation,
see Kilty 2013: 444.

25 Tsong kha pa, Rim Inga gsal sgron, ch. 7, 213b6—214a1; for an English trans-
lation, see Kilty 2013: 396.
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body that yogins reach the moment of their awakening. Unlike the
coarse contaminated body, the subtle illusory body formed of
mere-wind-and-mind can be purified just prior to the attainment
of enlightenment. At the same time, as we shall see, the illusory
body carries a certain subtle corporeality into buddhahood.
Moreover, the illusory body can be attained during the practice of
the completion stage, without the yogin being subjected to the pro-
cess of dying and being reborn. It is the illusory body, then, that
makes it possible to attain enlightenment in one lifetime but not
in one body.

6. The Illusory Body and the Intermediate Being

For the early dGe lugs scholars ike the illusory body, the interme-
diate being (Tib. bar do, Skt. antarabhava) is formed of mere-wind-
and-mind.2® However, while the illusory body can carry the yogin
to awakening, the intermediate being leads to samsara alone, as
the following lines of the Caryamelapakapradipa indicate:*’

For ordinary ignorant beings, the so-called intermediate being—the
cause of samsara—will take place. But for those who have obtained the
transmitted instruction of all buddhas through the lineage of the gurus,
the so-called self-blessing stage will emanate as embodiment whose es-
sence is the vajra-body... endowed with all the excellent qualities of the
buddhas.

Thus, when ordinary people die, they return once more to samsara
as intermediate beings who will be reborn in worldly realms.
Yogins who engage in tantric practice, however, can attain the so-
called “self-blessing stage” (Tib. bdag la byin gyis brlab, Skt. svadhi-
sthana). The “self-blessing stage” is the third of the five stages of
Nagarjuna’s Pasicakrama,*® regarded as the illusory body.? From

26 See Tsong kha pa, rNam gzhag rim pa’i rnam bshad 28b, 43a; Rim Inga gsal
sgron, ch. 2, 63b1-3; for an English translation, see Kilty 2013: 129-130.

27D ch. 6, 85b2—4, reading rdo 1je sku’i for rdo rje sems dpa’i sku’; For Skt. and
Tib. editions, as well as an English translation, see Wedemeyer 2007: B 42a. For
another English translation see Kilty 2013: 130.

28 This is the title of the third chapter of the Pasicakrama.

29 In the Rim Inga gsal sgron (ch. 2, 54a3—4) Tsong kha pa states: “At the end
of the three states of emptiness, during mind isolation, the conventional illusory
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this stage will ultimately emanate the vajra-body, “endowed with
all the excellent qualities of the buddhas.”

According to Tsong kha pa, just like the illusory body, the inter-
mediate being arises following the dawn of clear light. When an
ordinary person dies, at the end of the clear light of death, within
the old body the intermediate being formed of mere-wind-and-
mind naturally arises, separates itself from the old aggregates, and
begins a new life.3° The illusory body of a yogin skillful in the com-
pletion stage can leave the yogin’s coarse body, just as the interme-
diate being separates itself from the dead body.3' The actual base
of both the illusory body and the intermediate beings are mere-
wind-and-mind, which is not a completely new entity but appears
as a result of homogenous causes and conditions, carrying certain
corporeal features.

In the tantric physiology, then, it is not possible to discard all
bodily aspects, as occurs in “nirvana without remainder,” just as
death in this system does not put a total end to the previous life,
since the intermediate being carries on certain subtle elements
from its former existence.

7. Reaching Buddhahood

The practice of the illusory body is the fourth among the six stages
in the completion stage.3? Briefly, this practice begins with the
three isolations of the body, speech and mind, and, as we have
seen, the illusory body arises from the clear light of mind-isolation.
In the fifth stage, the mind of innate great bliss realizes emptiness-

body, formed from the winds in the five colors of light, arises. This is the illusory
body, the so-called ‘self-blessing stage,” the third among the five stages.” For an-
other English translation, see Kilty 2013: 115.

30 Tsong kha pa, Rim Inga gsal sgron, ch. 2, 63b1-3; for an English translation,
see Kilty 2013: 129-130.

3! Tsong kha pa, Rim Inga gsal sgron, ch. 7, 214a; for an English translation, see
Kilty 2013: 396.

32 The six stages of the completion stage are: body isolation (Tib. {us dben, Skt.
kayaviveka), speech isolation (ngag dben, vagviveka), mind isolation (sems dben, ci-
ttaviveka), illusory body (sgyu lus, mayadeha), clear light ( ‘od gsal, prabhasvara) and
union, (zung jug, yuganaddha). For the relation between these six stages and the
five steps of the parnicakrama, see, for example, Tsong kha pa, Rim Inga gsal sgron,
ch. 3, 69b—83b; for an English translation, see Kilty 2013: 143-164.
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clear-light, and at the culmination of the sixth stage when bliss and
emptiness are united with the illusory body, buddhahood is attain-
ed. The mind of innate great bliss, which directly realizes empti-
ness, results in the dharmakaya; and the illusory bodies purified by
the actual clear light result in the rapakaya. For Tsong kha pa,33
these are the two exclusive causes of a buddha-body at the culmi-
nation of the completion stage.

Since yogins who attain the illusory body do not change their
bodies by dying and taking on a new life, it is within a single life-
time, but not in a single body, that they are awakened. They
change their bodies by discarding their coarse ordinary bodies
while retaining the subtle corporeal elements of the wind upon
which the subtle mind rides. This wind then gives rise to the cor-
poreal aspect of buddhahood, but only after together with the
mind it is purified more than once by the clear light. In this way,
the illusory body formed of mere-wind-and-mind solves the
conundrum of awakening in a single life after having left behind
the present contaminated body, but without going through death
and rebirth. At this point, we shall revisit the term “formed of
mere-wind-and-mind.”

8. Formed of Mere-Wind-And-Mind

As noted above, the term “formed of mere-wind-and-mind” is held
in common by Tibetan scholars belonging to various schools, in-
cluding the bKa’ brgyud,3* Sa skya,3s and Ris med.3® However,
Tsong kha pa interprets this term in a unique way. To demon-
strate his method, let us consider his explanation of a verse from
the Paricakrama. The Nagarjuna who composed this work says:37

33 Tsong kha pa, Rim Inga gsal sgron, ch. 8, 258a6-b2; for an English trans-
lation, see Kilty 2013: 470.

34 See the fifth Zhwa dmar dKon mchog yan lag (1525-1583), Rab gsal nyi ma’i
snying po 93b1 and Dwags po bKra shis rnam rgyal (1512/3-1587), Legs bshad nor
bu’i 'od zer 139b4; for an English translation, see Roberts 2011: 568.

35 See Red mda’ ba gZhon nu blo gros (1348-1412), Yid kyi mun sel 243, and
sTag tshang Shes rab rin chen (b. 1405), Zhabs lugs rdzogs rim snying gi thig le 134.

36 Kong sprul Blo gros mtha’ yas (1813-1899), Shes bya kun khyab, vol. 3, 225;
for an English translation, see Guarisco and McLeod 2008: 144.

37 Ch. 3, v. 16; Tomabechi 2006: 157; D 52b.
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“By the mind ignorant beings are bound in samsara, and by that
very mind yogins reach the abode of the sugatas.” This line echoes
the theory of Mind Only (Tib. sems tsam, Skt. cittamatra), but for
Tsong kha pa, Nagarjuna taught nothing but Madhyamika. As
such, the theoretical grounds of the Arya tradition of the Guhya-
samaja must be Madhyamika. Therefore, he explains:38

This teaches that sentient beings are born through the power of the wind
and mind of the clear light of death, while for yogins skillful in means, this
very wind and mind that circle in samsara arise as the illusory body and
become awakened. Commentaries on the Pasicakrama explain the mean-
ing of this verse differently.

Fully aware that his interpretation does not accord with the tradi-
tional commentaries on the Paricakrama, Tsong kha pa glosses
“mind” in Nagarjuna’s Panicakrama with “wind and mind,” arguing
that such wind and mind arise as the illusory body. Tsong kha pa
justifies his reading on the basis of the passage in Aryadeva’s Carya-
melapakapradipa, cited above, which explains that instead of the
intermediate being—the cause of samsara for ordinary beings—
for yogins endowed with transmitted instruction the illusory body
arises. While modern scholars have suggested a different chronol-
ogy for these tantric teachers,3* Tsong kha pa understands Arya-
deva to be a disciple of Nagarjuna who is clarifying his master’s
works.

In Tsong kha pa’s reading of the above-cited passage, Naga-
rjuna is saying that by means of the (wind and) mind, ignorant
beings are bound in samsara, and by that very (wind and) mind,
yogins reach the abode of the sugatas. By glossing “mind” as “wind
and mind” in a work by Nagarjuna, Tsong kha pa not only elimi-
nates any indication of theories of Mind Only from this context.4°
In this move, he also links the mere-wind-and-mind, which is the
cause of the intermediate being at the ground, to the mere-wind-
and-mind that gives rise to the ripakaya when buddhahood is
attained. Thus, while in the original verse the mind is the founda-

38 Tsong kha pa, Rim Inga gsal sgron, ch. 7, 208a6-b1; for another English
translation, see Kilty 2013: 387-388.

39 See Tomabechi 2008.

49 Elsewhere as well, Tsong kha pa glosses mind-only, sems tsam, as rlung sems
tsam, mere-wind-and-mind. See Bentor 2015: 186-191.
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tion of both samsara and enlightenment, according to Tsong kha
pa the ground of everything is the mere-wind-and-mind, as he
states in his Rim Inga gsal sgron:4!

The root of everything animate and inanimate is none other than mere-
wind-and-mind, and such mere-wind-and-mind is then generated into the
single body of the stage of union [at the culmination of the tantric path].

9. Conclusions

Seeking a solution to the paradox of enlightenment in this very
life but not in this very body, we have traced various Buddhist
approaches to the prospect of purifying the ordinary human body.
In the process, we discussed a diversity of views regarding the rela-
tions between mind and body. Those who maintain that awaken-
ing in this very body is possible while regarding the ordinary body
as contaminated must take for granted the availability of a method
for rendering the impure body pure. Among them, for the
Tibetan scholars who accept the theory of tathagatagarbha and
thus maintain that the present body is only adventitiously tainted,
no extensive metamorphosis is required. Those who do not accept
this approach, however, must assume a radical transformation of
the impure corporeal constituents before enlightenment in this
very body can be attained. Since numerous tantras and tantric exe-
geses affirm that the bodily constituents are in essence no differ-
ent from the deities of the mandala, many Tibetan authors pre-
sume the contaminated present body can be purified by means of
the tantric path. Yet scholars who do not hold that the ordinary
contaminated body can be purified must provide an alternative
explanation for awakening in the present life and body. The early
dGe lugs scholars do so on the basis of the illusory body formed of
mere-wind-and-mind during the completion stage of the Guhya-
samajatantra. They maintain that while the yogins discard their
coarse bodies, the subtle—yet corporeal—elements of their
bodies are purified at the culmination of the tantric path. Since
yogins abandon their ordinary impure bodies without dying and
being reborn, they attain awakening in their present lives but not
in their present bodies.

4 Tsong kha pa, Rim Inga gsal sgron, ch. 9, 276b6-277a1; for an English trans-
lation of the entire passage, see Kilty 2013: 505.
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Sacrifice in Brahmanism, Buddhism,
and Elsewhere: Theory and Practice”

JOHANNES BRONKHORST
(Université de Lausanne)

There is a widespread conviction among human beings that the
world we live in, our ordinary reality, is not all there is. There is
also a higher reality, different from and more real than our every-
day world. We can enter into contact with this higher reality, in
various ways. One of the most frequent methods to do so is ritual.
Ritual acts can be understood as procedures to anchor important
transactions, transitions and relationships into this higher reality.
A wedding ceremony gives a deeper reality to a specific transac-
tion between two parties, making it irreversible. Initiation rituals,
similarly, anchor transitions into this higher reality, adding a
dimension to transitions that might otherwise be considered nor-
mal and inevitable.

One human concern is particularly important in this context:
hierarchical relationships. In a hierarchical relationship one party
is superior, the other inferior. Such a relationship finds its most
visible expression when a superior person takes from the inferior

* This paper brings together and further elaborates ideas presented in earli-
er publications of mine mentioned in the references below. These publications
provide further details and references.
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person something that is dear to the latter, in the final resort even
the inferior person’s life. Such acts of violence occur all the time
among humans, and have no special connection with religion,
ritual or sacrifice. However, such unequal relationships can be
anchored into a higher reality and thus rendered permanent and
unchangeable. This requires ritual enactment of the hierarchical
relationship. In such a ritual both the superior and the inferior
person (or persons) have to participate of their own free will. A
typical ingredient of such a ritual is that the inferior persons, of
their own free will, part with something that is dear to them or
even, in extreme cases, with their own life.

I'will use the word sacrifice to designate rituals that concern the
hierarchical relationship between a superior and an inferior per-
son. Both the superior and the inferior person can be human, but
often the superior person is divine. This does not affect the gene-
ral scheme, because there are examples from different cultures
where both persons are human. When the Roman emperors had
their subjects perform sacrifices to them, only modern scholars
could come up with the idea that only the divinization of the
emperors could explain this. In reality such sacrifices concerned
the relationships between two humans: the emperor and his sub-
ject. Sometimes this relationship between humans is hidden, yet
discernible to those who look. The ancient Indian Horse Sacrifice
anchored a hierarchical relationship between humans in a higher
reality: it established the superiority of the initiator of the sacrifice,
a king, over rival neighbouring kings. The sacrifice yet culminates
in a ceremony in which the king sacrifices a horse to gods, but this
merely reveals the triple structure of this sacrifice: it establishes
the superiority of the king with respect to his rivals, while at the
same time subordinating him to the gods. A similar situation pre-
vailed among the Aztecs. They took the most prized possessions of
their neighbours, i.e., their best warriors, and ritually put them to
death. The superior position of the Aztecs with respect to their
neighbours is there for all to see, and the fact that those captive
warriors were sacrificed to gods does not change this.

We have already seen that a sacrifice (in the sense here used)
requires agreement from all parties, including the inferior party. It
is striking to see that often the inferior party does not only consent
to participate, but actually takes the initiative. This should not sur-
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prise us. The human predisposition to social hierarchy does not
only account for the urge to be superior to others, but also, and
often simultaneously, for the urge to be inferior. This latter urge
may indeed be a factor contributing to the human tendency to
believe in superior divine beings: it is no doubt safer to practice
one’s inferiority with respect to such beings rather than toward the
first passing robber baron who has succeeded in imposing his will.

So far we have skipped the most important questions. Why are
so many people convinced that there is a higher reality, more real
than our ordinary world? And what procedures are required in
order to get into contact with that higher reality? How and why
does ritual succeed in gaining access to it? And how does one
anchor transactions, transitions and relationships into a higher
reality?

All these questions allow of a single answer, which is of a psy-
chological nature. The way our mind works predisposes us to
believe in a higher reality, and it determines the ways in which we
believe we can enter into contact with it. So how does it work?

Itis well known to psychologists and philosophers that ordinary
perception is interpreted perception. We do not see the world as
itis, but as interpreted in the light of our memories, expectations
and other mental contents. Briefly put, numerous mental associa-
tions contribute to our awareness of the world, to what we consi-
der ordinary reality. Different mental associations result in differ-
ent ways in which we experience the world. So does a reduced
number of mental associations. A reduced number of mental asso-
ciations leads to a less interpreted perception of the world.

We know that in all cultures there are individuals who, for what-
ever reason and by whatever means, have extraordinary experien-
ces that they think put them into contact with a higher reality. This
is the result of a strong reduction in mental associations. Such
strong reductions of mental associations are not accessible to
everyone, but to a more limited extent such reductions, and with
them a changed perception of the world, are common to all of us.
The reason is that there is a logic behind the reduction of mental
associations. We reduce mental associations by concentrating, by
getting absorbed, and the deeper the absorption, the fewer men-
tal associations contribute to our perception of the world. We may
not be aware that in states of absorption we cognize the world dif-
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ferently, but we do seek out activities and places that facilitate
absorption in situations where that higher reality plays a role.
Fixed and repetitive movements have that effect, and it is known
that such movements characterize rituals. Meditation and prayer,
too, can induce absorption, and there is no need to remind you
that these are frequently used means to enter into contact with
higher reality.

Let us return to the sacrifice. One can impose one’s superiority
without the help of rituals: one can simply destroy the other par-
ty’s property, or the inferior person herself. One does not need
rituals to manifest one’s inferiority either. But if one wishes to
anchor that hierarchical relationship into higher reality, if one
wishes to solemnize it and make it permanent, then the destruc-
tion of property of the inferior person, or the destruction of the
inferior person herself, has to take place in a ritual setting. This
means, in a setting that facilitates absorption, in a solemn cere-
mony that is preferably repetitive, and free from disturbances.

I can now further specify the way I use the term sacrifice: A
sacrifice is a ritual that solemnizes a hierarchical relationship.
Since it is a ritual, this definition does not normally cover
“sacrifices” that a person can make for his motherland, his family,
etc. (even though there may be situations where such “sacrifices”
take on ritual features). The definition also excludes rituals that
do not concern hierarchical relationships, such as many rites of
passage, initiation rituals, etc.

However, the definition includes behaviours that are not
normally thought of as sacrifices. Buddhism, for example, is said
to be a religion without sacrifices, and indeed, Buddhism is criti-
cal of the Vedic tradition of sacrifice, especially animal sacrifices.
But Indian Buddhist literature is full of a theme that looks very
much like it: devoted Buddhists—including prominently future
Buddhas—give away their body or parts of it. And this is not only
a literary theme. The Chinese pilgrim Yijing reports that in his
time there were Buddhists in India who burned their own bodies
as an act of religious fervour. And in China, from the fourth cen-
tury CE onward, there were instances of bodily self-mutilation,
sometimes on a massive scale, in conjunction with the worship of
relics or stupas (Benn 2007).
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This last element is important. Bodily self-mutilation in con-
junction with relic or stipa worship is a ritual manner of abandon-
ing part of one’s body in favour of a Buddha or Bodhisattva. It is
therefore a ritual that solemnizes a hierarchical relationship, and
is therefore a sacrifice as I am using the term.

I am not the first to see a parallel between Vedic sacrifice and
Buddhist self-destruction. Perhaps the most recent author who
has drawn attention to it is Reiko Ohnuma, who refers back to
Hubert and Mauss, Paul Mus and Edith Parlier. She sees here a
historical continuity between Vedic and Buddhist thought. This is
indeed the way in which historians frequently deal with similar
phenomena in different cultural or religious traditions. They pro-
pose a historical connection, and therefore an influence of one on
the other. Often this leads to satisfactory explanations, but not
always. The similarity of the Vedic sacrifice and Buddhist self-
mutilation is an example where it does not work. Buddhism was
critical of the Vedic sacrifice, so the claim that they imitated ele-
ments of it in their own religious practices is a priori improbable.
It becomes even less probable when we remember that the Vedic
sacrificer only rarely, if ever, went to the extent of destroying his
own body or parts of it; he was more than happy to maintain that
he was represented by the sacrificial victim (an animal or other
offering). Why then should certain Buddhists go beyond this and
do to their own bodies what the Vedic sacrificer was unwilling to
do? And finally, why should the most extreme cases of Buddhist
self-immolation occur in China and beyond, far from the region
where the Vedic sacrifice had ever been practiced?

It should be clear from the above that the similarity between
the Vedic sacrifice and Buddhist self-immolation cannot be due to
historical continuity or influence. The only alternative explana-
tion is that they are both due to the way the human mind works.
This can find expression in recognizably similar ways in different
cultures and religions, even in cultures and religions that have not
influenced each other.

This last point hardly needs detailed proof. Sacrifices were part
of altogether different cultures, some of which never entered into
contact with each other. I mentioned the Aztecs earlier, and they
constitute an example of a culture that practiced what we may call
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sacrifice in complete isolation from other sacrificial cultures of the
ancient world.

I therefore return to my point of departure. Sacrifice in its mul-
tiple manifestations can be looked upon as expressions of the
functioning of the human mind. This mind is predisposed to
believe that there is a reality different from ordinary reality, a
higher reality. Human beings all over the world have developed
methods to enter into contact with that higher reality. Some of
these fall under the common denominator of rites: often solemn
and repetitive behaviours that facilitate absorption, and therefore
access to that different reality. Sacrifices (as I use the term) are
rites, and involve therefore solemn and repetitive behaviours that
emphasize hierarchical relationships between human and divine
beings. Hierarchical relationships can and do exist without
sacrifices to solemnize them. But there were situations in human
history where sacrifices may have been thought of as extra guaran-
tees for deepening or keeping in place hierarchical relationships.
As said earlier, these hierarchical relationships may be between
human beings, or between human beings and beings that inhabit
higher reality, such as gods.

By way of conclusion I wish to draw attention to an article that
came out in the journal Nature. Its title speaks for itself: “Ritual
human sacrifice promoted and sustained the evolution of strat-
ified societies” (Watts et al. 2016). The article provides and analy-
ses important evidence showing that human sacrifice and hierar-
chy go hand in hand. In this respect it supports the position taken
in this article. However, the article does create the impression that
human sacrifice is a means in the hands of the hierarchically supe-
rior to assert their power over those lower on the hierarchical lad-
der. This may often correspond to reality, and the choice of exam-
ples considered in the article no doubt strengthens this conclu-
sion. But this conclusion is one-sided, if our reflections so far are
correct. Sacrifice, including human sacrifice, has much to do with
hierarchical relations between conscious beings (human or di-
vine), but the superior party does not always take the initiative.
Sacrifice in some of its forms does not only give expression to the
wish of some to establish their superiority over others, but also to
the wish of others (or even of the same persons) to establish their
relative inferiority.
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1l dkar chag del monastero di Lamayuru
(Ladakh)

ELENA DE Rosst FILIBECK
(Sapienza Universita di Roma)

1. Nota introduttiva

Nel congresso dello IATS (International Association of Tibetan
Studies) tenuto a Ulan Bator (Mongolia) nel luglio del 2013 il mio
intervento," presentato all’interno del panel diretto dalla professo-
ressa Cristina Scherrer-Schaub, riguardava il contenuto del dkar
chag di Lamayuru.?

Nell’articolo spiegavo anche come ero riuscita a ottenere il per-
messo di fotografare il testo dall’allora abate del monastero, il
nono rTogs ldan rin po che,3 durante un mio viaggio di studio in
Ladakh avvenuto nel settembre del 2010 (da ora testo A1). Il mio
interesse era nato da una nota in Petech 1977: 138 circa le fonti
riguardanti gli eventi della conquista Dogra (1834-1842) in cui il
Professore ricordava tre fonti citate nel Bla dwags rgyal rabs chi med
gter (Gergan 1976: 594) che all’epoca non fu in grado di consulta-

! La dottoressa Michela Clemente lesse I’articolo per me, che non ero potuta
essere presente alla conferenza.

2 Sul monastero di Lamayuru vedi Thubstan 1976: 8.

3 dKon mchog bstan dzin thub bstan rgyal mtshan, nato a Durbuk nel 1939.
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re e fra queste: «An account of the mishaps and destructions
undergone by the Lamayuru monastery during the war, compiled
in 1862 by its bla zur dKon mchog rang grol». Percio quando ebbi
I’opportunita di visitare il monastero di Lamayuru mi informai
dell’esistenza di quel testo. Inoltre, nel maggio del 2012 nella
Songtsen Library a Dehradun trovai altri due brevi testi (testo B e
C)4 relativi a Lamayuru e, fatto piu importante, una copia (da ora
testo A2) in dbu can di quello stesso dkar chag fotografato a
Lamayuru, due anni prima, copia procuratami dal mKhan po Shes
rab del Kagyu College di Dehradun. Inoltre, la copia fotografica
del testo in dbu med non era per me di facile lettura e sono grata al
dottor Alessandro Boesi per avermi aiutato nella traslitterazione,
e anche alla professoressa Marta Sernesi che ha rivisto e comple-
tato di due fogli mancanti la trascrizione. Eventuali errori e omis-
sioni sono pero da attribuire soltanto a me.

La particolare composizione dei dkar chag, espressione di un
genere letterario tipicamente tibetano, rende, come ¢ noto, que-
sto genere uno dei piu adatti a contenere notizie di storia, di sto-
ria e geografia religiosa e non solo.’

11 dkar chag, dal titolo g.Yung drung dgon dang po ji ltar chags rabs
dang da lar ji ltar gnas tshul gyi rnam dbye bi dza har ti sma, € un
manoscritto in dbu med che misura circa cm. 20 X §, con sette
righe per foglio (testo A1, fols. 1a-15b). Lo specchio laterale ¢ deli-
mitato da due righe verticali di color rosso (vedi fig. 1).

L’autore del testo, come indicato da Petech, € il bla zur dKon
mchog rang grol nyi ma, che scrisse il dkar chag in occasione dei
restauri del monastero. A lui viene anche dato il titolo di Bakula,
secondo della serie, nato a sKyid ring nella famiglia (o localita, nel
testo: khyim) chiamata Gong ma steng pa. Di lui sappiamo che
compi gli studi primari nel monastero g.Yung drung/ Lamayuru,®

4 Testo B: de yang mang yul la dwags gsham phyogs phyi nang sa mishams su thub
bstan g.yu (sic) drung dgon gyis lo rgyus sa bcad tsam bkod pa la; Testo C: g.yung
drung thar gling dgon gyi chags tshul dang// rten gsum ji ltar bzhengs dang bzhugs pa
dang// “dus sdes bslab gsum nyams len mdzad tshul sogs// cung zad gleng la lhag ltas
gnang bstsol.

5 Sull’'importanza dei dkar chag come fonte letteraria vedi Martin 1996:
500-514.

% E bene ricordare che Tucci (1932: 69) individud nel toponimo g.Yung
drung la forma dotta di Yu ru, nome originario del villaggio, che era da riconnet-
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che a diciotto anni si reco in Tibet dove prese i voti di dge bsnyen a
"Bri gung thel, e che dopo gli studi torno in Ladakh? in seguito ad
un sogno durante il quale gli apparve il *Bri gung skyabs mgon.8

Il dkar chagnon cita le fonti delle sue informazioni se non gene-
ricamente ( khrul med zhib tig gi yig cha) e dichiara di scrivere per
sentito dire (thos lo) le notizie tramandate per tradizione orale,
dove a volte la memoria di avvenimenti realmente accaduti con-
fonde nomi ed epoche dando origine ad errori storici, duri a
morire. Mi riferisco agli episodi relativi a ’Bhag dhar skyabs (A1,
fol. 3b) e al re "Jam dbyangs rnam rgyal (AL, fols. 6b—7a).?

L’autore dichiara di raccontare la storia di Lamayuru a partire
da un tempo antecedente all’arrivo dei Tibetani fino ai suoi giorni.

Nella narrazione ¢ da notare a quali fatti il testo dia maggiore
o minore rilevanza e come la microstoria del monastero si innesti
nella macrostoria del Ladakh.

Poiché, per varie ragioni, i lavori presentati in quel particolare
panel del congresso IATS di Ulan Bator non furono pubblicati,
destinai il mio contributo, con un sommario dettagliato del dkar
chag, ad altra pubblicazione (De Rossi Filibeck 2017).

Prima di intraprendere lo studio di questo piccolo testo cercai
di sapere dove e se fosse reperibile. Mi rivolsi al compianto
E.Gene Smith che mi informo che il dkar chagnon era trai testi di
TBRC (e-mail 5-15 ottobre 2010) e mi chiese di inviargli la copia a
studio ultimato. Inoltre consultai la bibliografia degli studi sul

tere a nomi di localita in ru cosi frequenti nella toponomastica del Tibet indiano
come Miru, Suru, Taru. Nel manoscritto il toponimo Yu ru é sempre distinto dal
nome del monastero che viene indicato come g.Yung drung dgon pa.

7 Queste informazioni si trovano nel Testo C: /sku phreng gnyis pa rang grol nyi
ma rang nyid ni skyid ring du gong ma steng pa zhes pa’i khyim du llas bzang po sna
tshogs dang bcas bltams/ (644). Nel lignaggio spirituale dei Bakula rin po che dKon
mchog rang grol occupa il diciottesimo posto, ma qui ¢ detto seconda incarna-
zione dal momento che fu il secondo Bakula a rinascere in Ladakh. Vedi anche
Nawang Tsering Shakspo 1988: 439: «sKin dyang born Bakula dKon mchog Rang
gro Nyi ma (sic)»; vedi anche Gergan 1976: 439, 594.

8 Notizia riportata anche in testo A 1, fol. 10bs.

9 I1 primo, attivo nel XIII secolo (Vitali 1996: 388), viene collocato cronolo-
gicamente come contemporaneo di Rin chen bzang po (958-1055), mentre al
secondo (c. 1590-1616) si attribuisce il primo incontro con i ’Bri gung pa avvenu-
to invece con bKra shis rnam rgyal (c. 1555-1575) (Petech 1988:366). Vedi anche
De Rossi Filibeck 2017.
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Ladakh (Bray 1988) con i relativi aggiornamenti che compaiono
regolarmente nei Ladakh Studies (Bray 2008-2015), senza succes-
so. Soltanto nel 2014 ne trovai menzione senza pero poter accer-
tare I’avvenuta pubblicazione.'

Sono lieta di dedicare a Cristina Scherrer-Schaub la trascrizio-
ne completa del testo del dkar chag, sperando che questo breve
lavoro possa essere utile come un ulteriore esempio del modus scri-
bendi degli autori tibetani di questo particolare genere letterario.

2. Il testo del dkar chag

Nella trascrizione del testo A1 sono indicate in nota tutte le varian-
ti rinvenute nella copia in dbu can (testo A2), le cui pagine sono
indicate dai numeri in grassetto. Le abbreviazioni sono state sciol-
te e le varianti di punteggiatura non sono registrate. In carattere
piu piccolo, le sillabe che appaiono come note interlineari nel
testo A1. Abbreviazioni: om.: omittit; add.: addit.

Titolo (1a)

/g.Yung drung dgon dang po ji Itar chags rabs dang da lItar ji Itar
gnas tshul gyi rnam dbye bi dza har ti sma/

1b

1 thabs mkhas thugs rjes shakya’i rigs su '’khrungs// gzhan gyis
mi thub

2 bdud kyi dpung ’joms pa// gser gyi lhun po lta bur brjid pa’i
sku// shakya’i rgyal po de la

3 phyag ’tshal lo// zhes mchod par brjod pa’i tshig gis sngon
bsus te gleng bar bya ba’i

4 donla/ de yang mang yul mnga’ ris la dwags sham phyogs phyi
pa dang nang pa’i sa mtshams su khod pa’i*!

© Vedi Blancke 2014: 274, n. 1, che cosi scrive: «... it is being translated by
K.H. Everding». Sfortunatamente non sono riuscita a sapere se questa traduzio-
ne sia stata pubblicata o meno.

"' khod pa’i] bzhengs pa’i
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thub bstan g.yung drung dgon gyi lo rgyus sa bcad tsam bkod
pala'? // sngon bod chos rgyal gyi

2a

gdung brgyud la dwags la ma phebs dus/ la dwags stod phyogs
rnams su ni yul grong ma

chags par thang stong dang lung stong du yod cing/ sham
phyogs rnams su yul chags pa rnams ’brog pa zhes kla klos
bzung (2) nas lung pa re nas rdzong chung re byas gcig la cig
dgra jag ’gyed cing bsdad pa’i tshe'3

g.yu'4 ru zhes pa’i lung pa ’di mtsho ru ’khyil nas yod skad/ re
shig dgra bcom nyi ma gung pa rgya gar

nas kha che’i yul du phebs skabs shig la/ lho phyogs gar zha nas
zangs kar brgyud de sa phyogs

2b

"dir phebs pas/ yul ’di’i lung pa ni mtsho ru ’khyil te yod pas
shar phyogs kyi ri’i rtser phebs te gzigs pas

mtsho 'khyil ba’i dbus na gad pa ’bur po zhig rtse "thon's te yod
pa kun gyis mthong ba de la phyag bstan te

pha gyi mtsho de skams pa dang dkyil ’bur po de’i steng du
ston'® pa shakya thub pa’i chos mdo sngags zung "brel gyi bstan
pa rin po che

dge ’dun gyi sde dang bcas pa tshugs par ’gyur ro zhes lung
bstan mdzad pas shar ri’i sa phyogs de la skam "bur zhes ming du
thogs/ de nas dgra bcom nyi ma gung pa rdzu ’phrul gyis mtsho
(3) dkyil gad 'bur rtse der phebs nas gzhi bdag gi'7 klu sogs

la chu gtor sbyin nas phyag gis 'khar'8 gsil brkyang ste mdo’i
mtsho mjug rdzu ’phrul gyis bkral nas kha

che’i yul du phebs song ba’i mus la mtsho ’grol skabs mtsho
dkyil nas ’"dam seng gnyis thon pas sa der seng ge

2 ]a] las

13 tshe] om.

4 gyu] yu

5 ’thon] thon
16 ston] bston
7 add. Tha

18 "khar] mkhar
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3a

sgang zhes ming du thogs/ chu gtor mdzad dus kyi gtor nas*?
’bru rnams mtsho ’khrugs pa’i rba rlabs kyis

phyogs bzhi nas dbus phyogs la spungs pa gad steng sa dang
rlan ’dres te g.yung drung ris kyi ljang pa’i myu gu skyes yod pas
rjes su gzhi der dgon pa chags dus g.yung drung dgon zhes ming
du thogs ’dug/ de rjes jo bo na ro pa rgya gar nas kha che’i

yul du phebs pa’i dus gcig la Iho phyogs nas zangs kar*° rdzong
khul phug tu phebs shing/ de nas brgyud sa phyogs ’dir
phebs te g.yung drung myu gu skyes pa’i gad pa’i rtse ’dir phug
pa byas gdan chags pas (4) thog mar ni na ro pa’i zhabs kyis
bcags pa’i gdan pa yin ’dug cing/ rje na ro pa’i sku thog nas
bzungs kha che’i yul nas g.yung drung dgon ’di’i bar gyi yul
sde thams cad la nang pa sangs rgyas pa’i chos lugs dar rgyas su
yod tshul yang da Itar pu rig gi yul mang po dang sbal ti yul sogs
la sku rnyan

3b

gyl brag dang lha khang hrul po/ ma ni/ mchod rten rnying pa
la sogs bstan pa’i lag rjes yod skad dang/ rje "bri gung pa ’jig rten
mgon po’i che ba brjod pa’i gtam las kyang nub phyogs na ’bru
sha dang 'gyi lid*! tshun chad nga’i chos ’og tu tshud ces gsungs
pa dang mthun ’dug

pa dang/ des mtshungs dgon ’di’i chos sde dar rgyas yod tshul
yang grub thob chen po grung pa rdzong pa zhes pa la sogs bod
na*? gdan phebs

pa’i skyes bu dam pa ’ga’ nas bstan pa ’dzin skyong spel gsum
yod pa’i thos lo dang/ ’khrul med zhib tig (5) gi yig cha yod pa
re ni bstan pa’i dar rgud kha shas byung thal ba’i mtshams su
chas kyi ’phro stongs skabs dbyings su yal bas/ da Ita rags rim
tsam gyi

thos lo ni/ sngon thog skabs shig tu khri dpon bhag dhar skyabs
ces?3 pa’i dpon po zhig gis kha che’i sa mtshams nas mar yul

9 nas] om.

20 kar] dkar

21 gyi lid] “gyil "gyid
22 pa] nas

23 ces] zhes
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la tshun chad srid du bzung ste yod skad/ des mnga’ ris skor
gsum na mtshan yongs su grags pa’i lo tsa ba rin chen bzang
po gdan

4a

drangs te/ kha che sa mtshams mdud bzhi la nas bzungs ti se’i
la tshun chad du mchod rten brgya dang brgyad/ lha khang
brgya dang brgyad bzhengs pa sogs bstan pa’i bya ba rlabs po
che’isgo nas ljongs 'di’i skye 'gro’i bsod nams kyi nyin byed gsal
bar mdzad

pas/ de’i nang tshan®4 g.yung drung dgon ’di’i yul gyi phyogs
bzhi dbus dang Inga la lha khang Inga rgyud?s sde bzhi’i rten
dang brten par bcas

pa bris ’bur mtha’ yas pa dang/ phyi ru rgyud (6) nas gsungs
pa’i mchod rten mang po bzhengs 'dug pa’i/ de ltar thun2®
mong dang thun mong ma

yin pa’i mdzad pa’i sgo nas bka’ gdams kyi bstan pa shin tu dar
ba zhig byung ba yin tshod la/ de bzhin dgon pa ’dir

yang de nas gzungs bod yul dbus nas mkhan po zhig phebs srol
tshugs te/ sde pa gzhung gi bka’ shag gi yig tshang las

kyang/ g.yung drung mkhan por dos khal drug cu zhes yod cing
de Itar gnang srol yod pa dang/ phyis su dgon pa ’di "bri gung

4b

pas bdag ’dzin mdzad pa nas bzungs rim gyis bri nas dos khal
sum cu nyi shu’i skor du yod skabs bod rgyal tshab mtsho mo
gling pa’i sku thog la lo phyag pa bha bha ag mad shan gyis lam
yig bka’ shog rnying pa bka’ shag tu phul nas

ag mad shan de ni sku tshe brjes song nas deng phyin chad lam
yig bka’ shog phyag rtags res gnang ba dang mi gnang ba
gnyis su ’dug cing/ (7) de ltar lo tsa rin bzang gi phyag rjes
mchod rten sa "bum re dang dbus kyi lha khang da Ita’ang skyon
med du bzhugs yod cing/ de ltar bka’ gdams kyi chos lugs dar
zhing rgyas pa’i rang bzhin can dang/ de rjes bar skabs shig

24 tshan] mtshan

25 rgyud] brgyud
26 thun] mthun
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la mang yul spu rangs gu ge gsum la bod chos rgyal gyi gdung
brgyud rgyal po mgon gsum bzhugs pa’i gdung brgyud sras gcig
la dwags la phebs te thog mar sle ru gdan sa chags nas chu pi’i
grong tsho tshugs/ de nas she chu shod bcas la yur ba

5a

bton nas yul btsugs shing sham phyogs ’brog yul rnams la dmag
drang ba sogs kyis mnga’ ’bangs che rgyas byung ba dang

rjes su la dwags stod sham thams cad du rgyal ba nyi ma’i gnyen
gyi bstan pa dar zhing rgyas par gyur pa ni/ lho nas gar zha’i yul
tshun chad

la dwags rgyal po’i mnga’ zhabs su gtogs pa dang/ nub na kha
che’i yul mtsho kha shas (8) pu rig brgyud nas la dwags thug??
chabs cig pa dang/ nub byang

na ’bru sha dang ’gyi 1id?® nas shi khar brgyud la dwags su gtogs
shing dam pa’i chos dar rgyas yod pa sogs sngar gyi thos lo
dang/ dalta’ang de rnams su lha

khang mchod rten brag la brkos pa’i sku gzugs sogs yod pa de
rnams su sleb pa thams cad kyi mig lam du gyur ’dug/ de Itar
rgyal ’bangs

chos srid thabs shes gang gi sgo nas dar zhing rgyas par gyur
na’ang/ la dwags ljongs ’di’i lho nub byang gsum gyi nye skor
na mtha’i

rgyal khab chen po rnams dang ’brel yod pas ljongs ’di dpon
’bangs rnams la dar rgud mang po byung yod skad dang/ yang
chos bzhin skyong

sb

pa’i rgyal po sku bsod nams dang ldan pa rim bzhin byung ste
dam chos kyang je cher rgyas pa’i rtags ni 1jes su sa skya pa/
rnying ma,/ ’brug pa/

’bri gung pa sogs grub mtha’ mang po’i chos sde da Ita’i bar du
yod cing/ dgon ’'di’ang (9) bar skabs shig nas rgyal rabs kha

27 thug] thugs
28 *gyi 1id] "gyil lid
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shas kyi ring la chos lugs zhwa dmar par yod pa’i skad cha dang
grwa rgyun byang yangs pa can du ’gro lugs yod pa’i thos lo
dang/ ’di ga’i chas kyi phro®? la bka’

brgyud pa’i sgom zhwa sul med rnying song mang pos khom
gsum bzhi bskangs yod3° pa bdag gis3' kyang mthong/ chos rje
bya btang pa zhes

pa’i bla ma’i sku rnyan byin can bka’ gnyan pa zhig da 1ta’i bar
du nang rten gyi gtso bor bzhugs yod/ sku rnyan ’di la rtse
gcig tu mos pa rnams la gsol ba gang btab lhun tu3? 'grub pa
dang/ dgon ’di’i char gtogs pa gang la mi bsrun pa’i bya ba
byas ba rnams la rtags dang mtshan ma mngon sum du byung
ba sogs thams cad kyis gleng ’dug/ yongs kyi gleng mo la bod
na dga’ ldan tshe dbang

6a

zhes pa’i dmag dpung la dwags la sleb skabs kha chul nas kha
che’i dmag dpung che bar thon (10) pas

dgon ’di’i ka ca rnams bsdu gsog byed skabs nang rten rin po che
wam la zhes pa’i yul du sna33 bar gdan zhus pas/ wam la’i lhung
sgo nas phar la sus kyang ma theg par g.yu ru ’di gar tshur gdan
zhu dgos byung34 ba’i skad dang/ de ltar nges can yin pa’i rtags
kyang/ wam la’i klungs mgo33 ’i zhing dkyil zhig tu nang rten
gyi bzhugs khri zhes pa’i brtsigs pa "dug/3° phyi zhig na dmag
kha chul du log skabs kha che’i dmag dpon gyis rten kha chul
du khyer par yu ru’i klungs37 mgor mig mthong38 sar

sleb pa dang sus kyang bsgul mi nus pa zhig tu gyur nas/ kha
che rnams kyis lag brtsed du chu mang po zhig ’thor

nas bzhag song ba dang/ rang re’i mi gcig gis tshur gdan zhus
payin zer ba’i gleng brjod ’dug cing/ de Ita bu’i

29 forse per ’phro; cf. Roerich 1986, vol. 6: 151.
3% yod] om.

3! gis] om.; add. ba ku la rang grol nyi mas

32 tu] gyis

33 sna] sba

34 byung] om.

35 klungs mgo] klung sgo

36 qdd. da lta’ang

37 klungs] klung

3% mthong] thong
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6b

rtags mtshan mang po 'dug pa’i rten kyad par can dang bstan pa
’dzin pa’i 'dus sde sogs dar rgyas yod na’ang/ (11) rgyal srid kyi
ljongs skabs shig tu yar khen nas hor gyis mnon pa dang/ skabs
shig tu sbal tis mnon pa sogs bya zing

mtshams su dar rgud byung ba’ang rang gshis la grub pas/ bar
skabs dgon pa ’di bdag ’dzin byed pa chung ba zhig tu

gyur skabs shig la/ la dwags rgyal po zhig gis smyur Ia’i dgun sar
thang la yul ’dzug3? par la dwags stod sham

thams cad kyi ’bangs bsdus te/ he mis rong mthil gyi la ’bru nas
chu rong du drang ba’i thabs mdzad nas ri ’gram nas

yur ba bzos shing/ la mgo nas phyed tsam brus sa la de’i sa
dong nas btsangs pa’i gzugs pi wam gyi tshad tsam zhig

cho ’phrul du thon byung bas/ las mi rnams kyis tog rtse
brgyabs te bsad pas/ de’i rkyen gyis rgyal po ’jam

7a

dbyangs rnam rgyal zhu ba zhig4° bsnyun mdze drag pos thebs
nas ’o brgyal#! shin tu che bas/ sman dpyad

rim gro sogs gang gi sgo na’ang ma phan (12) pas/4* gangs ti
se’i ’bri gung dgon pa rgyang grags nas chos rje mdan ma
zhes grub pa thob pa’i rnal ’byor pa chen po sa lam la gnas pa’i
sems dpa’ khyad du ’phags pa’i bla ma zhig bzhugs pa/ de
gdan ’dren zhus te rim gro mdzad pas rgyal po’i snyun mdze
phral du dwangs/43 de nas chos rje mdan ma rgyal po’i dbu
blar khur nas sgang sngon bkra shis chos rdzong zhes pa chos
gzhis su phul nas der dgon pa btab/ de dang sbrags g.yung
drung

dgon ’di chos srid gdan sar phul ba dang/ Thag don du dgon
pa*+ ’di phyi nang sa mtshams su yod pa’i skabs

yin par rten thar pa gling du mnga’ gsol nas/ rgyal po’i mnga’
zhabs su gtogs pa’i phyi pa dang nang pa stod sham kun

39 *dzug] ’dzugs

4% zhu ba zhig] om.

4 brgyal] rgyal

42 add. Iha dang bla ma rnams kyis lung bstan dang bka’ rtags las/
43 add. zhes lung bstan pas de bzhin gdan ’dren nas

44 pa] sa
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7b

gyis bkur dgos pa dang/ dpon ’bangs gang la nyes (13) par gyur
pa’i nag can srog la bab pa sogs kyang dgon

pa ’di’i zhabs ’jus 1a45 ongs pa rnams yul mgo yul mjug4® gi dar
po che’i nang tshun chad du sleb pa

thams cad thar dgos pa’i srol dang/ der ma tshad la dwags
sham phyogs kyi rdzong yog kha shas la rgyal khrims kyi steng
du chos

khrims kyi lugs rgyug pa sogs kha drag bshe mong zhig chos rgyal
chen po tshe dpal rnam rgyal dang/ chos blon chen po tshe
dbang don grub bar gyi sku thog tu ’dug cing/ de bzhin du
dgon pa ’di thar gling du mnga’ gsol te kha che’i

rgyal po pa sha a langi*47 zhes pa’i bka’ tham48 dang/ dhu ran
na bhab rgyal po rnams kyi bka’ shog kha che’i yi ge dang/
nang rten gyi bzhugs khri kha chul nas phul pa’i shi sha’i me
long la phar rtsi’i yi ge brkos4 pa’i rtan>° tshig

8a

zhib mor yod par rten kha chul gyi pho nya ’grang gi ma lig
zhes pa ’khor yog nyis brgya sum brgya dang

bcas (14) lo gsum bar du yong skabs la dwags stod sham rnams
kyi lam thog thams cad la ’phrog bcom sogs sdang rtsub yod
kyang/ yul

"dir rta ’ul "u lag sogs ci’ang mi ’bab cing/ 'phrog bcom sogs
sdang rtsub byed pa phar bzhag nas tha na yul du

me mdag gi’' skad tsam phyung mi chog par kha che rnams kyis
kyang rtsi>* ’jog dgos pa sogs yod pa dang/ de ltar phyi nang
chos lugs thams cad kyi mos btud bsti®3 stang gyi gnas yin pas/
des na la dwags dang sbal ti sogs thab brtsod chen por byung

451a] om.

4 mjug] “jug

47 alangi] ali

48 tham] dam

49 brkos] rkos

50 rtan] gtan

5! me mdag gi] me mda’i
52 rtsi] brtsi

53 bsti] sti
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tshe dgon pa ’dis gnyis ka’i mtshams na>* legs ’dum gyi phyin3s
"grig pa dang/ yas mas kyi mchad tho’i dpang byed pa

sogs tshad ’jog pa byas te/ dgon pa ’di nas la dwags rgyal blon
rnams la lo gsar gyi tshes phyag dang/ sbal ti rgyal po

8b

skar mdo’i jo la phyag pa pho nya zhig brdzongs® ba ma gtogs
chos srid la khral (15) rigs spu tsam med pa’i

rang btsan pa yin cing/ bya ba lugs gnyis gang gi sgo nas legs
lam phun sum tshogs shing/ dge ’dun gyi sde’ang

sngon thog mang37 skabs sum brgya bzhi brgya nas mi nyung
bar dos che tsam tshogs shing/ rten mchod sogs khyad "phags
bzang la dos che ba/ longs spyod ni rnam thos kyi bu la ’gran
nus pa tsam rang mkhos la dpag na ma yin

pa dang ma ’grig pa’i sgo gang yang med cing/ phyi nang gi
skyabs gnas ’gro ba lha mi’i mchod sdong du

tshugs te lo mang lon pa dang/ la dwags chos rgyal rim phebs
kyi mjug chos rgyal chen po tshe dpal rnam rgyal

gyi sku thog tu la dwags rgyal srid 'jam mu ra dza’i mnga’ ’og tu
tshud song/ de nas lo ngo dgu tsam na/ ’jam

9a

mu’i bka’ blon gras na/ bdzri jo ra war zer ba dang/ bod
"khrugs skabs3® la dwags pas bod la

mdun bstan pas/ ’jam mu nas dhe wan ha ri can zer ba (16)
zhig gi gtsos dmag dpon re dang dpung re sbrags te

kha chul nas la dwags grang tse’i bar du dmag dpung gis gang
bass?/ de dus la dwags yul sde rdzong khag thams cad sham
stod lho byang ma lus par brlag® song/ dgon pa ’di’ang
gzhung lam yin gshis yul mi rnams ni ri la bros®

54 na] nas

55 phyin] ching

56 brdzong] brdzang
57 mang]| ma

58 add. la

59 bas] las

%0 brlag] rlag

%1 bhros] ’bros
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pas/ dbyar thog gcig gi ring la dmag ’grul nas yul dang dgon
bla "brang®? thams cad gsang gsum rten mchod

cha la sogs pa thams cad ’joms nas stongs pa ma tshad/ nang gi
sgo skar khung ’byed ’jug tsam ma lus par song ba

dang/ de nas ston® mtshams su rgyal khag yas mas kyi phyin%4
‘grig ste jam mu’i dmag rnams log zin pa dang

9b

mi rnams ri nas yul du bab ste 1ta® dus/ bla ’brang *di’i rten bris
bur®® thams cad kyi nang na/ "bri gung zhabs drung bstan ’dzin
padma’i rgyal mtshan gyi 'dra sku sman ’dam las grub pa khru
gang (17) pa zhig ni sus kyang lag ma thug par ’dug/ de dang
cha lag rnams kyi nang na hor sbub cha gcig lus "dug/ de gnyis
ma gtogs/ gzhan khyer ’dod pa

rnams ni khyer nas mi ’dug cing/ mi dgos pa rnams ni bshig
nas nor ‘dod pa zhig gcig kyang ma lus

shing/ rgyal ba’i bka’ "gyur rin po che’ang®” nang du phub ma
brgyang ba bzhin du blug nas de dang mnyam du ’du khang
nang gi

phugs rnams su ti pi chag sogs rta rnams dang/ mjug®® khor
du dre’u dang bong bu sogs bkag nas/ dgon

khang gi ’dab skar nas phyi ru ltas te bong bus dngar®® sgra
sgrog’® pa sogs/ de ltar bstan pa’i bgegs chags

10a

ci’' mi legs pa thams cad byung ’dug cing/ tshogs pa’i slob
dpon gyis gtsos grwa pa kha shas kyang/ brdeg brdung

62 *brang] brang
93 ston] bston

64 phyin] ’ching
65 ]ta] blta

% hur] *bur

57 *ang] om.

% mjug] ’jig

59 dngar] ngar
70 sgrog] slogs

7' ci] cing
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mtshon sogs kyis bkrongs ’dug/ de rjes dge dun gyi sde thams
cad kyang rang rang so so’i yul sogs su bros pa Ita bus thor
(18) nas/ tshogs rgyu’? re yong skabs bcu phrag tsam las med
cing/ ri nas bab pa’i skabs shig la thog mar drug

sde zhig ’dzom nas rdza’i me tam zhig bum pa byas/ rdza’i
mchod kong?3 ting re rnyed pa’i mchod cha byas/

yul srung kha che zhig gi lag na yod pa’i dril bu skye ’bud cig
nyos te rol mo byas te ’das po zhig gi byang

sreg bgyis ’dug/ de Ita bu nyam thag 'u thug gi ngang la yod
skabs su/ ngos74 bla ming dkon mchog rang grol nyi ma sngon
du dmag

zing skabs byang phyogs rdo mkhar gyi phu la bros te rdza
khrod cig tu spyil bu zhig brtsigs te bsdad yod par/ der yu

10b

ru’i yul mi thun’’ mong gi ’bod mi gnyis sleb ste/ bla "brang ’di
khang stong du gyur pas/ mi ma yin gyi ’grim "grul

tshag tshig re’ang thos ’dug/ zhig gso’i do khur zhig byed
mkhan yong tshe/ ngos rnams kyi ma zhing kun

tshad la bzhag7° ste dgos cha re gang lcogs” (19) sgrub rgyu yin
zer byung/ ngos kyi bsam pa la khong mi skya rnams kyis de
tsam gyi

blo yod na nga gro’i’® bsam pa zhig dang/ yang sngon du ngos
rang bod nas gnas skor pa’i tshul du yong skabs dgongs

re bzhin rmi lam du ’bri gung skyabs mgon rnam gnyis rgyun
mi ’chad’? du mjal ba dang/ mar yul la thon pa’i

zhag® da bde bar song zhig gsungs sam®! snyam/ rnam gnyis
kyis kha tag dkar po’i sba dar re gnang yod par mjal

de nas phyin ma mjal ba’i/ ngos kyi bsam tshul da dgra jag

72 rgyu] brgyu

73 add. dang

74 ngos] dngos

75 thun] mthun

76 bzhag] zhag

77 1cogs] cog

78°§] om.

79 ’chad] chad

80 zhag] bzhag

81 gsungs sam] gsung ngam
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chom rkun sogs lam gyi ’jigs pa thams cad las thar ba
yin ’dra snyam8? nas ’ongs te/ rtse mo thog chen gyi se ra lung
du ’gro ba’i 'dabs lam zhig na gangs ti se’i

11a

dbu rtse mjal ran pa dang/ pha yul du sleb pa’i bzang ngan ci
shar yong gi rnam rtog khur nas ’jam dpal mtshan

brjod 'don gyin yongs pas/ tshangs pa’i g.yul sa rtse (20) nas
gnon®/ zhes pa dang gangs kyi dbu rtse mjal bas

dge ba’i las re sgrub na lam ’gro yong ngam bsam/ de Ita bu’i
Itas bzang re ’ang yod sgrub yong snyam nas yu ru la

yong ba’i khas®4 blangs/ de’i nub mo rmi lam du nang gyi®s
gtsos sku thams cad ma zhig par bkra8® lam me yod par
mthong®7

thams cad zhig zer ba rdzun yin ’dug snyam pa dang/ sgang
sngon gyi dbu tshe dbang bkra shis ’dra ba’i grwa pa zhig gis
kyang sto

gnyen rang mi ‘dug zer ’dug/ gnyid sad pa dang mtshan ma
bzang snyam ste 'gro ba’i blo thag chod/ phyi lo

dbyar smad la yu ru ma sleb nas phyogs gang bde re 1a% bsod
snyoms slongsg" mo re bskul ba dang/ rang la ’ang phran bu re

gang yod
11b

pa bde bcad?® nas zhig gso la mgo tshugs pas lo gnyis kyi ring la
sman ‘dam las grub®! pa’i sku rnams legs par grub/

de nas lo gnyis kyi ring la rgyal ba’i bka’ "gyur rin po ches gtsos
(21) gsung rab rnams grub/ de rjes lo kha shas ring la

82 snyam|] snyams
83 gnon] mnon

84 khas] mkhas

85 add. rten

86 bkra] phra

87 mthong] thong
88 1a] ba

89 slongs] slong

9% bcad] spyod byas
91 grub] bsgrub
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mchod cha’i rigs dang/ mgon po dang bka’ brgyad gnyis ka’i
gtor bzlog9? gar ’chams sbrags®3 pa’i chas thams cad grub/ de
nas yang

stod sham yongs rdzogs la slong mo rna ba zad la thug gi bar du
yang nas yang du bskul ba byas thabs ci drag gi sgo nas mchod
pa nyams chag rnams kyang gsos te spyi thog gnyer las re bskal
te/ thog mar nya stong la gso sbyong dang/ khyad par

gnam gang la so so thar pa’i mdo ’don pa dang/ gnas bcu’i cho
ga btsugs/ de Itar zla re’i ngo re la/ tshes gsum dang nyer
gsum la rdo rje phag mo’i dkyil chog/ tshes brgyad la sman bla’i
mdo chog/ tshes bcu la pad gling drag po’i sgo nas tshes bcu’i

12a

mchod pa/ tshes bcu bzhi la dgongs pa yang zab las rgyal ba zhi
khro’i dkyil chog/ bco Inga la mi ’khrugs 94 cho ga/

bcu dgu la bka’ brgyad bde (22) ’dus ’'bring po’i las byang tshogs
mchod/ nyer Inga la bla ma mchod pa/ nyer dgu la bde mgon
gyi bskang gsol rgyas pa/ yang tshes‘S Inga“® nyer drug sogs la
sbyin bdag re bskul nas sgrol dkar mandala bzhi ma bcas dang/
gzhan yang tshogs bar?7 snga phyi’i dal khom la dpag ste chos
spyod smon lam dang bcas pa dang?®/ dus rgyun du gzhi gsum
nas gsungs

pa’i rgyun chags gsum pa dang/ chu gtor brgya rtsa chag med
bcas sgrub?? brgyud ’di pa’i lugs kyi tshogs ’don rnams zla’i
khongs su

tshang thabs dang/ sngar chags kyi dgon pa chos sde ’di bzhin
bdag ’dzin byed pa’i dge 'dun gyi sde tshugs thabs su rang
mkhos

la dpag pa’i bstan pa’i zhabs ’deg de tsam zhig grub na’ang/
chos nor dpal ’byor mnga’ thang stobs dang ldan pa rnams kyi

92 bzlog] zlog

93 sbrags] sbrag
94 add. pa’i

95 tshes] nyer

98 add. dang

97 bar] bur

98 dang] om.

99 sgrub] bsgrub
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12b

mthong yul du ni byis pa’i rtsed mo tsam gyi'°® bgyi ba las med
pas snying rje’i yul du gzigs las che (23) na ’ang/ bdag'! rang
ni bya ba

gzhan spangs pa’i ri khrod pa’i lugs la gyur pas rgyu chas sogs
lag thog tu ci’ang med pa zhig dang/ dad Idan gyi sbyin bdag
rnams

ni de dus tha dmag gis bshigs pa’i shul sogs kyi thabs sdug
na’ang/ ’di tsam grub pa de'**> ni bla ma dkon mchog gsum
gyi'®3 byin'°4 mthu dang/

yi dam mkha’ "gro srung ma’i "phrin las thugs rje mngon sum
du byung'% ste/ gang dgos la thogs pa med pa Ita bu’i ngang
nas dka’ "tshegs med par lhun

gyis grub pa’i/ gzhig pa gting nas byed'°® na ya mtshan gyi gnas
su gyur'®’ ’dug/ bla "brang'°® gi phyi nang bar gsum

rtsa ba’i rtsi'*? sprod sogs ni sus kyang gsob''® thub mkhan ma
byung/ sa thog tu ni ma ha ra dza’i dngul khral sogs ma gtogs
dge 'dun 'tsho ba’i mthun rkyen la phan pa’i nges pa ma shes/
nub phyogs kha che nas brgyud pu rig gi sde (24) thams cad
phyi pa kla klo’i

13a

chos lugs rim bzhin rgyas'!! te dgon pa ’di dang nye skor du sleb
yod pa dang/ nub byang sbal ti’i yul thams cad

phyi pas khyab ste/ dgon pa ’di’i bstan pa’i sbyin bdag gi sa
mtshams la thug yod na’ang/ da1ta’i bar du ni g.yung drung

100 tsam gyi] om.
19 qdd. ba ku la
102 de] om.

103 ovi] gyis

194 qdd. rlabs kyis
195 byung] ’byung
106 hyed] bye

197 gyur] gyur
108 *hrang] brang
109 rtsi] rtsis

1% g50b] gsos

! rgyas] brgyas
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dgon pa ’di’i chos dang sdes khyab ste/ ’di nas gyen la kla klo’i
chos ma rgyas pa yin 'dug kyang/ da ni ’tsho ba’i

mthun rkyen zhan pas tshogs pa’i zhal grangs kyang sngar las
bri nas/ da Ita phyogs gzhis''? tha dag sdoms te phogs 'thob
rigs nyis brgya’i skor tsam gzhugs yod pa’i''3 da phyin ’dus sde
tshugs thabs su rgyun ja zhig dgos gal ’dug kyang/ de ni

bstan don lar rgyar gzigs pa’i gong pa''4 dpon po zhig la rag las
pa’i/ de Ita’i snyan sgron zhu mi re’ang zhu spobs pa su

gang yang med pa’i snyoms las kyi ngang nas bstan pa je lod
‘gyur ba las gzhan (25) mi ’dug/ phran cag rnams

13b

kyis dge sbyor du dmigs nas cung zad re bsgrubs kyang/ da
dung sngar lam du yod pa’i rgyal ba’i bka’ ’gyur rin po che
gsung sgrog byed pa’i rgyu zhig ni thabs gang gi sgo nas kyang
ma ’grig par yod/ lo re bzhin sngar khrims

ltar dag *don zhig sgrub nus na bstan pa dang sems can gyi don
du ’gyur nges shing/ bdag gzhan "brel thogs rnams

kyi tshe rabs kun la phan pa’i mi lus la snying po len pa’i skal
can du ’gyur ba ni gdon''> mi za ba’i spro ba shin

tu che na’ang/ gnas skabs kyi dus ’di la thabs bde ba zhig gzhi
nas ma byung ba’i tshul ni/ rtsa ba’i rtsi sprod

la ’bru nas shig gnyer la gzhag na ni/ mi dred dpon du ’gyur
zhing bdag po yog tu 'gyur te lam du lus

pa’i re ba mi ’dug/ sa zhing re gzhag na ni/ ma ha ra dza ’di’i
mnga’ zhabs su gtogs pa’i sa zhing

14a

gang na yod pa la dngul khral "bab pa (26) yin phyin de’ang ma
bde ba sogs kyis lus yod cing/ dgon pa ’di dang po

tshugs pa’i rgyu dus gsum gyi rgyal ba sras bcas rnams kyi byin
gyis brlabs'!® te/ gangs can bstan pa’i sgo gtan du phyi nang so

12 g7his] bzhis

3 tsam gzhugs yod pa’i] la sleb "dug pa’i
14 pa] om.

5 gdon] gton

16 Hhrlabs] rlabs
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tshis srung ba’i gnyen por grub pa zhig"” yin nges ’dug pa’i/
’di nas bdag Ita bu snyoms chung gyi na ba’i rang gshis'8

can rnams kyis kyang,/ lhag bsam rnam par dag pa’i smon ’dun
ni/ ’dzam gling gangs can ’di na rnam ’dren bzhi pa’i bstan
pa 'dzin skyong mdzad pa’i gong ma rnams kyis dgon ’di spyan
rgyang gi gzigs pa nas skyong nas/ da dung dge ’dun tshogs
pa’i 'tsho

ba bzhes pa sngar srol bzhin rgyas pa’i thog/ bslab gsum ’dzin
pa’i "dus sde dar zhing rgyas te/ rgyal ba zas gtsang sras

kyi bstan pa rin po che/ phyi nang gi sa mtshams ’di nas ’dzin
skyong spel gsum thub pa dang/ rgyal ba’i bka’ "gyur

14b

rin po che’ang (27) bri ’don klog gsum rgyun mi ’chad du thub
cing/ bstan pa yar 'phel yong ba’i "phrin las yar zla dang
dbyar mtsho’i**? dpal Itar ’grub par shog cig pa’i smon lam gyi
ngang nas gnas so// zhes rab byung'?° yid kyi nang tshan
rnga chen 10’i chu stod zla ba’i nang/ bdzri sa heb kashmir nas
la dwags la phebs dus/ la dwags stod nas sku drag thams cad gdan
bsu ru phebs skabs/ ru shod dpon ga ga tshe ring bkra shis
dang zhal ’dris par brten/ da Ita gangs can zhing khams

rdo rje gdan'?' gnyis pa’i yul dbus su lo phyag gi ’phrin las
mdzad sgo la phebs skabs ’byon skyems snyan gyi bdud rtsi ri
khrod

sdom bu ba’i gang dran gyi tshig ’di bzhin thugs nang'** dag
pa’i sgo nas zhus pa yin pa’i dgongs khrol dbyings khrel med
pa zhu/ zhes g.yung drung dgon gyi lo rgyus sngon du ji ltar
byung (28) ba dang/ da Itar ji Itar yod tshul sngon rgan rabs kyi/

152

rna bar brgyud pa’i thos lo dang/ yul phyogs ’ga’ na lha khang
gtsug lag khang re bzhengs pa’i dkar

17 zhig] om.

48 gshis] bshis

119 ’1] y]

120 byung] ’byung
12l gdan] om.

22 nang] gnang
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2 chags re dang/ mang yul chos rgyal rim phebs kyi rgyal rabs
deb ther'?3 sogs ’ga’ nas lung rig dpyad gsum bgyis

3 te/ g.yung drung bla zur'*4 dkon mchog rang grol nyi mas zur
shag bkra shis nyi ma ’khyil pa nas bris pa sarba mangga
lam/ /135

3. Indice det nom:

Kla klo (2a, 12b, 13a)

dKon mchog rang grol nyi ma g.Yung drung bla zur (9, 10a,15a),
Ba ku la (9, 23, 28)

bKa’ gdams (4a, 4b)

sKam ’bur (2b)

sKar mdo’ (Skardo) (8b)

Kha chul /Kha che (Kashmir) (2a, 3a, 3b, 4a, 5a, 6a, 7b, 8a, 9a,
10a, 12b)

Gar zha (2a, 5a)

Gu ge (4b)

Grang tse (Tankse) (9a)

Grung pa rdzong pa, grub thob chen po (3b)

dGa’ ldan tshe dbang (5b)

"Gyi lid (Giligit) (3b, 5a)

rGya gar (2a, 3a)

rGyang grags, 'bri gung dgon pa (7a)

sGang sngon bkra shis chos rdzong (7a, 11a)

mNga’ ris, mNga’ ris skor gsum (1b, 3b)

Chu pi (4b)

Jo ra war (Zorawar Singh), 'Jam mu’i bka’ blon bDzri Jo ra war
(9a)

"Jam dbyangs rnam rgyal (6b—7a)

Jam mu (9a) (Jammu)

‘Jam mu ra dza (Jammu raja) (8b)

’Jig rten mgon po, rje ’bri gung pa (3b)

Nyi ma gung pa, dgra bcom (2a, 2b)

123 ther] mthor
124 gdd. ba ku la
125 qdd. // bkra shis//
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rNying ma pa (5b)

Ti se (4a, 7a, 10b)

bsTan ’dzin padma’i rgyal mtshan, 'Bri gung zhabs drung (9b)
Thar pa gling (7a)

mDan ma (IDan ma), chos rje (7a)

Dhe wan Ha ri can (Dewan Haricand) (9a)

Dhu ran na bhab rgyal po (7b)

Na ro pa (Naropa) (3a)

Pu rig (3a, 5a, 12b)

sPu rangs (4b)

Bya btang pa, chos rje (5b)

Byang yangs pa can (5b)

"Bri gung skyabs mgon (10b)

"Bri gung pa (3b, 4a, 5b)

"Bru sha (3b,5a)

"Brug pa (5b)

"Brog pa (2a)

"Bhag dhar skyabs, khri dpon (3b)

sBal ti (3a, 6b, 8a, 13a)

Ma lig (8a)

Ma ha ra dza (maharaja) (13b)

Mang yul (1b, 4b, 152)

Mar yul (3b, 10b)

Tshe dpal rnam rgyal, chos rgyal chen po (7b, 8b)
Tshe dbang don grub, chos blon chen po (7b)
Tshe ring bkra shis, Ru shod dpon Ga ga (14b)
mTsho mo gling pa (4b)

bDzri Sa heb kashmir (14b)

rDzong khul phug (3a)

Wam la (6a)

Zhwa dmar (5b)

Zangs kar (Zanskar/Zangskar) (2a, 3a)

Yar khen (Yarkand) (6b)

Yu ru/ g.Yu ru (2a, 6a, 10a-b, 11a)

g.Yung drung dgon pa (Lamayuru) (1a, 1b, 3a, 4a, 7a, 13a,14b)
Rin chen bzang po (3b, 4b)

La dwags (stod /sham) (1b, 2a, 4b, 5a, 6a, 6b, 7b, 8a, 8b, 9a, 14b)
Shi khar (Shi dkar) (5a)

Sa skya pa (5b)
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Se ra lung (10b)

Seng ge sgang (2b—3a)

Sle (Leh) (4b)

He mis (6b)

A langi, rgyal po pa sha (7b)

Ag mad shan (Ahmad shah) lo phyag pa bha bha (4b)
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Fig. 1

Manoscritto del dkar chag di Lamayuru,

foll. 1b—2a

(Foto E. De Rossi Filibeck)
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Asvaghosa and His Canonical Sources:
4. On the Authority and the Authenticity of the
Buddhist Scriptures™

VINCENT ELTSCHINGER
(Ecole Pratique des Hautes Etudes — Université PSL, Paris)

1. Introduction

The present essay takes as its point of departure a series of exege-
tical notes related to Asvaghosa’s ideas on scriptural authority and
authentication (BC 25:37-49). In spite of Yoshifumi Honjo’s very
valuable 1993 article, unfortunately too short to do full justice to
the topic, much remained to be said about the eschatological
ideology and the metaphorical repertoire at work in these impor-

* Most sincere thanks are due to Oskar von Hintiber. My translations from
the Chinese (see § 4) have greatly benefitted from the help and advice of my
friend Luo Hong. All remaining mistakes and inconsistencies result from my own
inability to appropriate his learned explanations. My translation policy in the fol-
lowing deserves a brief explanation. As a non-native English writer and as a spe-
cialist of Asvaghosa, I regard Johnston’s translations of the BC and the SNa as
almost impeccable. In spite of his impressive erudition, however, Johnston did
not, and actually could not, given the state of the field in the late 20s, identify the
Chinese and/or Sanskrit canonical parallels of most episodes and sermons. In
many cases, I have used Johnston’s original English translation as a point of depar-
ture that I have freely adapted in the light of the parallels and according to my
own understanding of the text. This situation is reflected in the formula “Cf.
Johnston 1928/1984: x.” In all other cases, I have listed in brackets the modifica-
tions introduced.
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tant stanzas. As I shall try to demonstrate (§4), our understanding
of BC 25:37-49 has much to benefit from a close comparison with
canonical materials such as the MPSu (which Honjo briefly did)
and, more specifically, with passages from the SA/SN. In what fol-
lows, my analysis of the stanzas is preceded by an overview of
Asvaghosa’s ideas on the authority of the Buddha and the “scrip-
turalization” of his word—a pramana according to the poet. This
lengthy introduction is aimed, first and foremost, to provide a
more systematic picture of the poet’s position on scriptural
authentication. But it is also meant to lay renewed emphasis on
Asvaghosa’s Buddhist identity. For in my opinion, while rightly in-
sisting on Asvaghosa’s intimate acquaintance with the brahmani-
cal world (mythology, ritual, philosophy, sciences, etc.), much of
post-Johnston scholarship has tended to portray him as a consen-
sual Buddhist somehow sympathetic of Brahmanism. The Sarva-
stivadin ASvaghosa was all but oecumenical, however. As a dedica-
ted Buddhist apologist, he criticized in the most uncompromising
manner all beliefs, practices and institutions considered eschato-
logically and soteriologically relevant by the non-Buddhists'—the
only exception being the caste-classes, a rather surprising absence
in view of the fact that a specifically anti-caste tract, the VSu, was
ascribed to him.? For Asvaghosa, Brahmanism is little more than
the religion of king Suddhodana and his subjects, i.e., the religion

! See Eltschinger 2014a: 6-12.

2 On the VSq, see, e.g., Mukhopadhyaya 1960, Bhattacharya 1966 and
Kanazawa 2010. This attribution may result from modern scholarship rather than
Indic traditions, for the Sanskrit colophon of the VS ascribes the work to a certain
Siddhacaryasvaghosa who needs not be the same as our poet. Note that the Chinese
translator Fatian (35K, active during the last quarter of the 10" c. in Nalanda)
ascribes the tract (T 1642) to (a) Bodhisattva *Dharmakirti (V5 8 & [,
*Dharmayasas?). Asvaghosa’s SPr apparently contained at least some arguments
against the brahmanical rhetoric of the caste-classes. Shortly after Sariputra’s
encounter with the Buddha, the Vidasaka remarks that accepting a ksatriya’s
preaching is not fitting for a brahmin such as Sariputra. Here is the latter’s answer:
“Wie, bringt etwa eine Arznei [ausadha] den Kranken keine Heilung [rogaprasa-
ma], wenn sie von einem Manne aus niedrigerer Kaste (varnavara) verordnet ist?
[...] brennt etwa nicht [dahanakarman] [...], oder bringt etwa das Wasser dem von
Hitze Gequilten keine Erquickung, wenn ein Mann von geringer Kaste
[niskrstavarna) es ihm angezeigt hat?” Translation Liuiders 1911: 207 (for the
extremely fragmentary Sanskrit text, see Liuders 1911: 206). For similar arguments,
see Eltschinger 2012: 101-102.
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of a pre-enlightenment or pre-Buddhist society whose wrong
beliefs and religious practices must be criticized and abrogated
even if its worldly institutions can—and actually must—be toler-
ated.

Contrary to what I have attempted in the first three essays of
this series, my aim here is not to draw or to validate hypotheses
about Asvaghosa’s sectarian affiliation, even though some of the
materials alluded to in §§ 3 and 4 below undoubtedly provide con-
solidating evidence for a (Mula)sarvastivada ordination lineage.
My concern is rather to reconstruct the ideas of the poet on
authority by adducing parallels and bridging rhetorical gaps.
While doing so, I have sought to provide a picture of the lteratus
Asvaghosa in the process of composing the BC, i.e., selecting,
adapting and conflating the most relevant canonical materials
available to him. I am indeed increasingly convinced that we can
gain very concrete insight into ASvaghosa’s compositional practi-
ces provided we succeed in identifying the canonical sources
which provided him with a narrative frame, a lexical and meta-
phorical repertoire as well as a doctrinal line.

As noted by Honjo, BC 25:45 is the likely prototype of a doc-
trinal and metaphorical complex much resorted to by later philo-
sophers. The Buddha is pictured advising his disciples not to rely
on his words out of mere deference to him, but on the basis of a
critical examination (pariksa). This (ironically) untraceable logion
was reinterpreted by these philosophers as an injunction to submit
all and every presumed source of authority—Buddhist agamas,
Veda, etc.—to a rational evaluation. I deal with this aspect of the
posterity of ASvaghosa’s BC in an appendix of the present essay.

2. Authority and Authorization

2.1. In the works of Asvaghosa, the Buddha is, first and foremost,
the seer (rsi) or the great seer (maharsi).3 He is not a seer among

3 rsi (drang srong) in BC 1:34, BC 2:18, BC 13:50, BC 13:56, BC 14:104, BC 20:55,
BC 21:20, BC 22:38, BC 27:4, BC 27:60, BC 27:82, BC 28:60, BC 28:69, SNa 7:17.
maharsi (drang srong che/chen po) in BC 13:33, BC 13:48-49, BC 13:72, BC 14:83, BC
14:86, BC 14:103, BC 17:20, BC 18:15, BC 18:57, BC 19:5, BC 25:75, BC 26:20, BC
26:24, BC 26:76, BC 26:90, BC 26:102, SNa 4:31, SNa 5:34, SNa 13:1, SNa 17:74.

129



Vincent Eltschinger

others, but a steadfast seer of unbounded wisdom (amitamati), the
supreme holy seer (drang srong dam pa mchog), the moon among
the great seers (maharsicandra), the best of seers (drang srong
mchog) ,* incomparably more accomplished than the Vedic seers of
old. As an ascetic tells him, “it is clear from your unfathomable
depth, from your brilliance and from your bodily signs, that you
will obtain on earth a position as teacher, such as was not won even
by the seers of the golden age.”5 Several visual metaphors are
derived from this ubiquitous description of the Buddha as a seer.
Of himself, the Buddha declares that he developed eyesight for an
unprecedented liberation.® He possesses the supreme sight
(mchog gi spyan) and sees the past, the future and the present ( das
dang ma ‘ongs pa dang da ltar gzigs).” In sum, the Buddha is the eye
of the world ( Jig rten gyi mig).8 What does this seer see, then, be-
sides the three times? First and foremost, the highest and the
excellent law (mchog gi chos kyi rtogs pa po, mchog gi chos ni mkhyen
pa), but also the (right) path (lam mkhyen pa, sanmargavid), salva-
tion (thar pa gzigs pa), what is right (nyayavid), the method (krama-
jna), the causes (rgyu gang shes), and the universe (gro ba’i khams
rig).® The Buddha is the best of those who know the truth (de nyid
rig pa’i mchog), the one who sees the real nature of things (de nyid
grigs pa, tattvadarsin).'® In short, he is omniscient"* (sarvajna) and
“omniseeing”'? (thams cad gzigs pa). Not only does the Buddha

4 Respectively BC 12:107, SNa 10:58, BC 27:4. In the SPr, the Buddha is also
described by his disciples as municandramas, “der mondgleiche Weise” (Liuiders
1911: 199).

5 BC 7:57: gambhirata ya bhavatas tv agadha ya diptata yani ca laksanani | aca-
ryakam prapsyasi tat prthivyam yan na rsibhih parvayuge ‘py avaptam ||. Translation
Johnston 1984, vol. II: 107.

6 BCyyupjer 15:38: [...] sngar med pa’i | rnam par thar phyir bdag gi spyan mig skyes
pa’o |. Weller (1928: 155, n. 23) understands rnam par thar phyir as rendering
vimoksaya.

7 Respectively BC 27:6; BC 24:10, BC 27:58.

8 BC 24:10 and BC 27:58.

¥ Respectively BC 26:2, BC 28:70; BC 15:26, BC 24:8, SNa 5:6; BC 21:19; BC
10:20; SNa 13:9; BC 14:68; BC 28:53.

10 Respectively BC 24:13 and BC 20:5.

" sarvajiia (thams cad mkhyen, kun mkhyen) in BC 17:6, BC 17:23, BC 17:25, BC
20:53, BC 22:40, BC 23:61, BC 24:2, BC 25:17, BC 25:25, BC 25:36, BC 27:43.
Omniscience (thams cad mkhyen pa nyid, i.e., sarvajiata) in BC 14:86.

12 BC 25:75.
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possess clairvoyance; he is also radiant, as a few photic metaphors
suggest: he is the lamp of knowledge (jnanapradipa) and the
dispeller of darkness in the world (jagatas tamonuda);'3 he “shines
forth as a sun of knowledge in the world to dispell the darkness of
delusion,”'#4 and “appearing with wondrous form like that of the
rising sun, just as the sun dispells the darkness, he dispells the dar-
kness of ignorance of the people, who were devoted to the objects
of the senses and followed many and varied paths.”'s

2.2. In nearly all ancient Indian traditions, the ysis do not only
see, but also “objectively” teach, out of compassion, what they have
seen. Asvaghosa’s Buddha is no exception to this. For the highest
benefit of the suffering world,'% he is the teacher!7 (sastr, upadesty)
but a teacher without a teacher'® (ston pa med, anacaryaka) insofar
as what he has discovered is a religious method which had been
hitherto unheard'? (ma thos chos kyi cho ga). He is an educator?®
(vinayaka, [yongs su] ’dren pa), the best, the supreme and the
incomparable master®' (bstan pa mchog, ston pa bla na med pa, ston
pa mishungs med), the guru,?? the guide?3 ([su]daisika, desika), the

13 Respectively BC 13:63 and SNa 10:58. Note also Maudgalyayana’s venera-
tion of the Buddha in the SPr: mohandhasya janasya darsanakaram [ ...] vande, “Ich
verehre ihn, der die wahnverblendete Menschheit sehen machte.” Translation
Luaders 1911: 199.

4 BC 1:69cd: jagaty ayam mohatamo nihantum joalisyati jianamayo hi saryah ||.

!5 SNa 3:16: visayatmakasya hi janasya bahuvividhamargasevinah saryasadysava-
pur abhyudito vijahara sarya iva gautamas tamah ||. Translation Johnston 1928, vol.
IL: 16 (with “he dispells” instead of “dispelled”).

16 In BC 18:77, ASvaghosa presents preaching as an apotheosis of giving.

7 sasty (ston pa) in BC 24:33, BC 26:79, BC 27:51, SNa 7:1, SNa 17:62, SNa
17:65, SNa 18:6. upadesty in SNa 17:32.

8 BC 15:4. I thank Vincent Tournier for suggesting the Sanskrit anacaryaka
here.

' BC 15:38. As Vincent Tournier again points out to me, Tib. ma thos likely
reflects a Skt. ananusruta (Analayo 2010: 81-82, n. 84). See also below, §2.2, and
n. 51

20 vinayaka (rnam par ‘dren pa) in BC 16:33, BC 21:2, BC 22:16, BC 24:31, SNa
13:3, SNa 17:70. *nayaka (’dren pa) in BC 26:3. *parinayaka (yongs su ‘dren pa po) in
BC 27:6.

2! Respectively BC 21:30, BC 28:33 and BC 27:5.

22 guru (bla ma) in BC 1:27, BC 25:11, BC 25:17, BC 25:75, BC 27:13, BC 27:26,
BC 27:51, BC 27:74, BC 28:40, SNa 4:30, SNa 4:32, SNa 4:34-35, SNa 4:45, SNa
5:4, SNa 5:19, SNa 7:16-17, SNa 7:52, SNa 12:11-12, SNa 17:30, SNa 18:1-2, SNa
18:20, SNa 18:48.

23 BC 13:62 and SNa 18:41 (daisika), SNa 18:8 (sudesika), SNa 18:50 (sudaisika).
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(supreme) spiritual director of the world>#+ ( Jig rten slob dpon, ‘gro
ba’i mchog gi slob dpon, paramacarya), a trainer skilled in all didactic
means.?5 As such, the Buddha is the best of those who know to
speak (smras pa mkhyen pa’i mchog), the best of speakers (vadatam
varah, bruvatam sresthah) who utters ambrosia-like words (vaga-
myta).?° He is the appeaser of the mind with the water of his words
(sems la gsung gi chab kyis rab tu tshim mdzad pa) and the chief of
comforters (zhi byed mgon po),?7 a leader for those who are overco-
me by the suffering of the world?® (%ig riten sdug bsngal dag gis
mngon par bcom pa’i mgon). Born for the salvation of all creatures
(jig rten rnams kyi thar pa [ ...] rab bltams), he has preached the law
for the sake of the world ( jig rten ched du chos kyang thub pa khyod
kyis gsungs) and proclaimed the way of salvation (akhyasyati hy esa
vimoksamargam) > In short, the Buddha is the saviour (#raty). He
took the way to Varanasi to beat the drum of the deathless law3°

24 BC 25:14 ( jig rten slob dpon), BC 25:17 (gro ba’i mchog gi slob dpon), SNa 11:4
paramacarya.

25 Note SNa 13:3 and 7: slaksnena vacasa kamscit kamscit parusaya gira | kamscid
abhyam upayabhyam sa vininye vinayakah || slesam tyagam priyam raksam katham ca
dhyanam eva ca | mantukale cikitsartham cakre natmanuvritaye ||. “The Educator
converted some by soft words, some by harsh speech and some by both methods.
At the time of giving counsel he made use of now joining, now separation, now
pleasant methods, now harsh ones, now fables and now mystic meditation, for
the sake of healing, not at his own whim.” Translation Johnston 1928, vol. II: 72,
with “Educator” for “Teacher.” Among the many characterizations of the
Buddha’s skill in means, note RA 4:94-96: yathaiva vaiyakarano matrkam api
pathayet | buddho vadat tatha dharmam vineyanam yathaksamam || kesaricid avadad
dharmam papebhyo vinivyttaye | kesaricit punyasiddhyartham kesanicid dvayanisritam ||
dvayanisritam ekesam gambhiram bhirubhisanam | sunyatakarunagarbham ekesam bo-
dhisadhanam ||. “Just as a grammarian could teach even [so elementary a matter
as] the alphabet [if need be], the Buddha taught the law to the trainees accord-
ing to their [respective] capacities. To some he taught the law in order that they
get rid of [their] sins(/sinful actions); to others, so that they produce
merits(/meritorious actions); to some, [he taught a law] based on duality; to oth-
ers, [a law] not based on duality; to [yet] others, [he taught] a means to libera-
tion [that was] profound, terrific to the fearful, [and] having emptiness and com-
passion for its essence.” On this passage, see also Lopez 1988: 2-3.

26 Respectively BC 17:7; BC 6:42, BC 22:1, SNa 13:9; SNa 10:54.

27 Respectively BC 17:27 and BC 24:13.

28 BC 1:33.

29 Respectively BC 1:27, BC 19:34, and BC 1:72 (see also BC 21:19).

30 BC 22:44-46 (BCp, D79b3-45/P96a3-5): | khyod kyi chos la yid gyur pa | | de
ni khyod kyi® bdag nyid don | | mi rtag gson pa’i jig vten na | | chos las gzhan na nor yod
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(ba ra na sir ‘gro der ni “chi med chos kyi rdu dag rdung ba ste) and, abid-
ing there, set in motion the wheel of the law (ka si gnas su chos kyi
’khor lo bskor ba ste)—a definitive (naisthika) law.3' As the SNa has it,

having reached comprehension of the supreme, unaging truth, he took
his way in his all-pervading mercy to the city girdled by the Varanasi to
expound the everlasting victory over death. Then for the benefit of the
world the seer turned in the assembly there the wheel of the law, whose
hub is the truth, whose felloes are steadfastness, right views and mental
concentration and whose spokes are the ordinances of the rule. And
explaining in detail with its three divisions and twelve separate statements
the supreme fourfold truth, which is unequalled, pre-eminent and incon-
trovertible, namely, ‘This is suffering, this is its origin which consists in the
persistence of active being, this is its suppression and this the means’, he
converted first of all him of the Kaundinya gotra.3?

No wonder, then, that the Buddha is variously described as the
king of the law (dharmaraja), the guru of the law (chos kyi bla ma),
the law incarnate (dharmasya saksad iva sannikarse, Johnston), and,
in a more metaphysical vein, as self-arisen (svayambhi) in respect
of the law (chos la rang byung) .33

2.3. One of the most decisive criteria of the Buddha’s authori-
ty is his status as a physician—a dominant metaphor in
Asvaghosa’s works34 as well as in Buddhism as a whole, where the

min | | nad kyis® nad med joms pa ste | | rga bas lang tsho gcod pa nyid | | “chi bas srog
ni len pa ste | | chos kyis rgud pa yod ma yin | | gang phyir dga’ ba rnams dang bral | |
mi dga’ ba rnams dang sbyor zhing | | mngon par dod pa thob pa na | | de phyir chos ni
mchog tu ‘gro |. “P: D kyis. "D: P kyi. “Your mind is turned to the law, that is your
real wealth (artha); for since the world of the living is transitory, there are no rich-
es outside the law. Health is borne down by illness, youth cut short by age, and
life snatched away by death, but for the law there is no such calamity (vipat).
Since in seeking [for pleasure] one obtains only separation from the pleasant
and association with the unpleasant, therefore the law is the best path.”
Translation Johnston 1984, vol. III: 67.

3! Respectively SNa 17:74, BC 15:6, BC 27:30, and BC 1:76.

32 SNa 3:10-13: avabudhya caiva paramartham ajaram anukampaya vibhuh | nityam
amytam upadarsayitum sa varanasiparikaram ayat purim || atha dharmacakram ytana-
bhi dhytimatisamadhinemimat | tatra vinayaniyamaram ysir jagato hitaya parisady ava-
rtayat || iti duhkham etad iyam asya samudayalata pravartika | santir iyam ayam upaya
iti pravibhagasah param idam catustayah || abhidhaya ca triparivartam atulam ani-
vartyam uttamam | dvadasaniyatavikalpam ysir vininaya kaundinasagotram aditah ||.
Translation Johnston 1928, vol. II: 16.

33 Respectively BC 1:75, BC 27:55, BC 10:6, and BC 15:4.

34 In one form or another, the medical metaphor occurs at BC 11:40, BC
13:61, BC 15:10, BC 15:32, BC 21:33, BC 23:55-56, BC 24:50-56, BC 25:78, BC

133



Vincent Eltschinger

sequence of the four noble(s’) truths has been consistently com-
pared with a doctor’s diagnosis (suffering), his opinion about the
etiology of the illness (origin of suffering), the patient’s recovery
(cessation of suffering) and the idoneous treatment (path leading
to the cessation of suffering) .35 Here as elsewhere, the Buddha is
the chief of physicians (bhisakpradhana), the great physician (ma-
habhisaj), the great compassionate physician (brise ldan sman pa
chen po) .3° As he himself says,

[plain is defined as twofold according as it originates in the mind or in
the body; and so there are two kinds of physician for it, those skilled in the
methods of the sacred lore and those expert in medical treatment. If
therefore your disease is of the body, explain it promptly to a physician,
holding nothing back, for the sick man who conceals his illness falls into
a worse calamity. But if your suffering is mental, tell me and I shall
expound its cure to you; for the physicians for minds which are the prey
of the darkness of ignorance or of passion are those who know the soul
from thorough investigation.37

The Buddha is thus a knower of things internal/psychological
(adhyatmavid), a doctor of the mind (cetas, manas) healing illness-
es of a mental nature (duhkham manomayam). According to SNa
8:5, the sickness humans most suffer from is passion and the dark-
ness of ignorance, as we have just seen, a description that fits well
with other characterizations of human pain encountered in the

26:73, BC 27:49, SNa 5:47-48, SNa 8:2-6, SNa 9:2, SNa 10:43 and 45, SNa
10:55-56, SNa 11:11, SNa 11:16, SNa 11:20, SNa 11:28, SNa 12:6, SNa 12:16; see also
SNa 12:25, SNa 13:3—7, SNa 15:65, SNa 16:40-41, SNa 16:57, SNa 16:59—-64, SNa
16:68-69, SNa 17:9, SNa 17:33—34, SNa 17:69, SNa 17:74, SNa 18:7-10, SNa
18:12—-13. What follows exploits only part of this certainly non-exhaustive list.

35 Note SNa 16:41: lad vyadhisaijiiam kuru duhkhasatye dosesv api vyadhinida-
nasajiam | arogyasanjiiam ca nirodhasatye bhaisajyasanijiam api margasatye ||.
“[TTherefore in the first truth think of suffering as disease, in the second of the
faults as the cause of disease, in the third of the destruction of suffering as good
health and in the fourth of the path as the medicine.” Translation Johnston 1928,
vol. II: 93. On the medical metaphor in Indian religio-philosophical literature,
see e.g. Wezler 1984; on Bhaisyaguru as a distinct Buddha in the Mahayana, see
Zwilling 198o0.

36 Respectively SNa 17:73; BC 13:61 and SNa 10:55; BC 24:54.

37 SNa 8:3-5: dvividha samudeti vedana niyatam cetasi deha eva ca | srutavidhyu-
pacarakovida dvividha eva tayos cikitsakah || tad iyam yadi kayiki ruja bhisaje tarnam
anunam ucyatam | vinigrhya hi rogam aturo nacirat tturam anartham ycchati || atha
duhkham idam manomayam vada vaksyami yad atra bhesajam | manaso hi rajastamasvi-
no bhisajo ‘dhyatmavidal pariksakah ||. Translation Johnston 1928, vol. II: 42.
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BC and the SNa: the disease of ignorance (mi shes nad), the disease
of passions (rogesu ragadisu) and the disease of attachment, old
age, etc. (chags dang rga sogs kyi nad).3® Disease is defined here
according to what the Buddhist analysis of causality regards as the
remote and the proximate causes of suffering, i.e., ignorance (avi-
dya, ajniana, moha) and craving (irsna, raga). ASvaghosa’s other
descriptions of the humans’ disease follow the same line: addic-
tion to lusts (‘dod pa rnams la chags pa), suffering (duhkha) tout
court, and the moral faults (dosa), i.e., the defilements originating
from ignorance.3? Quite unsurprisingly, the reason why sick
human beings are (or rather, should be) looking for a benevolent
and knowledgeable (if not omniscient) doctor#® is deliverance or
recovery from sickness (mukto rogad arogah), i.e., following the
thread of our metaphor, to reach religious peace (chags pa’i zhi ba)
by knowing reality (tattvavid):+'

Just as, when people are ill, the doctor prescribes medicine for them
according to their constitutions, in order to cure the disease, so the sage,
knowing the dispositions of beings who are afflicted by the diseases of pas-
sion, old age, etc., gave them the medicine of knowledge of the real
truth.+?

38 Respectively BC 15:32; BC 13:61, SNa 10:43; BC 23:56.

39 Respectively BC 15:32, SNa 16:41, SNa 16:69.

4% See SNa 17:33-34 (maitri, sastrajiiata and sarvajiata); see also SNa 18:12.

41 Respectively SNa 17:33 and 18:13; BC 15:32; SNa 17:34.

42 BC 23:55-56 (BCy, D82a4—5/P99a3—4): | ji ltar rang bzhin gyis mkhas pa’i | |
sman pas sman ni gsungs pa ste | | nad rnams nye bar zhi phyir ro | | de bzhin chags dang
rga sogs kyi | | nad kyis byung po nyam thag la | | thub pas bsam pa mkhyen nas ni | | de
nyid shes pa’i sman byin to |. Translation Johnston 1984, vol. III: 74. But as Asvaghosa
insists, the mere sight of a doctor or availability of an antidote does not bring
about recovery/salvation: sick people must cultivate the antidote prescribed by
the physician and are responsible for its proper administration. BC 25:78 (BCy,
D88b3—4/P106b5—6): | ji ltar sman ni bsnyen par mi byed skyes bu yis | | sman pa mthong
ba las kyang nad ni joms min te | | de bzhin bdag gi* ye shes di ni ma bsgoms na | | bdag
ni mthong ba las kyang sdug bsngal joms ma yin |. “Just as a man does not overcome
disease by the mere sight of the physician without resort to medicine, so he who
does not study (bhavaya) this my knowledge does not overcome suffering by the
mere sight of me.” *P: D gis. Translation Johnston 1984, vol. III: 90. BC 26:73
(BCyy, D92b5/P111b3—4): | sman pa rang bzhin yang dag legs par shes nas ni | | nad
pa rnams la dam pa’i sman ni brjod bya ste | | de yi dus kyis sbyar bar nges par bsten pa
la | | nad pa gang de bdag po yin te sman pa min |. “It is for the physician, after full
consideration of their constitutions, to explain the proper medicines to his
patients, but it is the sick man, not the physician, who is responsible for attending
to their administration at the proper time.” Translation Johnston 1984, vol. I1I: 100.
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As an antidote, the Buddha prescribes the law, which is unfailing
and inexhaustible (nor med chad pa med chos), knowledge (jnanau-
sadha, ye shes mchog gi sman) , especially of the real truth (de nyid shes
pa’i sman), and the noble path (aryamarga).#3 This antidote
(agada) is the elixir that removes all suffering44 (sarvaduhkhapa-
ham amytam), even if, as most of the efficient medicines, it can be
disagreeable to taste and cause at first still greater pain.4>

3. The Law as a Teacher

3.1. Satisfied with his or her doctor and the prescribed treatment,
a patient would almost certainly be much concerned if (s)he were
to learn of the good doctor’s imminent demise. This is precisely
the kind of anxiety that the Buddha’s likely passing arouses in his
disciples and lay supporters. For example, the Licchavis lament
that “[t]he great compassionate physician has the medicine of
excellent knowledge, yet, abandoning the world which is sick with
mental diseases, he will depart.”4® With very evocative similes,
Aniruddha expresses a similar concern when he complains that
“[t]he world, on losing the Blessed One, is like a chariot abando-
ned by the chariotteer, or a boat by the steersman, or an army by
the general, or a caravan by the leader, or a sick man by the physi-
cian.”47 And indeed, losing the Blessed One does not only amount
to losing a dedicated doctor/teacher, but also to being deprived
forever of his beneficial advice. According to general Simha,
“[w]hen the sage (munz), the spiritual director of the world (loka-

43 Respectively BC 20:33; BC 13:61, BC 24:54; BC 23:56; BC 15:10, SNa 17:34.

44 SNa 12:25.

45 SNa 5:48, SNa 10:43, SNa 11:16.

46 BC 24:54 (BCyy, D85a2-3/P102a8-b1): | brise ldan sman pa chen po ni | | ye
shes mchog gi sman mnga’ bas | | sems nad kyis na ’jig vten ni | | bor nas nges par gshegs
par ‘gyur |. Translation Johnston 1984, vol. III: 81.

47 BC 27:49 (BCyy,;, D97a4-5/P11723): | ji ltar kha lo sgyur pas shing rta bor* ba
dang | | skya ba “dzin pas gru dang tshul gyis sde® dang ni | | tshong dpon gyis¢ ni tshong
ba sman pas nad pa ste | | de bzhin ’jig rten bde bar gshegs pas® rnam par dman® |. *P:
D dor. °D: P sda. °D: P gyis. iD: P pa. °P: D sman. Translation Johnston 1984,
vol. III: 111. Note also BC 25:20 (BC;, D86a5/P103b6—7): | nyon mongs mtha’ dag
bsregs nas kyang | | ye shes kyi ni stobs ldan kyang | | ‘gro ba’i mchog gi slob dpon ni | |
rab tu nyams phyir gshegs par gyur* |. *D: P ‘gyur. “Though the excellent spiritual
Director of the world has the strength of knowledge and has entirely burnt up
the sins, yet He is going to destruction.” Translation Johnston 1984, vol. III: 84.
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carya), he who is the bellows (bhastra?) of the final good (sreyas?),
like bellows for blowing up a fire, is lost, the law will be lost too.”48
A few stanzas later, the general further laments that “[w]hen the
omniscient guru, solid as Meru, shall pass away, who in the world
will have the wisdom (buddhimat, matimat ?) that will make him an
object of trust (visrambhagamanarha?)?”49

3.2. As the latter two excerpts suggest, the Buddha’s passing
raises the questions of the appointment of an authorized succes-
sor as the head of the community and of the perenniality of the
law—two questions which in Buddhist perspective amount to just
one. One of their most straightforward formulations appears in a
well-known passage of the MN. Not long after the Buddha’s pari-
nirvana, the brahmin Gopaka Moggallana asks Ananda whether
there is “any single bhikkhu who possesses in each and every way
all those qualities that were possessed by Master Gotama, accom-
plished and fully enlightened?”s° Ananda answers that

[t]here is no single bhikkhu [...] who possesses in each and every way all
those qualities that were possessed by the Blessed One, accomplished and
fully enlightened. For the Blessed One was the arouser of the unarisen
path, the producer of the unproduced path, the declarer of the undeclar-
ed path; he was the knower of the path, the finder of the path, the one
skilled in the path. But his disciples now abide following that path and
become possessed of it afterwards.>*

48 Note BC 25:14 (BC,y, D862a2/P103b2): | me ni bhel phyir sbud pa bzhin | |
gang gis sbud pa dge legs phyir | | Jjig rten slob dpon thub pa der | | nyams tshe chos ni
nyams par ‘gyur |. Translation Johnston 1984, vol. III: 111 (Sanskrit equivalents
mine). On Simha’s laments, see BC 25:9—28 (Johnston 1984, vol. III: 83-85).

49 BC 25:17 (BCyy, D86a3-4/P103bg—4): | gang du bla ma lhun po’i snying | |
kun mkhyen nyid kyang rgud ‘gyur na | | blo gros ldan pa ig rten na | | blo gtad la 'gro
‘os pa su |. Translation Johnston 1984, vol. III: 84 (Sanskrit equivalents mine).

5° Adapted from MN 111.8.4~7: aithi kho, Ananda, ekabhikkhu pi tehi dhammehi
sabbena sabbam sabbatha sabbam samannagato, yehi dhammehi samannagato so bhavam
Gotamo ahosi araham sammasambuddho ti. Translation Nanamoli and Bodhi 2001:
880. On the Gopakamogallanasutta (MN no. 108) and its Indic and Chinese paral-
lels, see Analayo 2011, vol. II: 623-630.

5t MN II1.8.8-15: na ‘tithi kho [...] ekabhikkhu pi tehi dhammehi sabbena sabbam
sabbatha sabbam samannagato, yehi dhammehi samannagato so Bhagava ahosi araham
sammasambuddho. so hi, brahmana, Bhagava anuppannassa maggassa uppadeta
asanjatassa maggassa sanjanetd, anakkhatassa maggassa akkhata, magganina magga-
vidi maggakovido. magganuga ca pana etarahi savaka viharanti paccha samannagala
ti. Translation Nanamoli and Bodhi 2001: 880-881.
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In the meantime, the brahmin Vassakara, the chief minister of
Magadha, has joined Gopaka and Ananda and asks the latter whe-
ther a single monk has been appointed (thapita, Skt. sthapita) by
the Buddha or chosen (sammata) by the community as its refuge
(patisarana, Skt. pratisarana) and recourse in the absence of the
Buddha. On Ananda’s negative answer, Vassakara further asks:
“But if you have no refuge, Master Ananda, what is the cause for
your concord?”5? Here is Ananda’s famous reply: “We are not
without a refuge, brahmin. We have a refuge; we have the law as
our refuge.”s3 Ananda continues:

Brahmin, the Blessed One who knows and sees, accomplished and fully
enlightened, has prescribed the course of training for bhikkhus and he has
laid down the Patimokkha. On the Uposatha day as many of us as live in
dependence upon a single village district meet together in unison, and
when we meet we ask one who knows the Patimokkha to recite it. If a bhi-
kkhu remembers an offence or a transgression while the Patimokkha is
being recited, we deal with him according to the law in the way we have
been instructed. It is not the worthy ones who deal with us; it is the law
that deals with us.3*

According to this interesting statement, the genuine successor of
the Buddha is not one of his monks, not even a person, but the
law, equated here with the pratimoksa (a religious order’s peniten-
tial, so to say), both of which are characterized as the refuge of the
community. The following passage of the MPSu goes even one
step further while describing the pratimoksa not only as a refuge
(nihsarana), but as a teacher (sasty), i.e., as the community’s only
guide and authority once the Buddha has departed:

Should [the following] occur to you, O monks, after I have passed away,
i.e., ‘Our teacher is extinguished (/has entered nirvana), now we have nei-

52 MN II1.9.21-22: evam appatisarane ca pana bho ananda ko hetu samaggiya ti.
Translation Nanamoli and Bodhi 2001: 882.

33 MN 1I1.9.23-24: na kho mayam brahmana appatisarand. sappatisarana mayam
brahmana dhammapatisarana ti. Translation Nanamoli and Bodhi 2001: 882 (with
“law” instead of “Dhamma”).

54 MN III.10.8-16: atthi kho, brahmana, tena bhagavata janata passata arahata
sammasambuddhena bhikkhunam sikkhapadam pannattam patimokkham uddittham. te
mayam tadahuposathe yavatika ekam gamakkhettam upanissaya viharama, te sabbe eka-
Jiham sannipatama, sannipatitva yassa tam vattati, tam ajjhesama. tasmim ce
bhaniviamane hoti bhikkhussa apatti hoti vitikkamo, tam mayam yathadhammam
yathasattham karemati. na kira no bhavanto karenti; dhammo no karetiti. Translation
Nanamoli and Bodhi 2001: 882 (with “law” instead of “Dhamma”).
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ther a teacher nor a refuge,’” you should not see it in this way. The prati-
moksa that I have caused you to recite every half month is from now on
your teacher and your refuge.>5

This or a very similar passage likely inspired Asvaghosa as he com-
posed BC 26:26: “When I have gone to the beyond (mamatyayat),
you should revere (sev[itav]ya ?) the pratimoksa as your spiritual
director, as your lamp, as your treasure. That is your teacher,
under whose dominion (vasa?) you should be, and you should
repeat it just as you did in my lifetime.”s® Here, the pratimo-
ksa(/ dharma) is not only described as the teacher (acarya, sasty)
and the treasure (artha) of the monks, but also as their lamp (Tib.
sgron ma = Skt. dipa).

3.3. This characterization of the law as a lamp for the commu-
nity brings us to another set of famous statements about the tran-
smission of authority after the Buddha’s parinirvana. In a dialogue
with Ananda and the subsequent sermon, the Buddha who has fal-
len seriously ill reacts as follows on Ananda’s anxiety’ that the
master might depart without delivering his last instructions: 58

55 MPSu I11.386 (§41.1-2): syal khalu yusmakam bhiksavo mamatyayat | pari-
nirvrto ‘smakam sasta | nasty etarhy asmakam sasta nihsaranam va | na khalv evam
drastavyam | yo vo mayanvardhamasam pratimoksa uddesitah sa vo ‘dyagrena sasta sa
ca vo nihsaranam |. On adyagrena, see BHSD 5a, s.v. -agrena. On this passage, see
Bareau 1970, vol. 1I:135-137.

56 BC 26:26 (BCpy, D90ag—5/P108b3—4): | slob dpon bzhin du sgron ma bzhin
du don bzhin du | | bdag “das tshe na so sor thar pa bsten® bya ste | | khyed kyi ston pa
de yin de’i dbang gis ‘gyur bya | | kho bo gnas pa na yang de tsam nyid smra’o |. *P: D
bstan. Translation Johnston 1984, vol. IIl: 94. BC 26:30 (BCy; D9oa7-b1/
P108b7-8) contains yet another description of the pratimoksa: | rnam pa de ltar
tshul khrims yang dag bsdus pa ’di | | thar pa’i risa ba zhes pa® so sor thar pa ste | | “di
las ting nge “dzin rnams rab tu skye ba ste | | ye shes thams cad rnams dang mthar thug
rnams® ’da’o® |. *D: P om. zhes pa. *P: D rnam. °D: P di’o. “In this way the pra-
timoksa is the summary (sangraha, samuccaya?) of the discipline (sia), the root
of liberation (muktimula?); from it arise (prafJAN?) the concentrated medita-
tions (samadhi), all forms of knowledge (jnana) and the final goals (nisthaz).”
Translation Johnston 1984, vol. III: 95.

57 In the MPSa (Bareau 1970, vol. I: 141), Ananda is “en proie a tous les sym-
ptomes de la plus vive inquiétude: le corps faible comme s’il était ivre, ne sachant
dans quelle direction se tourner, les idées obscurcies, la pensée inquiéte et
effrayée, le coeur serré et I'esprit troublé par le chagrin, soupirant sans cesse,
n’ayant plus qu'un souffle de vie et pensant constamment a I’éventualité de la
disparition soudaine du Buddha.”

58 On this episode, see Bareau 1970, vol. I: 137-147. The town is variously
known as Veluvagamaka and Venugramaka. “Venumati” is the form adopted by
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What, then, Ananda? Does the Order expect that of me? I have preached
the truth without making any distinction between exoteric and esoteric
doctrine; for in respect of the truths, Ananda, the Tathagata has no such
thing as the closed fist of a teacher, who keeps some things back. Surely,
Ananda, should there be anyone who harbours the thought, ‘It is I who
will lead the brotherhood,” or, ‘The Order is dependent upon me,’ it is
he who should lay down instructions in any matter concerning the Order.
Now the Tathagata, Ananda, thinks not that it is he who should lead the
brotherhood, or that the Order is dependent upon him. Why then should
he leave instructions in any matter concerning the Order?5?

According to this statement, the Buddha considers the cycle of his
dispensation to be closed and to have left nothing unrevealed.®
In what remains of the Sanskrit version, he claims as well that “a
Tathagata has no such thing as the closed fist of a teacher (acarya-
musti),” nothing “that he may think should remain hidden (pra-
ticchadayitavya),”®* and provides what is apparently meant to be an

Asvaghosa in BC 23:62 (Tib. od [D: ‘o P] ma ldan pa’i grong, D82b1/P99a8), who
mentions Venumati in passing but does not allude in this context to the
Buddha’s illness or to our sermon.

59 DN II.100.1-11: kim pan’ananda bhikkhu samgho mayi paccasimsati? desito ana-
nda maya dhammo anantaram abahiram karitva; na tatth’ananda tathagatassa
dhammesu acariyamutthi. yassa nuna ananda evam assa aham bhikkhusamgham pari-
harissamiti va mam’uddesiko bhikkhusamgho ti va, so nuna ananda bhikkhusamgham
arabbha kivicid eva udahareyya. tathagatassa kho ananda ma evam hoti aham
bhikkhusamgham pariharissamiti va mam’ uddesiko bhikkhusamgho ti va. kim ananda
tathagato bhikkhusamgham arabbha kivicid eva udaharissati? Translation Rhys Davids
1910: 107. The corresponding part of the Sanskrit recension is badly corrupt (see
MPSu 11.196-197 [§14.10-14]). For a comparison between the different extant
versions, see Bareau 1970, vol. I: 141-142.

50 In the context of the last words of the Buddha (BC 26:83-88 [Johnston
1984, vol. III: 101-102]), the BC (26:83-84 [BC,;, D93a5-6/P112a5-7]) con-
tains a somewhat similar statement: | gang phyir bskal par gnas kyang de ni nyams
pa ste | | phan tshun du ni ‘du ba nges par yod* ma yin | | bdag nyid kyi dang gzhan
gyi don ni byas nas ni | | kho bo’i® gnas pa la ni dgos pa yod ma yin | | gang rnams
mkhar dang sa na bdag gi gdul bya rnams | | de rnams thar par byas shing rgyun la
beug pa ste | | “di las gzhan du slob ma rim dang rim rnams kyis | | nga yi chos ’di skye
dgu rnams la gnas par ‘gyur |. “D: P yongs. "P: D bo. “Since a being may last for an
aeon and yet must come to destruction, there is certainly no such thing as
mutual union. Having completed the task both for Myself and for others, there
is no gain in My further existence. All those in the heavens and on earth, who
were to be converted by Me, have been saved and set in the stream. Hereafter
My Law shall abide among men through the successive generations of mendi-
cants.” Translation Johnston 1984, vol. III: 101.

61 Adapted from MPSi 11.196 (§14.14): na tatrananda tathagatasya dharmesv
acaryamustir yam tathagatah praticchadayitavyam manyeta |. “The Tathagata does
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exhaustive and final list of his teachings, i.e., the thirty-seven ancil-
laries of enlightenment (bodhipaksika): the four applications of
mindfulness (smytyupasthana), the four rightful exertions (samyak-
prahana), the four bases of supernatural abilities (rddhipada), the
five faculties (indriya), the five powers (bala), the seven limbs of
enlightenment (bodhyanga), and the noble eightfold path (aryasta-
ngo margah).%? In the sermon that follows, the Buddha prescribes
the attitude to be adopted, the ideal to be strived for and the
means to be implemented by the monks in order to get the better
of his passing and develop themselves further. This rightly famous
sermon starts with a short reminder of impermanence meant as an
intellectual antidote to Ananda’s sorrow:

Therefore, do not grieve, O Ananda, do not be weary. Why would it be,
how could it be that what is born, engendered, made, conditioned, expe-
rienced (vedayita) and dependently originated; that what is subject to
exhaustion, to decay, to cessation and to destruction does not break
down? There is no such possibility. I have already explained beforehand,
O monks, [that] from all cherished [and] dear [things], from [all] loved
and charming [things] separation and deprivation must occur, disjunc-
tion and dispossession [must occur]. Therefore, O Ananda, today or after
my passing, abide with yourself as an island, with yourself as a refuge, with
the law as an island, with the law as a refuge, with nothing else as an island,
with nothing else as a refuge. For what reason? [Because] those who,
today or after my passing, will have themselves as an island, themselves as
arefuge, the law as an island, the law as a refuge, nothing else as an island,
nothing else as a refuge, will be the best of my disciples in quest of [reli-
gious] training(/instruction). And, O Ananda, how does one have one-
self as an island, oneself as a refuge, the law as an island, the law as a refu-
ge, nothing else as an island, nothing else as a refuge? Here, [when] a
monk abides contemplating the body with respect to the internal body,
[being] zealous (atapin), aware and mindful, [then] covetousness and
dejection(/dejectedness) relating to the world are removed, [and the
same is true when he contemplates the body] with respect to the external
body and with respect to both the internal and the external bodies.%

not withhold anything here concerning the doctrinal points [that he preaches],
which the Tathagata might regard as being to remain hidden.”

62 MPSit 11.196 (§14.13). On the thirty-seven bodhipaksikadharmas, see, e.g.,
Gethin 1992.

63 MPSii 11.198-200 (§14.20-25): ma tasmat tvam ananda soca ma klama | ka-
smad eva tat | kuta etal labhyam yat taj jatam bhatam kytam samskytam vedayitam pra-
tityasamutpannam ksayadharmam vyayadharmam nirodhadharmam pralobhadha-
rmam na prarujyate | nedam sthanam vidyate | prag eva bhiksavo mayakhyatam sa-
roair istaih kantaih priyair manapair nanabhavo bhavisyati vinabhavo viprayogo vi-
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After a short statement on transitoriness, the Buddha exhorts the
monks to self-sufficiency. He advises them to be their own island
(dvipa) or shelter and to take the law for their sole refuge, some-
thing they will achieve by cultivating the four applications of mind-
fulness (the text does not allude to the remaining thirty-three
ancillaries to awakening®4): being mindful of the body (kaya), of
the affective sensations (vedana), of the mind (citta), and of the
factors (dharma).%s

A very close, at times even literal equivalent of this important
sermon occurs in Asvaghosa’s BC, though not where one would
expect to find it, i.e., around BC 23:62,° but right after Ananda
has learned that the Buddha has gotten rid of his life forces
(ayuhsamskara):

Knowing the nature of the world, Ananda, be not grieved. For [being]
conditioned [and hence] of an impermanent nature, this entire world is

samyogah | tasmad anandaitarhi mama vatyayad atmadvipair vihartavyam atma-
Saranair dharmadvipair dharmasaranair ananyadvipair ananyasaranaih | tat ka-
smad dhetoh | ye kecid anandaitarhi mama vatyayad atmadvipa atmasarana dha-
rmadvipa dharmasarana ananyadvipa ananyasarandas te ‘gram bhavisyanti yad uta
mama sravakanam siksakamanam | katham cananda bhiksur atmadvipo bhavaty
atmasarano dharmadvipo dharmasarano ‘nanyadvipo ‘nanyasaranah | tha bhiksur
adhyatmam kaye kayanupasyr viharaty atapr samprajanah smytiman vintyabhidhya
loke daurmanasyam | bahirdha kaye ‘dhyatmabahirdha kaye [...] |. anivodha- em.:
virodha- Ed. bpralopa- em.: praloka- Ed. This passage also appears in the GASu
369.3-371.9 (see Kritzer 2014: 100-102). Kritzer 2014: 101, nn. 711-713, provides
useful explanations of the expressions adhyatmam and bahirdha in the present
context. I come back to this passage as well as to ASvaghosa’s reformulation of
itin the context of a study of the poet’s ideas on mindfulness (Eltschinger 2020:
§8.1).

64 This somehow echos MN 1.63, which describes the four satipatthanas as
the/an ekayano maggo, an expression Asvaghosa resorts to as well (see BC 25:29
below, and n. 69 [bgrod pa gcig pa’i lam, * ekayano margah]), and whose meaning is
debated: “leading to [just] one [aim]” (Schmithausen 1976: 245, n. 12, “zu [nur]
einem [Ziel] gehend/fiihrend”), i.e., “sure,” “reliable,” or rather “the single/
only path [towards the purification of the living beings]” (Seyfort Ruegg 1969:
178, n. 1, “la voie unique [de la purification des étres animés]”). See Schmit-
hausen 1976: 245, n. 12, and Analayo 2003: 27-29.

55 Note Bareau 1970, vol. I: 146: “Ces précisions ont évidemment pour but d’at-
tribuer une importance essentielle a ce type de méditation, qui fut et demeure
certes I'un des plus recommandés par le Bouddhisme indien. Elles ont probable-
ment été ajoutées par des moines appartenant a un groupe qui était spécialisé
dans la pratique et la diffusion de ces quatre bases de I'attention.” On the four
smytyupasthanas, see also BC 26:62—-64, Lamotte 1970: 1121-1123, Schmithausen
1976 and 2012, Analayo 2003 and 2012, and Eltschinger 2020.

66 See above, n. 58.
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simply produced. It is impossible that what is conditioned, ephemeral,
born, dependently originated [and other-]dependent may remain for-
ever by itself. If beings on earth were permanent, [their] existence being
not precarious, who would care for salvation? [For] thus the end would
be [the same as] the beginning. Or again what is the desire you and other
beings have for me? For you have done without me the effort [that you
have] produced [so far]. I have steadfastly explained the path to you in its
entirety; you should understand that the buddhas withhold nothing.7
Whether I remain or whether I pass to peace, there is only the one thing,
[namely] the tathagatas’ body of the law (dharmakaya); of what use is this
[mortal] body to you? Before? or after my passing my lamp has been lit
through [religious] emotion and vigilance, [therefore] the lamp of the
law (dharmadipa) goes on for ever.%® Devoting steadfast energy to this,
being freed from the pairs (nirdvandva) [and] recognising your own
goal/good, let not [your] mind depend on other things. [This] should be
known as ‘[having] oneself as a lamp’ (atmadipa). The lamp of discerne-
ment (prajiadipa?), with which the skilful and learned man dispels
[ignorance], as a lamp the darkness, this should be known as ‘[having]
the law as [one’s] lamp’ (dharmadipa). For obtaining the highest bliss,
there are four spheres of action (gocara), to wit, the body (kaya), sensation
(vedana), the mind (citta), and selflessness (nairatmya?).%9

67 See above, n. 61.

8 Tib. sgron ma unambiguously renders dipa, “lamp,” as the context of the
sentence already makes clear. According to Bareau (1970, vol. I: 145), the two
Chinese versions of the sermon (T 1 and T 6) read “lamp,” i.e., “feu trés ardent”
(F&#%) and “réchaud” ($£). The French buddhologist interprets dvipa as a “sans-
kritisation postérieure” (1970, vol. I: 146). The argument for prefering “island” over
“lamp” is the association of the word with the verb vikarati, “to abide, to sojourn, to
dwell,” which makes little sense with a Middle-Indic dzpa interpreted as “lamp.”

69 BC 24:14-24 (BCyy;, D83b3-84a1/P100bs—101a4): | ‘gro ba’i rang bzhin shes
nas ni | | mya ngan ma byed? kun dga’ bo | | ‘dus byas ngo bo mi rtag cing | | ‘gro ba ’di
kun mdzad® pa nyid | | [...] “dus byas g.yo ba skyes pa gang | | rien nas byung ba dbang
med de | | bdag gis riag par gyur cig ces | | “di ni rnyed par mi nus so | | sa steng® byung
po rtag gyur na | | jug pa g.yo ba ma yin zhing | | thar pas bya ba su yis ‘gyur | | de phyir
mthar thug gdod® ma’o® | | ci ste khyod dam skye bo gzhan | | bdag la khyod kyi sred pa ci
| | gang phyir ngal ba skyes pa 'di | | khyod kyis bdag dang bral bas byas| |lam ni mtha’
dag khyed cag la| |bdag gis brtan® cing bshad pa stes | | sangs rgyas rnams la" slob dpon
@it | | dpe mkhyud med ces gzung mdzod cig | | bdag gisi gnas sam nyer zhi na | | don ni
de tsam nyid yin te | | de bzhin gshegs rnams chos kyi sku | | lus kyis khyed cag la don ci |
|de phyir dang ngam bdag “das tshe | | skyo ba yis dang bag yod dang| | bdag gi sgron mas
gsal byas te | | chos kyi sgron ma rtag par ro | | der zhugs brison ‘grus brtan pa dang | |
rtsod med bdag gi don la mkhas | | blo ni gzhan dbang ma yin pa | | bdag gi sgron ma zhes
shes bya | | vig pa dang ldan mkhas pa ni | | gang gis® sgron mas mun pa bzhin | | shes
rab sgron mas jjoms pa ste' | |chos kyi sgron mar shes par bya| |dge legs nye bar thob bya’i
phyir | | de dag rnams kyi spyod yul bzhi | | lus dang tshor ba nyid dang ni | | sems dang
bdag med pa nyid do |. *P: D byad. "P: D ’dzad (*ksiyate?). °P: D stengs. IP: D *dod. “em.:
DP pa’o. 'P: D bstan. 8D: P de. "P: D dang. 'D: P gyis. JP: D gi. XP: D gi. 'ID: P ni. Cf.

Johnston 1984, vol. II: 77—79.
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Here again, after a few words on impermanence aimed at comfort-
ing Ananda (w. 14-17), the Buddha claims to have brought his
dispensation to a close and to have left nothing hidden
(v.18-20); he then admonishes the monks to be autonomous and
to rely on the law (vv. 21-23) before sketching the means to be
resorted to in order to achieve self-sufficiency, i.e., the four appli-
cations of mindfulness (vv. 24—-30). As stated above, I shall deal
with the many remarkable features of Asvaghosa’s version of the
sermon in another context.

3.4. To sum up, after the Buddha’s extinction, the community
will have to rely on the law and the discipline as a refuge (pratisa-
rana, nihsarana), as a treasure (artha), an island (dvipa) or a lamp
(dipa), as a spiritual advisor (acarya) or a teacher (sasty). Being
mindful of the body, of the affective sensations, of the mind and
the factors/selflessness, the monks will become self-sufficient,
independent of any other (source of) authority. But by emphasiz-
ing that his teaching was complete and that he had kept nothing
hidden, the Buddha was also suggesting that any logion ascribed to
him posthumously would have to be regarded as an apocryphon
unless it can be proven to conform to the law known to have been
spoken by him during his lifetime.7°

4. Authority and Authentication

4.1. Scriptural authentication and external criticism are the issues
at stake in BC 25:37—49, a sermon pronounced by the Buddha in
Bhoganagara (Tib. longs spyod grong) on his way from Vaisali to
Papa (Tib. sdig pa’i grong).”* The discourse addresses the measures
to be taken in order to preserve the good law from adventitious
elements after the Buddha’s parinirvana. Here is the first part of
this important sermon:

70 Bareau 1970, vol. I: 143: “Nos auteurs voulaient sans doute montrer par ces
paroles attribuées au Maitre que ’enseignement donné par celui-ci et transmis
par ses fideles disciples était complet et que, par conséquent, toute doctrine
présentée comme un complément sous forme d’enseignement demeuré secret
ou de révélation d’un ordre quelconque, devait étre rejeté comme apocryphe.”

7' On the names Bhoganagara(ka) and Papa(gramaka), see Bareau 1970,
vol. I: 223 and 251-252.
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Today (etarhi) or after I have passed away (mama vatyayat), you must fix
your best attention on the law (dharma). It is your highest goal (artha);
anything else is but toil. Whatever does not conform (avaTR) to the
stitras, does not appear (sanDRS) in the vinaya and is opposed (pratiba-
ddha?) by reason(ing) (yukti) should not be accepted (grahya?) [as my
words] by any means. For that is not the law (dharma) nor the vinaya nor
my words; though many people report(/claim) [them to be my words],
these are [nothing but] black [i.e., pernicious] authorities (kalapadesa)
[and as such] should be rejected (heya?). That in which this does not
occur consists in the contrary (viparyaya?) [i.e., in] immaculate authori-
ties (suddhapadesa?) [which] should be accepted (grahya?) [as my words],
for that is the law, the vinaya, my words. I therefore succinctly (sanksepa-
tah?) call these [teachings] authoritative (pramana): whatever does [that,
i.e., conforms to the satras, appears in the vinaya and stands up to rea-
son(ing),] this is authoritative, and apart from this there is no authority
(pramana).”

These five stanzas would remain little intelligible without refer-
ence to the canonical locus Asvaghosa most certainly relied upon
while composing them, i.e., MPSu I1.238-252 (§24.1-49) or a
parallel text, the prototype of the (Catur)mahapadesasitra or Sitra
of the (Four) Great Authorities.’? This well-known passage spells out
the “rules of criticism that [are] to be applied during the discus-
sion of whether or not a text or interpretation [is] to be consider-
ed authoritative.”74 In order to do so, the text designates “[f]our
specific situations [...] as normative in the transmission of the

72 BC 25:37-41 (BCq,, D86b7-87a2/P104b2-5): | da liar ram ni bdag “das nas | |
chos la mchog tu gzhol bar bya | | de ni khyod® kyi® don mchog ste | | gang gzhan de ni ngal
bar ‘gyur | | gang zhig mdo sder ma zhugs shing | | ‘dul ba na yang mi snang la | | rigs par®
s0 sor gnod pa ste | | de ni cis kyang gzung® mi bya | | de ni chos min “dul ba min | | de ni
bdag gi tshig ma yin | | mang po rnams kyi tshig yin kyang | | nag po’i gdams pa de dor
bya® | | dag pa’i gdams pa gzung® bya zhing | | gang la yod min bzlog8 pa ste | | de ni
chos yin ’dul ba ste | | de ni bdag gi tshig yin no | | de phyir bdag gis™ mdor bsdus nas | |
tshad ma °di rnams bshad pa ste | | gang zhig byed' de tshad ma yin | | 'di las gzhan du
tshad ma min |. *D: P khyed. "D: P kyis. “To be read pas? D: P bzung. °D: P byas. 'D:
P bzung. 8P: D zlog. "D: P gi. 'Uncertain reading. Cf. Johnston 1984, vol. III: 86.

73 On the (catur)mahapadesa(sitra), see La Vallée Poussin 1938: 158-160,
Lamotte 1947 (esp. 218-222), Jaini 1977: 22—29, Davidson 1990: 297-303 (esp.
300-301), and An 2002 (with an overview of the translations of mahapadesa pro-
posed so far, pp. 55-56). For references to the most important primary sources,
see Lamotte 1947: 219. On the six parallel versions of the passage and a detailed
comparison between them, see Bareau 1970, vol. I: 4, 222, n. 1, 222-239, and
Waldschmidt 1944: 136-140.

74 Davidson 1990: 297.
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dharma.”’s Indeed, a monk might turn up (bhiksur agacchet) claim-
ing to have directly (sammukham [...] antikat) heard and received
(Srutam [...] udgrhitam) a certain logion from (1) the Buddha him-
self, (2) a great monastic community with its elder(s) and
leader(s) (mahan bhiksusanghah |[...] sasthavirah sapramoksah) ,76
(3) numerous monks specializing in satra, vinaya and dogmatic
matrices (sambahula bhiksavah [...] sutradhara vinayadhara matyka-
dharah), and (4) a single monk who is an elder or not (Tib. gzhan,
*anya) an elder, a learned person or not a learned person, (alead-
er or’7) not a leader (?dge slong gnas brtan dang gnas brtan las gzhan
shes pa dang shes pa las gzhan dang giso bo las gzhan dag cig). In all
four situations, the logion under consideration is claimed to be the
law, the vinaya, and the teaching of the Teacher (sasty).”® How are
those listening to such a monk expected to behave? According to
the Buddha,

neither should the [statement] of this [monk] be encouraged nor should
it be censured [from the outset]. Listening [to it] without encouraging
nor censuring [it] and [simply] receiving these sentences (pada) and syl-
lables, the latter should be shown to conform to the satra [and] to appear
in the vinaya.”®

75 Davidson 1990: 300.

78 -pramoksah is Waldschmidt’s reconstruction on the basis of the Pali (-pa-
mokkha, DN 11.124.21-22: samgho viharati satthero sapamokkho.) and the Tibetan
(gtso bo). Indeed, the MS of the MPSu is lacunary in both places (§§29.10 and
29.33). As revealed by SWTTF 1V.338b, s.v. sasthavira, however, parallel formula-
tions read sasthavirah sapratimoksah, where -pratimoksah is most likely an erro-
neous sanskritization of the Middle-Indic pamokkha which, in other contexts, was
“correctly” sanskritized into pramukhya (see BHSD 393a, s.v. “chief, principal”).
*pramukhya is here equivalent to Pali pamokkha “chief, first; leader” (PED 453b,
s.v.), as Lamotte (1947: 219, “et des Chefs”), La Vallée Poussin (1938: 159) and,
apparently, the Tibetan (gtso bo; see also Negi 2003: 4695b) understood. Bareau’s
reading of sapramoksa as “pourvu de délivrance (c’est-a-dire un arhant)” (1970:
1.226), taking pramoksa as “liberation” (see MW 687b, s.v., “final deliverance,”
and SWTTF III.206a, s.v., “Befreiung”), is unsatisfactory.

771 am inclined to conjecture gtso bo dang gtso bo las gzhan instead of gtso bo las
gzhan alone in order to restore the symmetry with the other two expressions.

78 MPSu 11.238 (§24.5), and passim: ayam dharmo yam vinaya idam sastul
sasanam. “This is the law, this is the wvinaya, and this is the teaching of the
Teacher.”

79 MPSu 11.238 (§24.6): tasya bhiksavas tan notsahayitavyam navasadayitavyam |
anutsahayitvanavasadayitva srotram avadhaya tani padavyanjanany udgrhya sutre
vatarayitavyam vinaye sandarsayitavyam |. On avatarayati, see SWTTF 1.159ab, s.v.
avatarayitavya and avaTR (2), and Bareau 1970, vol. I: 231.
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In other words, the Buddha urges his disciples to check whether a
logion that is claimed to be his word occurs in, and conforms to,
the sutras®® and the vinaya, a procedure which will decide over its
authenticity.®! Thus it is that

if [these teachings,] while having to be shown to conform to the sifra and
to appear in the vinaya, [actually] neither conform to the sutra nor ap-
pear in the vinaya and[, moreover,] contradict the way things are (dha-
rmata), this [monk] ought to be answered [as follows]: “Truly, O venera-

80 On Buddhaghosa’s understanding of sutta and vinayain the context of the
four apadesas, see Jaini 1977: 24-25. On the sutras, see ADipa 197.6-8.

8 In both the MPSit and the BC, this procedure is actually threefold. But
whereas its third stage consists, in the MPSu, in checking whether a given state-
ment is compatible with the way things are (dharmata; on this translation, see
Rahula 1974 and Davidson 1990: 301), it consists, in the BC, in checking whether
it stands to reason (ing) (yukti). ASvaghosa’s deviation from the MPSu is somehow
symmetric to a deviation observed in the BoBh with regard to another key ele-
ment in the Buddhist doctrine of interpretation. Traditional Buddhist
hermeneutics knows of four exegetical principles or “refuges” (pratisarana), the
first of which advises the monks to rely on the law/teaching (dharma), not on the
personal authority of the teaching person (pudgala) (see Lamotte 1949).
Interestingly, the BoBh twice replaces dharma by reason(ing), thereby enjoining
the monks to rely on reason(ing) rather than personal charisma (BoBh
175.14-176.7/BoBh,, 256.23-258.3 and BoBh,, 76.8-77.1/BoBh,; 108.2-109.5;
see Eltschinger 2014a: 203-208). dharma (the law/teaching) and dharmata (the
way things are) are not the same, however. A plausible though somewhat specu-
lative explanation of Asvaghosa’s choice of yukti could resort to the early
Yogacara notion of the four yuktis or (modes of) reason(ing). Texts such as the
SrBh distinguish between reason(ing) on/of dependence (apeksayukti),
reason(ing) on/of the production of an effect (karyakaranayukti), reason (ing)
that proves by means of arguments (upapattisadhanayukti), and reason (ing)
on/of the nature of things/the way things are (dharmatayukti) (SrBh 118.10-13,
etc.; see Sakuma 1990, vol. II: 99—-102, nn. §96—605, Yoshimizu 1996: 114-119, n.
85, Deleanu 2006, vol. II: 494-495, n. 74). The ambiguity of the English render-
ing of the terms reflects the early Yogacaras’ understanding of the four yuktis as
modes of reasoning (yukti, “causa cognoscendi”) based on, or mirroring, real
structures, causal chains and correlations (yukli, yoga, upaya, “causa fiendi”)
(SrBh 119.2-3, SrBh 119.11-12, SrBh 120.9-10). Thus, in this doctrinal complex,
reason (ing) is explicitly regarded as reflecting and conforming to the way things
are. However, the fourth type of reason(ing) likely provides a more straightfor-
ward explanation. According to the SrBh, the dharmatayukti accounts for the way
things are, i.e., answers questions such as why and how things (the five con-
stituents, the four great elements, cosmology, nirvana, etc.) are as they are, i.e.,
have the nature (prakyti, svabhava) they have, and itself operates on this basis.
Although Asvaghosa most likely was very close to early, non-Mahayanist Yogacara
circles (see Yamabe 2003), there is nothing to demonstrate that he was familiar
with the four yukti doctrine.
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ble, either the Blessed One has not uttered these teachings (dharma) or
the venerable has wrongly grasped them, for these teachings, while
having to be shown to conform to the sutra and to appear in the vinaya,
[actually] do not conform to the sutra, do not appear in the vinaya, and
contradict the way things are. Knowing that this is not the law, this is not
the discipline [and] this is not the teaching of the Teacher, one should
reject them.’82

On the contrary,

if [these teachings,] while having to be shown to conform to the sitra and
to appear in the vinaya, [effectively] conform to the sitra, appear in the
vinaya and do not contradict the way things are, this [monk] ought to be
answered [as follows]: “Truly, O venerable, the Blessed One has uttered
these teachings and the venerable has rightly grasped them, for these
teachings, while having to be shown to conform to the siutraand to appear
in the vinaya, [effectively] conform to the sutra, appear in the vinaya and
do not contradict the way things are. Knowing that this is the law, this is
the discipline [and] this is the teaching of the Teacher, one should keep
them.83

At least in the (Mula)sarvastivada and Yogacara traditions, the
statements which conform to the sutras, the vinaya and the way
things are are called mahapadesas (“great authorities,” otherwise
known as suklapadesas, “white [i.e., pure] authorities”), whereas
those which do not are labelled kalapadesas (“black [i.e., perni-
cious] authorities,” otherwise known as krsnapadesas).3* And in-

82 MPSii 11.242-244 (§24.6-8): yadi sutre ‘vataryamana vinaye sandarsyamanah
sttre navataranti vinaye na sandysyante dharmatam ca vilomayanti sa evam syad
vacaniyal | addhayusmann ime dharma na bhagavata bhasital | ayusmata veme dha-
rma durgrhitas tatha hime dharmah sutre vataryamana vinaye sandarsyamanah sutre
navataranti vinaye na sandysyante dharmatam ca vilomayanti | nayam dharmo nayam
vinayo nedam sastuh sasanam iti viditva chorayitavyah |- See also MPSu II.240
(824.12-14), MPSu 11.242 (§24.18-20), and MPSu 11.244 (§24.24-26).

83 MPSu 11.246 (§24.29-31): yadi satre ‘vataryamana vinaye sandarsyamanal
sutre vataranti vinaye sandysyante dharmatam ca na vilomayanti sa evam syad
vacaniyal | addhayusmann ime dharma bhagavata bhasitah | ayusmata ceme dharmah
sugrhitas tatha hime dharmah sutre ‘vataryamanda vinaye sandarsyamanah sitre
‘vataranti vinaye sandysyante dharmatam ca na vilomayanti | ayam dharmo yam vinaya
idam sastulb sasanam iti viditva dharayitavyah |. See also MPSu 11.246-248
(824.35-37), MPSu 11.248-250 (§24.41-43), and MPSu 11.250 (§24.47—49).

84 Note BoBhVy D129a1-2/P157b1-2: nag po bstan pa ni mdo sde la mi ‘jug “dul
ba la mi snang chos nyid dang ‘gal bar gnas so || de las bzlog pa dkar po’i phyogs ni chen
po bstan pa’o ||. “The black authorities are [doctrinal] points that do not conform
to the sutra, do not appear in the vinaya and contradict the way things are. The
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deed, the extant Sanskrit MPSa, a (Mula)sarvastivada recension of
the text, is the only of the six recensions of the sitra to allude to
both the mahapadesas and the kalapadesas:

Here, O Ananda, the first four have been labelled ‘black [i.e., pernicious]
authorities.” The monks [carefully] acquire(/collect) [and] examine
them, and concluding that this is not the law, this is not the discipline and
this is not the teaching of the Teacher, they should reject them. The last
four have been labelled ‘great authorities.” The monks carefully ac-
quire(/collect) and examine them, and concluding that this is the law,
this is the discipline and this is the teaching of the Teacher, they should
keep/adopt them.8s

white category (sSuklapaksa), which is contrary to them, is [called] a great author-
ity.” On sukla- and kysnapaksa, see Deleanu 2006, vol. II: 488-489, n. 53. BoBhVr
D175b7-176a1/P221b2-3: gang mdo sde la jug cing ’dul ba la snang la | chos nyid
dang mi ‘gal ba de ni chen po bstan pa yin la | de las bzlog pa ni nag po bstan pa’o ||.
“That which conforms to the satra, appears in the vinaya and does not contradict
the way things are is [called] a great authority. [That which is] contrary to it is
[called] a black authority.” For the context of these two explanations, see
Eltschinger 2014a: 203—207. ADipa 197.4-6: uktam hi bhagavata — yad bhiksavah
sttre navatarati vinaye na dysyate dharmatam ca vilomayati nedam sastuh sasanam iti
krsnapadesah | suklapadeso viparyayena |. “For the Blessed One has said: ‘O monks,
that which does not conform to the sutras, does not appear in the vinaya, and
does not contradict the way things are, this is not the teaching of the Teacher,
[and] thus [is nothing but] a black [i.e., pernicious] authority. In the opposite
case, it is a white [i.e., pure] authority.” On the meaning of the expression
(maha)apadesa, see La Vallée Poussin 1938: 158, n. 21 (to whom the contrary
expression kalapadesa was known but unintelligible), and Lamotte 1947: 219.
Often quoted (La Vallée Poussin 1938: 158, n. 21; Lamotte 1947: 219) in this con-
nection is Buddhaghosa’s gloss on mahapadesa: mahapadese ti [...] buddhadayo
mahante mahante apadisitva vuttani mahakaranani ti attho. “Causes (ou autorités)
alléguées en se référant au Buddha ou a d’autres grands personnages.”
Translation Lamotte 1947: 219.

85 SBhV.,, (as quoted in MPSu1 I1.253): de la kun dga bo de la gang thog ma’i bzhi
po nag po’i phyogs su smras pa de ni dge slong dag gis dge ba shin tu yang dag par sbyar
te | yang dag par briags la ’di ni chos ma yin | *di ni *dul ba ma yin | ’di ni ston pas bstan
pa ma yin no zhes shes par byas te dor bar bya’o || gang phyi ma bzhi po chen por bshad pa
de ni dge slong dag gis yang dag par sbyar te | yang dag par brtags la | 'di ni chos so || 'di
ni ‘dul ba’o || 'di ni ston pas bstan par shes par byas nas gzung bar bya’o || ‘di bzhin du
kun dga bo dge slong dag gis mdo sde’i mtha la brien gyi gang zag la brien par mi bya’o ||.
The extant Sanskrit fragments run as follows (MPSu II.252 [§24.50-52]):
(tatr)ananda ye te purvakas ca(t)v [...] nayam dharmo nayam vinayo nedam sastuh
Sasanam iti viditva chorayitavyah | tatrananda ye te [...] ayam dharmo ’yam vinaya
idam sastul sasanam iti viditva dharayitavyah | evam evananda bhiksubhil sutra-
ntapratisaranair bhavitavyam na pudgalapratisaranaih |.
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That Asvaghosa also explicitly refers to these two antinomic types
of apadesas in precisely the same narrative frame provides consoli-
dating evidence for his indebtedness to a (Mula)sarvastivada
recension of the MPSu.

4.2. The importance of this authentication strategy can hardly
be overestimated. As long as the Buddha will be alive, he will act as
a teacher, a lawyer, and a therapist, as an arbiter of orthodoxy and
orthopraxy, and as a warrant of monastic cohesion and the possi-
bility of salvation. After his parinirvana, however, all these fun-
ctions will be transferred to the law itself. As a result, any laxity in
the observance of the above procedures, hence in the preserva-
tion of the dharma, could only have devastating consequences in
terms of Buddhist social order, the duration of the dharma, and
the realizability of salvation, and lead to what the Buddhist tradi-
tions generally refer to as the “demise of the good law” (saddha-
rmavipralopa).8® And indeed, whereas most recensions of the
MPSiu limit themselves to a rather mechanical account of the four
situations, the two or three procedures, and the behavior expect-
ed from the monks, other versions (T. 5, T. 6) are much more
explicit in their description of the dangers®” threatening the good
law unless proper measures are taken. Some of these measures are
of an “editorial” character and anticipate those that have come to
be associated with the communal recitation (sangiti) held in
Rajagrha.8® Others are much more radical in summoning the

86 On the demise of the good law, see Lamotte 1976: 210-222, Nattier 1991,
and Eltschinger 2014a: 73-92.

87 T 5 provides a fairly detailed picture of those endangering the good law.
Mentioned are, e.g., monks who wish to teach the dharma without any prohibi-
tions and precepts (I, 167a21-22), monks who add and withdraw sutras and pre-
cepts (I, 167a23), monks who are in doubt concerning them (1, 167b3-4), etc. See
Bareau 1970, vol. I: 237, and especially Waldschmidt 1944: 137-139.

88T 6,1,183a15-19: = gulEREHH, AOEE, BUTHHLTRE, BHERZ
o AR, N S HAUE, R ERE OGS e, JUSKE, A
HROE, MIASIEMPTEL, HRMATRE, Wi, A AfE, var. 4. “The
statements which conform to the sutras should be put into practice [and] those
which disagree [with them] should be rejected. That which has been uttered by
the Buddha [and] received by the monks, you should preserve it well. Be it now
or after [my passing], anyone who preaches a sitrashould say: “Thus I have heard.
At a certain time, the Buddha was staying in such a country, in such a place,
together with such a monk, [and] uttered this suatra.’ If the satrais correct, [then]
you should not lightly claim that it was not uttered by the Buddha. If you pass it
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monks to degrade if not to exclude those of their coreligionists
who do not recognize the sutras and fail to conform to the pre-
cepts.?? Resorting to a canonical fopos,*® the compiler(s) of T §
insist(s) that keeping and obeying the Buddhist scriptures is the
only way to secure monastic harmony, to delight gods and men,
and to prevent the demise of the good law:

[O monks,] preserve these sitras and precepts! You should not excoriate
[them] saying that they have not been uttered by the Buddha. You should
teach each other [and] you should pass [them] on to each other and
practise [them]. The elder and the younger [monks] must inspect and
check each other. You should not fail to pass [them] on to each other and
to practise [them] on the grounds that the Buddha has passed away in
parinirvana. If you pass [them] on to each other and practise [them], all
gods and humans will be pleased [and] everyone will obtain merits, [and
this] may cause the satras of the Buddha to last for a long time.?*

Possibly in dependence on a version of the MPSu, Asvaghosa also
connects scriptural authentication to the eschatological motif of
the demise of the good law. To be sure, expressions such as (sa-

on to each other [and] practise it like this, O monks, the law may possibly last for
along time.” Cf. Bareau 1970, vol. I: 235-236; see Waldschmidt 1944: 139.

89T 6, 1, 183a5-8: JLIAZAFELEH, HAVKKEHE, RILER, B
AREER, B AEEROELR, L, SRR KAEL.  “This
is for receiving, preserving and protecting the law. Those who do not pass on the
satras and the precepts, the monks should degrade(/banish/expel) (#ff) them. If
you do not remove darnels and weeds, they will do harm to the good grains/corns.
If the disciples are not good, they will destroy my law (3&7%). You should inspect
and examine each other. You should not fail to pass on [and] to practise the teach-
ing on the grounds that the Buddha has passed away.” Cf. Bareau 1970, vol. I: 235;
on the simile of the herbs to be eradicated, see also Waldschmidt 1944: 138.

9 See, e.g., DN III.211.15-20: atthi kho avuso tena bhagavata janata passata ara-
hata sammasambuddhena eko dhammo sammadakkhato. tattha sabbeh’ eva samgayita-
bbam na vivaditabbam yathayidam brahmacariyam addhaniyam assa ciratthitikam tad
assa bahujanahitaya bahujanasukhaya lokanukampaya atthaya hitaya sukhaya deva-
manussanam. “There is one dhamma which has been correctly proclaimed by the
Blessed One, the knower, the seer, the worthy one, the truly and fully awakened
one. With regard to this, it should be recited by all of us together, and should not
be disputed, in order that this holy life may endure for a long time, which will be
for the benefit of the many, for the happiness of the many, [for] compassion for
the world, for the good, for the benefit, for the happiness of gods and humans.”
Translation Skilling 2009: 54. For other recensions of this passage, see Skilling
2009: 73, n. 2, and Waldschmidt 1955: 314(/274) for a Sanskrit text.

9T 5,1, 167b19-23: RHEREM, AR SIEORATE, HEE, EAA. &
SRR G AR BRTE 2l AR, HZRH, SERARBIE, 13,
TFHERCRE A,  See also Bareau 1970, vol. I: 238—239.
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ddharma) vipralopa apparently do not occur in his extant works.
However, the poet refers here to a “semblance” or “counterfeit”
(of the good) law?? (saddharmapratirupaka) the emergence of
which numerous Buddhist scriptures—but, as far as I can see, no
recension of the MPStu—associate with the demise of the good
law. In BC 25:42—-45, ASvaghosa prophesizes the advent of a coun-
terfeit (of the good) law:

Out of delusion (moha?) there will arise ideas (buddhi?) of the law (dha-
rma) [mistaking it] for what is not the law (adharma) through uncertain-
ty (avyavasthaya?) and ignorance (ajiatva?) about these subtle
(suksma?) intentions (asaya, abhipraya?) of mine. Either by views (dysti?)
associated with darkness (tamas, andhakara?), or from ignorance of the
difference (visesajnana?), men are cheated by brass ({@mra?) which looks
like (susadysa?) gold.”3 Similarly that which is not the law (adharma), [but
merely] a counterfeit of the good law (saddharmapratirupaka), is a decep-
tion, arising from lack of discernment (prajria) or from failure to grasp
true reality (tattvagrahana?). Therefore you should test (parIKS?) it by
means of the vinaya, the sutras and reason(ing) (yukti), just as expert
(pandita?) [goldsmiths test] gold by filing (nikasa?), cutting (cheda?) and
heating (tapa?) it.%*

The last stanza of this passage functions as a summary of
Asvaghosa’s ideas on scriptural authentication and canonization.
As already noted by Y. Honjo,5 BC 25:45 is the likely source of an
oft-quoted statement ascribed to the Buddha%® by later Buddhist
scholars:

92 On this problematic concept, see Nattier 1991: 66—-89. On the meaning of
the expression pratiripaka, patiripaka, and pratirapaka, see Nattier 1991: 87-89.

93 Here is Johnston’s only footnote on this passage: “Still a common form of
fraud in India.”

94 BC 25:42—-45 (BCyy, D87a2-4/P104b5-8): | bdag gi dgongs pa phra mo de | |
rnam par ma bzhag ma shes nas | | rmongs las® chos ma yin pa la | | chos kyi blo rnams
byung bar ‘gywr | | mun pa dang beas pa lia® bas sam | | khyad par rnams ni shes min
las | | gser dang rab tu mishungs pa yi | | ji ltar zangs kyis slu bar byed | | shes rab khyab
pa med pas sam| |de nyid “dzin pa ma yin pas | | dam pa’i chos kyi gzugs brnyan gyi | |
de® ltar chos ma yin pas® slu | | brdar las bead® las bsvegs pa las | | mkhas pa rnams kyis
gser bzhin du | | ‘dul ba mdo las vigs pa las | | de phyir yongs su rtogs par rigs | *D: P nas.
bD: P bita. °D: P da. 4D: P pa. °P: D gead. 'D: P kyi. C£. Johnston 1984, vol. I1I: 86.

95 Honjo 1993: 484(/63).

96 TSPy 878.12/TSP¢ 1063.18: ata eva visuddhasuvarnavat pariksya grahyam etad
vicaksanair iti bhagavatoktam [...] |. “This is the reason why the Blessed One has
declared: ‘Like pure gold, this [word of mine] should be accepted by the wise
after examining it.”” On the later Buddhist philosophers’ recontextualization of
the motif, see below, Appendix.
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Clever people, O monks, should accept what I say after putting it to the
test, just as they accept gold after testing it by melting it, scratching it and
scraping it on a whetstone. They should not believe what I say out of
deference to me.%7

The last segment of this famous stanza (“They should not believe
what I say out of deference to me”) has no equivalent in the BC
but strongly echos an intriguing passage from the KsV. Here, the
Buddha admonishes the monks not to join him out of mere per-
sonal inclination:

Nanda, scripture (ggama) is unnecessary, and wisdom (prajia) is unneces-
sary. Whatever you see with your fleshly eye (mamsacaksus?), know
(samBUDH'?) it for what it really is, and you will be liberated by correctly
analyzing (samBUDH ?) [things] as you have seen [them]. Nanda, do not
go to me because of faith (sraddha, prasada?); do not go to me because of
fondness (rati?); do not go to me because of hearsay (anusrava?); do not
go to me because of reflection (?) on my form (akara?); do not go to me
by way of having an audience with the Ascetic (sramana); do not go to me
because of acceptance toward the views and thought (drstamata?) of the
Ascetic; do not go to me because of respect (gaurava, adara?) for the
Ascetic; do not go saying, ‘The Ascetic Gautama is my master (guru).’
Nanda, instead go off secretly by yourself (ekaki raho GAM?) and reflect
upon (CINT?), ponder (TUL?) and examine (upaparIKS?) whatever doc-
trines (dharma) 1 have thoroughly realized (abhisamBUDH?) thanks to
[my] understanding (abhiJNA ?).98

97 TSy 3588/TSg 3587 = NBPS 480.14-17 (§1.2.1): tapac chedac ca nikasat
suvarnam va panditail | pariksya bhiksavo grahyam madvaco na tu gauravat ||. Note
also JSS k. 31 (D27b5/P30b4-5): | bsregs bead bdar ba’i gser bzhin du | | dge slong dag
gam mkhas rnams kyis | | yongs su brtags la nga yi bka’ | | blang bar bya yi* gus phyir
min |. ?D: yis P. Translation Hayes 1984: 664.

98 KsV D Tha 149b6-150a2 (as edited in Kritzer 2014: 368): dga’ bo lung yang
mi dgos shes rab kyang mi dgos | khyod kyis sha’i mig gis ji tsam mthong ba de kho na la
yang dag par rtogs shig dang | ji itar mthong ba la yang dag par brtags pa nyid kyis thar
par ‘gyur ro || dga’ bo khyod nga la dad pas ma ‘gro | dga’ bas ma ’gro | rjes su thos pa
ma ‘gro | rnam pa la riog pas ma ‘gro | dge sbyong du lia bas ma ‘gro | dge sbyong gi lta
ba rtog pa bzod pas ma ‘gro | dge sbyong la gus pas ma ‘gro | bdag gi bla ma dge sbyong
go’u ta ma’o zhes ma ’gro shig | dga’ bo 'on kyang gcig pu lkog tu song la | ngas chos gang
dag nyid kyi mngon par mkhyen pas | mngon par rdzogs par sangs rgyas pa de dag soms
shig dang | gzhol cig nye bar rtogs shig |. Tib. soms shig dang gzhol cig nye bar rtogs shig
is symmetric to BoBhy, 76.9/BoBhy, 108.4-5: cintayitukamas tulayitukama upa-
pariksitukamah. Translation Kritzer 2014: 100-101 (Sanskrit equivalents mine; with
“scripture is” instead of “teachings are,” “hearsay” instead of “what you have
heard [me say],” and “and reflect upon [...] understanding” instead of “and,
whatever doctrines I have perceived, contemplate those perfectly enlightened
[doctrines]. Exert yourself and investigate”).
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4.3. Is there any rationale behind Asvaghosa’s use of the gold/
goldsmith simile while expounding his ideas on authentication?9?
In a prophetic and partly apocalyptic vein, his Buddha announces
the advent of a counterfeit of the good law. This pseudo-law will
originate in delusion (moha), the cause of the humans’ misunder-
standing of his subtle intentions, of their lack of discernment and
their failure to grasp true reality. Blinded by darkness and ignor-
ant of the difference, people will be as incapable to distinguish
between the good law and its counterfeit as they are to differenti-
ate between gold and brass/copper. But as we have seen, in spite
of certain allusions to the demise of the good law, there is no refer-
ence to either the saddharmapratirupaka or the gold/goldsmith
simile in the extant versions of the MPSu. In other words, did Asva-
ghosa invent the metaphorical association between the pseudo-
law and the pseudo-gold, or did he borrow it? There is, I think,
every reason to believe that the poet had a satra of the SA in mind
(or before his eyes?) as he composed BC 25:42—45. Consider the
following excerpt from a/the ([Mula]sarvastivada) recension of
the SA (T 99):

O Blessed One, what is the reason, what is the cause why in the past, the
Blessed Ones promulgated [only] few precepts (i) for the sravakas [but]
there were then numerous monks who mentally enjoyed practising
[them, whereas] nowadays, [the Blessed One] promulgates numerous
precepts for the sravakas but the monks little enjoy(/[only] few monks
enjoy) practising [them]? The Buddha said: ‘That’s the way it is, Kasyapa!
[Due to the] corruption of the life span (ayuskasaya), the corruption of
the defilements (klesakasaya), the corruption of the aeon (kalpakasaya),
the corruption of the living beings (sattvakasaya), [and] the corruption of
the false views (dystikasaya), the kusaladharmas of the living beings are
decaying; therefore, the great Teacher promulgates numerous precepts
(%Tt%’l) for the sravakas, [but only] few [monks] enjoy practising [them].
Kasyapa! For example, when the aeon is about to collapse, true jewels (&
#) have not yet disappeared [but] there are counterfeit(/fake) jewels (fH
PURBE) appearing in the world; once counterfeit(/fake) jewels ({f3%)
have appeared, the true jewels then vanish. In the same way, O Kasyapa,
when the good law of the Tathagata is about to disappear, there is a coun-
terfeit law (HUEIE) that arises; once the counterfeit law has appeared
in the world, the good law then disappears. For example, a boat [sails] on

99 For other metaphorical uses of gold (enlightened condition) and gold
refining (mental development of the Buddhist practitioner), see Covill 2009:
184-214.
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the ocean carrying many precious jewels (> ) [and] then suddenly
sinks; the good law of the Tathagata, however, is not like this, [for] it
declines [only] gradually.’**°

Here is the Pali version of the passage, with a clear reference to
gold:

Venerable sir, what is the reason, what is the cause, why formerly there
were fewer training rules but more bhikkhus were established in final
knowledge, while now there are more training rules but fewer bhikkhus
are established in final knowledge? That’s the way it is, Kassapa. When
beings are deteriorating and the true dhamma is disappearing there are
more training rules but fewer bhikkhus are established in final knowledge.
Kassapa, the true dhamma does not disappear so long as a counterfeit of

100 T 99, 11, 226b28-c9: [HEE, [ fufigk i 8oL 3R H A HlK, K% A
DEEREL, 5% EHEIA, ARG, S, AUSsE, i, Hil
&, B, RAE, WL, RAEEHORIG, KRR % HIE0R, D 4eRE, 3
TE, EAEHAREING SRR, AR DU RS TR, (38 ORI, A2
%, AR AR AR R A, AHEUEGE IR O, R, AR
IS 2T, WEER, APKIEERIAANE, WiliiEid, On the translation of
saddharmapratirapaka by TR, see Nattier 1991: 87, n. 78. Here is the same
passage in the second Chinese translation of the SA, T 100 (11, 419b18-28): 2%,
DUl A AR B 2 I, R, E1T45 % . 4 Sl By, JEir+# 0
o PREIZE, ARAE, RAGE, GO, R, S, i, RAEDE,
IEIINR, R ES 0 1T % HIES R, DA s aghaE, S2Rifil, sRE
SEMIDRAZ,  EASE IR AL, AR IR A, W,
gk )y, BRI, R, WEEERL, B ATE ARG % R, A
VIS, AAR#EGE, IMENTE,  DUEEIR, “O Blessed One, what is the reason,
what is the cause, why at the time when the Tathagata first promulgated the pre-
cepts, [these] were extremely few [in number, but] those who practised (&A1)
[them] were numerous? [And] how [is it that] nowadays, while the promulga-
tion of precepts is increasing, those who practise (J&17) [them] are few[er in
number]? The Buddha addressed Kasyapa [as follows]: “That’s the way it is!
[Nowadays,] the living beings [are prey to] the corruption of the life span, the
corruption of the defilements, the corruption of the living beings, the corruption
of the aeon, and the corruption of the false views. The living beings become dete-
riorated and the good law, too, [is nearing its] end[, and] this is the reason why
the Tathagata has promulgated numerous precepts for all the disciples, [but
very] few are the monks who are capable to conform with the word of the Buddha
[and] to hold the precepts. All living beings are gradually declining. Just as
[pure] gold (4%, suvarna) gradually extinguishes until counterfeit(/fake) gold
(HHL4E) arises, so the good law is exactly like this, it gradually extinguishes
[and] then a counterfeit law appears. Because a counterfeit law arises, the good
law disappears. Kasyapa, you should know [this]. Just as a boat [that sails] on the
sea carrying jewels will certainly sink, so the Tathagata’s teaching of the law is
exactly like this. It [simply] disappears gradually.”” On the translation of saddha-
rmapratiripaka by 15, see also Nattier 1991: 87, n. 78.
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the true dhammahas not arisen in the world. But when a counterfeit of the
true dhamma arises in the world, then the true dhamma disappears. Just as,
Kassapa, gold does not disappear so long as counterfeit gold has not aris-
en in the world, but when counterfeit gold arises then true gold disap-
pears, so the true dhamma does not disappear so long as a counterfeit of
the true dhamma has not arisen in the world, but when a counterfeit of the
true dhamma arises in the world, then the true dhamma disappears. It is
not the earth element, Kassapa, that causes the true dhamma to disappear,
nor the water element, nor the heat element, nor the air element. Itis the
senseless people who arise right here who cause the true dhamma to disap-
pear. The true dhamma does not disappear all at once in the way a ship
wrecks.'%!

Asvaghosa’s metaphorical inspiration likely goes back to a canoni-
cal association between counterfeit/true law and counterfeit/true
gold(/jewels). Warning against any unwarranted “scripturaliza-
tion,” the poet associated the pseudo-law that would result from
this biased authorization with the canonical motif of the counter-
feit of the good law. He thus inherited the accompanying simile of
counterfeit/true gold and recontextualized it accordingly. In
other words, Asvaghosa conflated a doctrine of scriptural authen-
tication inherited from the MPSu with a prophecy concerning the
rise of a counterfeit law stemming from the SA.

4.4. The third and final part of the sermon (BC 25:46-49) pro-
vides a further hint at the demise of the good law. Here are these
four stanzas in Johnston’s translation:

19V SN I1.224.2—26: ko nu bhante hetu ko paccayo yena pubbe appatarani ceva sikkha-
padani ahesum | bahutara ca bhikkha anniaya santhahimsu | ko pana bhante hetu ko pa-
ccayo yenetarahi bahutarani ceva sikkhapadani appatara ca bhikkha anviaya santhaha-
ntiti | evarihetam kassapa hoti | sattesu hayamanesu saddhamme antaradhayamane ba-
hutarani ceva sikkhapadani honti | appatara ca bhikkha aniniaya santhahanti | na tava
kassapa saddhammassa antaradhanam hoti yava na saddhammapatirapakam loke uppa-
jjati | yato ca kho kassapa saddhammapatirapakam loke uppajjati atha saddhammassa
antaradhanam hoti | seyyathapi kassapa na tava jatarupassa antaradhanam hoti yava
na jatarapapatirapakam loke uppajjati | yato ca kho kassapa jatarapapatirapakam loke
uppajjati atha jatarapassa antaradhanam hoti | evam eva kho kassapa na tava saddha-
mmassa antaradhanam hoti yava na saddhammapatirapakam loke uppajjati | yato ca
kho kassapa saddhammapatirapakam loke uppajjati atha saddhammassa antaradhanam
hoti | na kho kassapa pathavidhatu saddhammam antaradhapeti | na apodhatu | pe | na
tejodhatu | pe | na vayodhatu saddhammam antaradhapeti | atha kho idheva te uppa-
Jjanti moghapurisa ye imam saddhammam antaradhapenti | seyyathapi kassapa nava
adikeneva opilavati na kho kassapa evam saddhammassa antaradhanam hoti |. Trans-
lation Bodhi 2000: 680-681. On this passage, see also Nattier 1991: 87, and for
the simile of the ship, see Bodhi 2000: 809, n. 313.
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Those are not wise men who do not know the doctrines (sastra); they
determine that as the course to be followed (nyaya) which is not the right
course and see in the right course the wrong one. Therefore it is to be
accepted with the right hearing according to the meaning and the word;
for he who grasps the doctrine wrongly hurts himself, as one who grasps
a sword wrongly [by the blade] cuts himself. He who construes the words
wrongly finds the meaning with difficulty, as 2 man at night finds a house
with difficulty, if he has not been there before and the way is winding.
When the meaning is lost, the law is lost, and when the law is lost, capaci-
ty is lost; therefore he is intelligent whose mind abides unperverted in the
meaning.'¢?

According to the Buddha, misconstruing or “misarranging” the
words (pada) makes it difficult to penetrate the meaning (artha).
Now, misconstrued words and misinterpreted meanings are
regarded as two factors bringing about the demise of the good law
in the AN:

Bhikkhus, there are these two things that lead to the decline and to the
disappearance of the good law. What two? Badly set down words and phra-
ses and badly interpreted meaning. When the words and phrases are
badly set down, the meaning is badly interpreted. These are the two
things that lead to the decline and disappearance of the good law.
Bhikkhus, there are these two things that lead to the continuation, non-
decline, and non-disappearance of the good law. What two? Well-set
down words and phrases and well-interpreted meaning. When the words
and phrases are well set down, the meaning is well interpreted. These are
the two things that lead to the continuation, non-decline, and non-disap-
pearance of the good law.'%3

192 BC 25:46-49 (BCypy, D8724—6/P104b8-105a3): | bstan beos rnam par mi shes
pas | | mkhas pa rnams ni ma yin zhing | | tshul min la tshul blo gros dang| | tshul la
tshul min mthong ba nyid | | de phyir don dang tshig gis ni | | yang dag thos pas gzung
bya ste | | bstan beos log par gzung® ba yis | | mishon cha® bzhin du rnam par joms | |
sngar med® ldan pas khyog® mang po’i | | mtshan mo’i ‘od byed® khyim la bzhin | | tshig
ni log par brjod pa yi | | don la sdug bsngal gyis ‘jug go | | don nyams pa las chos nyams
shing | | chos nyams pa las nus pa ste | | de phyir ma log don la ni | | gang gi blo de blo
ldan no |. *D: P bzung. PD: P bya. °D: P mid. 9P: D ’khyogs. “To be read med?
Translation Johnston 1984, vol. III: 86-87. The simile of BC 25:48ab is not clear-
er to me than it was to Johnston. I am inclined to understand ‘khyog man po’ in
the sense of “[and the way is] very tortuous/[on a path] with tight bends/curves”
rather than “and the way is winding” (a translation which Johnston himself
regarded as “doubtful,” adding that “ khyogs man po may refer to the ruinous state
of the house”).

193 AN 1.51.15-26: dve 'me bhante dhamma saddhammassa sammosaya antaradha-
naya samvattanti | katame dve | dunnikkhittan ca padavyaijanam attho ca dunnito |
dunnikkhittassa bhikkhave padavyanjanassa attho pi dunnayo hoti | ime kho bhante dve
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There is little doubt that ASvaghosa was acquainted with this or a
very similar canonical statement as he composed BC 25:46—49. His
indebtedness would even be reflected in the wording of the BC if
Tib. log par brjod pa (“He who construes [...] wrongly” in
Johnston’s translation) could be shown to render the verbal form
durniksipta. Whatever the case may be, just as misinterpreting the
meaning is said to lead to the decline (sammosa, Skt. sam[pra]mosa)
and the disappearance (antaradhana, Skt. antardhana) of the good
law in the AN, itis claimed to bring about the chos nyams pa (“the
law is lost” in Johnston’s translation) in the BC. What about the
sequence chos nyams pa las nus pa ste, now, which Johnston renders:
“and when the law is lost, capacity is lost?” This translation of nus
pa ste is quite unlikely, for one would expect either an explicit
equivalent of the second “is lost,” or a syntactic formulation allow-
ing 7niams pa to qualify both chos (“the law”) and nus pa (“the capac-
ity”), which is not the case. This problem is easily solved, however,
once nus pais emended to nub pa, a very frequent Tibetan render-
ing of Skt. antardhana, “disappearance.” Besides fitting much bet-
ter into the context than the hardly intelligible “capacity,” nub pa
makes Asvaghosa’s indebtedness to the above-quoted passage
even more evident: provided 7nams pa renders (sampra) MUS (or a
derivative) and nub pa, antarDHA (or a derivative), the sequence
of the BC matches exactly that of the AN, where saddhammassa
(a)sammosaya (an)antaradhanaya samvattanti occurs four times.

Appendix

As suggested above, BC 25:45 and its simile have been partly
recontextualized by later Buddhist philosophers in their theoreti-
cal elaborations on scriptural authority (agamapramanya).*** One
of the earliest extant adaptations I am aware of occurs in the ninth
chapter of the TJ:

dhamma saddhammassa sammosaya antaradhanaya samvattanti | dve "me bhante dha-
mma saddhammassa thitiya asammosaya anantaradhanaya samvattanti | katame dve |
sunikkhittan ca padavyanjanam attho ca sunikkhitto | sunikkhitiassa bhante padavya-
njanassa aitho pi sunayo hoti | ime kho bhante dhamma saddhammassa thitiya asa-
mmosaya anantaradhanaya samvattaniz ti |. Translation Bodhi 2012: 150 (with “law”
instead of “Dhamma”). See also Skilling 2009: 54-55.

194 See above, §4.2.
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[When] certain ignorant [persons] think of a glass jewel (kacamani?) as
being a genuine jewel (raina) and [this glass jewel is but] a pseudo-jewel
(ratnabhasa?), [some expert] points out that it is [but a] glass [jewel]
because it does not resist [tests] such as being melted ({@pa?) or being
scraped on a whetstone (nikasa?). In the same way, one is not justified in
concluding that this [or that treatise] is an [authoritative] scripture when
itis established in this way [i.e., without any preliminary test]. On the con-
trary, this [alone] is [to be considered authoritative] scripture which does
not undergo any alteration (vikriya?) [when itis critically examined], like
genuine gold that resists [the tests of] being melted and being scraped on
a whetstone.'s

Let it be reminded here that Asvaghosa’s stanza was concerned
with the authentication of logia ascribed to the Buddha by various
alleged authorities. Its import was therefore purely intra-buddhi-
stic. In stark contrast to this, the T] betrays a strong concern for
scriptural authority in general. The simile (with jewels instead of
gold, as in T 99'°°) is now resorted to in the context of the assess-
ment of scripturality irrespective of the confessional identity of the
treatises under consideration—Buddhist, Vedic, or other. The
important point here is that the function of the threefold proce-
dure and its simile has shifted from authentication to apologetics.
This extension of the scope of the simile and its apologetic use are
reflected in its mature, classic re-contextualization, which presup-
poses Dharmakirti’s (fl. 550-650?) theory of knowledge and the
procedures devised by him in order to evaluate a treatise’s reliabi-
lity (avisamvada). Dharmakirti’s epistemological system admits of
two means of valid cognition (pramana, i.e., perception [ pratyaksal
and two types of inference [anumana], an “objective” and a “scrip-
turally based” one) that are requested to assess a treatise’s internal
consistency and reliability in empirical matters.'*” This recontex-

105 T D279a7-b1/P315b5—7: ji ltar mi mkhas pa ‘ga’ zhig nor bu ‘ching® bu la |
yang dag pa’i rin po che yin no snyam du sems pa la | de ni rin po che ltar snang ba yin
te® | bsreg pa dang bdar ba la sogs pa mi bzod pa’i phyir | ching® bu yin no zhes bstan pa
bzhin zhes bsgrubs na de nyid yang lung yin no zhes sgrub par byed cing rtog pa ni rigs pa
ma yin gyi | yang gang zhig bsreg pa dang bdar ba bzod pa’i gser bzang po bzhin du rnam
par ‘gyur ba med pa de ni lung yin no ||. *P: D mching. ®P: D no. ‘em.: D mching, P ‘chi.

196 See above, § 4.4.

197 On these procedures, see, e.g., Yaita 1987, Tillemans 1993, Eltschinger
2007, and Krasser 2012; on Dharmakirti’s theory of knowledge, see, e.g., Vetter
1964, Dunne 2004, Eltschinger 2010, and Franco 2017.
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tualization finds its locus classicus in the works of Santaraksita
(725—7887?) and his pupil Kamalasila (740-7957?), e.g., in the lat-
ter’s NBPS:

There are indeed three types of objects (artha): (1) that which is percept-
ible (pratyaksa), (2) that which is [presently] imperceptible (paroksa), and
(3) that which is radically imperceptible (atyantaparoksa). Among those
[types of objects, every] perceptible object of the [Buddha’s holy] word
[should be] tested (pariksya) by perception (pratyaksa), as gold is tested by
melting ({@pa). [Every presently] imperceptible object [should be] tested
by inference (anumana), as [gold is tested by] scratching (nikasa). [Every]
radically imperceptible object of the [word of the Buddha should be]
tested for its internal consistency (parasparavirodha), as gold [is tested] by
scraping on a whetstone (cheda). For it is on the basis of such a pure
(parisuddha) scripture (agama) that [practically] rational (preksavat) [per-
sons], trusting (pratil ?) thatitis a pramana, engage in action even though
the object is imperceptible (paroksavisaya?).**8

In the different versions of the MPSu and the BC, the threefold
procedure was aimed at assessing a logion’s conformity to the sutra,
the vinaya and the way things are (reason[ing] in Asvaghosa). In
the later philosophers, this threefold procedure now consists in
ascertaining that a treatise is falsified neither by perception nor by
the two types of inference. Moreover, the purpose of the threefold
procedure has changed: it is no longer meant to authenticate
statements attributed to the Buddha, but to demonstrate the lat-
ter’s exclusive authority in ethically and soteriologically relevant
matters. And just as the earlier sources, Kamalasila ascribes this
new apologetic concern to the Buddha himself:

This is the reason why the Blessed One has said that wise [people] should
accept this [word of his] after testing it just as pure gold [is put to the
test]. Just as pure gold, when it is tested by being melted, etc., does not
undergo any change, in the same way, the jewel consisting in the Blessed
One’s word does not change [when it is tested] by perception, [which is]

108 NBPS 480.19—481.6 (§1.2.1): 'di itar don ni rnam pa gsum ste | mngon sum dang
lkog tu gyur pa dang shin tu lkog tu gyur pa’o || de la bka’i don mngon sum la ni bsregs
pas gser bzhin du mngon sum gyis briags pa yin no || don lkog tu gyur pa la ni bdar ba
bzhin du rjes su dpag pas briags pa yin no || de nyid kyi don shin tu lkog tu gyur pa la ni
bead pas gser bzhin du phan tshun mi ‘gal ba’i sgo nas briags pa yin te | de liar yongs su
dag pa’i lung las® ni yul lkog tu gyur kyang riog pa dang ldan pa tshad ma yin par yid
ches pa rnams ’jug pa’i phyir ro ||. *em. (see below, TSP, 878.12-17/TSP¢
1063.18-23): la Ed. Cf. Hayes 1984: 664.
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similar to melting, by inference functioning by the force of real entities,
[which is] like scraping on a whetstone, and by scripturally based infer-
ence, [which is] hinted at by the example of scratching. Therefore, [peo-
ple] acting rationally are justified in engaging in action on the basis of
such a scripture, [but] not on the basis of another. Such is [Santa-
raksita’s] intention.*®?

The most unambiguously apologetic use of the threefold proce-
dure and its simile is precisely the one Kamalasila was comment-
ing upon. In this passage, Santaraksita bombastically resorts to this
doctrinal and metaphorical complex in order to demonstrate the
Buddha'’s superiority over his concurrents:

And [itis] the [omniscience] of the Sugata [and not of Kapila and other
religious founders that has been] established (ista, explained siddha,
Tib. ‘grub), because [it is he who] first (adau) promulgated selflessness.
Therefore the Tathagata stands at the head of all the religious founders
(torthakyt). [In that they are] teaching things [that are] contradicted [by
the ordinary means of valid cognition], the other [religious founders] do
not possess any similar [logical] reason [for possessing a superior know-
ledge] as the [Tathagata] who possesses a perception of true reality that
is [entirely] consistent with the means of valid cognition. [And] indeed,
those are far from possessing the capacity to cognize [radically] imper-
ceptible [things] whose speech is undermined (a@kula, Tib. dkrugs) by
invalidation through the means of valid cognition [even] as regards the
domain of the [ordinary] means of valid cognition. [Contrary to these,
the teaching of the Sugata] is [internally] coherent, provided with a prac-
ticable (anuguna) means, and it sets forth a human goal [such as nirvanal;
even in empirical matters it is not invalidated in the least by [any of] the
two means of valid cognition, [and is] like pure gold that does not under-
go any alteration when one puts it to the test by melting it, scratching it
or scraping it on a whetstone.'*°

109 TSP, 878.12-17/TSPg 1063.18-23: ala eva visuddhasuvarnaval pariksya
grahyam etad vica*ksanair iti bhagavatoktam [...] yatha kaladhautam [...] amalam
[...] pariksyamanam tapadibhir na vikriyam pratipadyate | tatha bhagavadvacoratnam
pratyaksena tapasadysena vastubalapravrttanumanena nikasaprakhyenagamapeksanu-
manenapi chedadystantasucitena na vikriyate | atah preksapurvakarina evambhuatad
evagamat pravyttir yukta nanyata ity abhiprayah |. *“TSPg vivaca- TSPy.

1O TS, 3340-3344/TSg 3339-3343: elac ca sugalasyesiam adau nairatmyakirta-
nat | sarvatirthakytam tasmat sthito mardhni tathagatah || tena pramanasamvadi-
tattvadarsanayogina | na tulyahetutanyesam viruddharthopadesinam || pramanago-
care® yesam pramabadhakulam vacah | tesam atyaksavijianasaktiyogo hi daratah ||
sambaddhanugunopayam purusarthabhidhayakam | dyste by arthe pramanabhyam isad
apy aprabadhitam || tapac chedan nikasad va kaladhautam ivamalam | partksyama-
nam yan naiva vikriyam pratipadyate ||. *em. (Tib. spyod yul la): -gocara Eds.
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As I have argued elsewhere, this shift from the authentication of
logia to the evaluation of religio-philosophical truth-claims most
likely reflects the Buddhist intellectual’s gradual turn from intra-
buddhistic, intersectarian Abhidharmic controversy to overt pole-
mical interactions with the non-Buddhists. Behind this new front,
however, the various Buddhist denominations never gave up
attempting to impose their own dogmatic interpretation of the
Buddhist law against competing groups and their interpretations.
Quite unsurprisingly, our simile was also resorted to in this parti-
cular context, as is testified by the following claim of an anti-
Madhyamaka opponent:

Because [the scriptures that do not teach the essencelessness of all fac-
tors] are not contradicted by (aviruddha?) perception, inference and
[their statements’] mutual incompatibility (parasaparavirodha?), just as
pure gold [is not proved to be non-genuine] by being melted (tapa),
being scraped (cheda) and being scratched (nikasa), and because the
other scriptures (agama) [i.e., those that teach the essencelessness of all
factors] are just the contrary (viparyaya?) [i.e., are contradicted by per-
ception, inference and their statements’ mutual incompatibility], clever
[people] (pandita) who long for prosperity(/elevation) (abhyudaya) and
the summum bonum [of liberation] (niksreyasa) as [their] results (phala)
and strive (abhoga?) for the realization of all perfections (sampad),
should renounce (pariHA) [the second set of scriptures] and rely (aSRI)
on the jewel of the [Blessed One’s] word (pravacanaratna?), [the first set
of scriptures] which is exclusively (ekantena?) good (kusala).''

1w MA Di148a3-6/P160a7-b1 (see also Keira 2006: 190[/625], n. 16): on le
bsregs pa dang bdar ba dang bcad pa dag gis gser bzang po bzhin du mngon sum dang rjes
su dpag pa dang phan tshun gal ba dag gis mi ‘gal ba’i phyir dang lung gzhan yang de
las® bzlog pa nyid ky: phyir mkhas pa mngon par mtho ba dang nges par legs pa’i ‘bras bu
‘dod pa phun sum tshogs pa ma lus par bsgrub pa la bzo® ba rnams kyis de yongs su spangs
nas gsung rab rin po che geig tu dge ba gang yin pa de la brien par bya ba khona’o [...] ||.
aD: P la. P: D gzo. See also Keira 2006: 182(/633). Note also MAV 332.2—7: de bzhin
gshegs pa’i gsung rab thog ma dang | bar dang | tha mar dge ba | gser bzang po lta bur bsreg
pa dang | bead pa dang | bdar® ba dang | ‘dra ba’i mngon sum dang | vjes su dpag pa
dang | rang gi tshig rnams kyis gnod par ma gyur pa ni khor ba rnams dang ma ’dres pa’i
ye shes kyi de kho na shin tu "thibs po la 'khrug pa med par mthong nas [...]. *em.: brdar
Ed. “The word (pravacana) of the Tathagata, [which is] good (kusala) at the
beginning (adi), [good] in the middle (madhya) and [good] at the end (anta), is
invalidated (BADH-) neither by perception (pratyaksa) nor by inference (anuma-
na) nor by [the Tathagata’s] own statements (svavacana ?), [which are respective-
ly] like melting (tapa), scratching (cheda) and scraping (nikasa) pure gold [on a
whetstone when one puts it to the test]; observing that [this empirically assess-
able word] is not incompatible (asankula?) with the extremely profound (atiga-
hana?) nature/truth (tattva) of the knowledge (jzana) of him who is not mixed
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The Myth of Yima in the Religious Imagery
of Pre-Islamic Afghanistan:
An Enquiry into the Epistemic Space
of the Unwritten”

ANNA FILIGENZI
(Universita degli Studi di Napoli “L’Orientale”)

There are scholars who seem not to be affected by the ever-latent
conflict between depth and breadth. To them, the rigour of a
focused discipline does not exclude a vivid attention to insights
from other fields. Cristina Scherrer-Schaub is certainly one of
them. For this reason, I feel encouraged to present to the expert
of Buddhist written sources an attempt at “reading” a cluster of
unwritten data provided by archaeology. In a way not dissimilar
from written sources, culture’s materiality is a multilayered space
where ideas are given an order and translated into symbolic repre-
sentation. Wherever a culturally defined space is devised, any arte-
fact which is created to delimit it or to be exhibited in it is a car-
rier of both individual and collective meaning, insofar as it encap-
sulates individual creativity and skills (of either the single artist or
the whole workshop) as well as the collective grasp of contextual
realities, mythologems, learned conventions and vernacular tradi-
tions. The associative schemes that form the bricolage, when cohe-
rently structured, may crystallise into adaptive models that can be

* This paper is the revised English version of an article that has been pub-
lished in Japanese (Filigenzi 2017).
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variously transposed into different domains. This is the case with
the symbolic use of walls in pre-Islamic Central and South Asia,
which finds expressions in a variety of forms, some of them, howe-
ver, suggesting a well-defined set of underlying notions. Whatever
the original source may have been, this conceptual substructure
ranges over different cultural spaces for a long period of time, in
a cross-fertilising process which made an echo of the ancient
Iranian myth of Yima reach a Buddhist sacred area in the
Afghanistan of the mid-first millennium CE.

1. Introduction

Walls bearing strong symbolic values rather than serving a mere
defensive role represent a quite common occurrence in Iranian/
Central-Asian monumental architecture. Fortress-like temples as
well as miniature replicas of walls in ritual objects and ostotheques,
which are known from various times and places, bear witness to a
persistent tradition that strongly affects the concept and physical
layout of sacred spaces (figs. 1-2).! The sources of inspiration for a
symbolic or decorative use of military architectural features, and the
reasons for adopting them, may vary according to circumstances.
The present article does not aim to tackle the whole set of interre-
lated issues but only to evaluate specific archaeological contexts that
seem to share common cultural conventions.

Especially during the Kushan period, under the umbrella of
vaster geopolitical ties, Central Asian models and techniques enter-
ed the circuit of a wide cultural koiné that expanded their original
semantic field and integrated them into new religious and artistic

! Scattered but significant evidence confirms the transversality of this para-
digm across different categories of material culture of macro- to micro-scale. See
for instance the peculiar pattern of the settlements of the Bronze Age in Bactria
and Margiana (scattered small sites centred on a fortress), still echoed by the
medieval gal‘a (Talmage Hiebert 1994: 129). Among ritual objects, worth men-
tioning are the “architectural” ossuaries from Central Asia, often decorated with
merlons and loopholes (fig. 1). According to F. Grenet these are to be interpret-
ed as miniature replicas of the dakhma, the Zoroastrian building for the exposure
of the corpse (Grenet 1984a: 263). Of uncertain function, but even more inter-
esting, is a small square vessel (?) in steatite, on a high foot, from Novaja Nisa,
which has the form of a miniature palace decorated by false loopholes
(Atagarryev and Berdyev 1970: fig. 1; here, fig. 2).
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concepts. This is the case with the “fortress-like temple,” which, also
thanks to propitious coincidences with a pan-Indian religious im-
agery, merged into a permanent, widespread vocabulary of visual
forms. In particular, a symbolic use of military architectural features
can be detected in archaeological settings and iconographic pat-
terns of ancient Afghanistan. Besides the interest per se, these con-
texts allow us to observe a process of experimentations and adapta-
tions whereby notions later acknowledged and formalised in pre-
scriptive literature or codified artefacts started taking shape.

Since visual forms translate—particularly in their monumental
expression, and especially in ancient time—strong and assertive
ideologies aimed at impacting the social environment, investiga-
tion into their material forms and symbolic meanings may reveal
much of the cultural and political trends of the historical period
they belong to. In particular, we will analyse here the myth of Yima
as a key to understanding the physical features of archaeological
materials from different contexts. This implies that the myth must
have contained metaphors of social significance so deeply embed-
ded in the areas lying within the Iranian cultural sphere as to inter-
sect with a range of beliefs, values and rhetorical frames, from
Kushan royal ideology to Buddhist imagery.

2. The Myth of Yima

The number and variety of the mythological accounts about Yima
witness to the existence of different traditions, which we imagine
unevenly distributed across time and space. In addition, it is diffi-
cult to extrapolate from the sources clear insights into the process
of juxtaposition and stratification of—sometimes contradictory,
often indistinguishable—concepts. The multifarious, and some-
how ambivalent, figure of Yima poses questions that are largely
beyond the limited scope of my pursuits and competencies. Nor
can I afford to adequately summarise the debate that the matter
has given rise to among specialists.> I will confine myself to what I
deem highlights specific links between archaeological, numisma-
tic and literary evidence.

2 I refer to Skjeervg (2012) for an insightful overview. I would like to express
my heartfelt thanks to Adriano Rossi, Antonio Panaino and Touraj Daryaee, who
promptly answered my questions and provided me with relevant information.
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Speaking in very general terms, Yima’s complex character is
basically known from Zoroastrian sources and, historicised under
the name of Jamsid, in later Persian literature. Although very lit-
tle is known about pre-Zoroastrian mythology of the Iranian
world, behind the Yima of the Avestic literature most likely lie
pre-existent beliefs, which some scholars trace back to a proto-
Indo-European scenario (Malandra 1983: 175). The Zoroastrian
Yima embodies archetypal images such as the first king, the ruler
of a paradisiacal golden age, the culture hero who promotes civi-
lisation, the preserver and re-creator of life, all coalesced into one
single figure. In Yima’s age of gold, as frequently mentioned in
the Avesta, the inhabitants participated in Yima’s immortality and
youth. Life prospered, to the extent that Yima had to expand the
earth three times to prevent overpopulation. Once the earth
reached its maximum size and the population on it had to be
reduced, the assembly of gods and men summoned by Ahura
Mazda and Yima decided that this was to be achieved by means of
a natural catastrophe (severe winters followed by huge snowmelt
and floods). In order to prevent life from being extinguished,
Yima then selected the best specimens of living beings as well as
plants and fires and sheltered them in a fortress-like enclosure
(vara) made of earth and traversed by a stream of water.

However, in the Ahuric re-shaping of the earlier religious uni-
verse, Yima’s myth (evidently a well-rooted one) had to be adjust-
ed to the Zoroastrian ethical perspective and eschatological
beliefs (cf. Boyce 1975: 93; Eliade 1978: 331; Lincoln 1991: 37-39).
In particular, the Zoroastrian monotheistic view and linear notion
of historic time implied that Yima’s paradisiacal kingdom could
not last forever. According to the Avestic accounts, Yima’s king-
dom ends in a fall, the blame for which is put on Yima himself. He
is explicitly condemned by Zarathustra as a sinner, although the
nature of the sin remains obscure (Skjervg 2012: 6). Because of
his arrogance, Yima loses his royal fortune and glory (the
xvaranah, or farn), which, in the guise of the falcon Varayna, aban-
dons him. As a consequence of his sin, Yima also loses immortali-
ty not only for himself but for mankind as well. From the
Zoroastrian perspective, indeed, the same loss which causes a
diminution of Yima’s rank also establishes grounds for an eschato-
logical renewal of immortality.
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Despite the Zoroastrian remodelling, and particularly in the
cultural milieu of present-day Afghanistan, Yima seems to have
tenaciously held his pristine role—probably derived from an old,
pre-Zoroastrian Iranian substratum (Zaehner 1961: 134-135)—as
the glorious first king and the munificent ruler of the vara.
Besides, what literary sources do not tell us is how the myth of
Yima impacted cultural mentalities and how, or whether, this was
interwoven with religious and royal imagery. In order to frame this
question we have to turn to empirical archaeological data. Then
faint but unmistakable clues emerge about traditions other
than—or in addition to—those we know from written sources,
which project the image of Yima and his vara into the sphere of
social and political relations.

3. Thevara as a Model: Archaeological Testimonies

As mentioned above, the myth of Yima and, particularly, of his safe
enclosure most probably belongs to a very early folk repository.
This mythologem is likely to have originated or to have had a spe-
cial meaning among archaic pastoralist societies. The Avestic
accounts preserve abundant traces of such a background: after
declining the offer made to him by Ahura Mazda of becoming a
propagator of the faith, Yima accepts the role of king, promising
that under his command the world will suffer no excess of heat or
cold, nor paucity of nourishment; living being will be immortal,
plants and water will never dry up. As a token of the covenant,
Ahura Mazda gives Yima a goad and a second tool, variously inter-
preted by scholars as a whip, a golden pick, a shepherd’s flute or
a horn (Malandra 1983: 176; Skjervg 2012: 3). These two objects
clearly feature a concept of kingship based on the model of an
idealised shepherd, a circumstance also recalled by Yima’s epithet
“rich in herds,” or “having good flocks” (Skjaervg 2012: 12).
Yima’s undertakings as a king-shepherd appear especially con-
sonant with the ideological universe of nomadic or semi-nomadic
pastoralist societies. As a matter of fact, they may well have mytho-
logised crucial issues such as the demographic excess—a disrupt-
ing factor which forcedly leads to the search for new land—as well
as extreme seasonal hardships, unavailability of water and, more-
over, the enclosure where livestock can take refuge (Malandra
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1983: 1761.), all elements that significantly characterise the stories
about Yima.

Several scholars, particularly in the field of Central-Asiatic
archaeology, have paid attention to the possible relationship (not
unanimously accepted) between early forms of fortified settle-
ments and the ideal vara. This hypothesis was first put forward by
S. P. Tolstov (1948: 77-82), who compared to the Avestic vara the
early Chorasmian fortresses that he called “towns with inhabited
walls.”3 According to E. E. Kuzmina, the embryonic form of the
fortified settlement in Eurasian steppes might be traced back to an
elementary defensive strategy adopted in the camps of travelling
people and consisting of a circle of wagons forming a shelter in
the centre (Kuzmina 2007: 34). The ring formed by that basic
defensive device would also have affected the Avestic notion of the
vara, which according to some scholars was conceived as a circular
structure (Panaino 2012).

The original form of the mythical vara—whatever that may have
been—cannot however be intended as an unalterable model. What
isimportant and permanent is rather the idea of the safe enclosure
which hems in a place blessed with happiness and plenty.

4. Yima in the Kushan Royal Imagery
4.1. The Numismatic Evidence: Huviska and Iamso

The most direct and noteworthy evidence of a perception of Yima
as a virtuous cultural model is represented by a gold coin of King
Huviska, which bears on the reverse the image of a male character
identified by the legend as lamso (figs. 3—5). Yima is depicted here
in “Kushan” dress. He wears a sleeved short tunic and a headwear
with high cone and hanging ribbon, and carries the weapons of
highest-ranking aristocracy: a long straight sword with a curved

3 Serious attempts at identifying interfaces between archaeology, anthropol-
ogy and cultural ecology can be badly distorted. A case in point, with particular
relevance to our topic, is represented by Arkhaim, an impressive, fortified
archaeological site of the Bronze Age in the Southern Urals steppe that has
become a centre for esoteric, mystic and supernationalist organisations on
account of its alleged connection with the origin of the Arians and the Slavs and
with other Iranian and Zoroastrian legends, among them the vara of Yima (for
an overview see Lamberg-Karlovsky 2002: 69).

176



The Myth of Yima in the Religious I'magery of Pre-Islamic Afghanistan

pommel (zoomorphic?), hanging transversely from the belt (and,
quite unusually, against the right hip), and a spear with leaf-shap-
ed head and a fluttering ribbon just below the flange, which Yima
holds in a vertical position with the left hand. The right hand,
stretched out, holds a crested, long-tailed bird, which we imagine
is about to take flight. The coin was first published by R. G6bl
(1984: 41; pls. 127 and 171), and discussed, in the same year, by
F. Grenet in the framework of an enquiry into the Iranian aspects
of the Kushan pantheon (Grenet 1984b: 253-258). Grenet inter-
prets lamso as an abbreviation of Iamo sao (King Yama)—a form
which the scholar compares to the Kafirian Imra (Yama raja)—
and the bird on the right hand of the figure as the Avestan
Varoyna, i.e., the x’aranah that, in the shape of a bird, flew away
from Yima after the latter fell into disgrace because of his sin.

In Grenet’s view, the Yima of the coin is to be intended as the
equivalent of the Indian Yama, the god of the world of the dead,
to whom sacrifice was made in order to prolong life. The interpre-
tation proposed by Grenet has been questioned by some scholars
(Gnoli 1989; Humbach 2004; Daryaee 2012), who mainly revised,
though based on different arguments, the equation established
between IamSo and the god Yima/Yama, proposing more convin-
cingly an identification of the character depicted on the coin as
the Yima king/hero.

According to Gnoli, the iconography of the coin is to be framed
within a different historical religious background and understood
in light of Huviska’s royal propaganda.4 In Gnoli’s view, the pre-
sence of Yima on the obverse of a coin does not necessarily imply
that he is regarded by the Kushans as a god. In line with the
Zoroastrian tradition, and consistently with the emphasis Huviska
places on iconographic representations of royal splendour and
glory, Yima would embody here another master-symbol fashioning
Huviska’s royal identity.

The derivation from Iamo sao of a contracted form, lamso, is
called into question by Humbach, who rather considers /amso an

4 This aspect also involves the debate about the equivalence between the
Iranian Yima and the Indian god of the world of dead Yama, not unanimously
accepted, or not accepted to the same extent and with the same implications. See
for instance the different standpoints expressed by the essays in Azarnouche and
Redard (2012).
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abbreviation of Iamseédo (Humbach 2004: 69, n. 3), corroborating
his hypothesis with the occurrence of the proper name Iamso in
the Bactrian onomastic tradition of the post-Kushan period. As a
matter of fact, Bactrian documents record a number of com-
pounds and variations such as IJamso (IamSano), IamSobandago,
IamsSolado, IamSoanindo, Iamsospalo (IamSospalélo) (Sims-
Williams 2000: 194), and lamS$-x*adév-bandag (in Lerner and
Sims-Williams 2011: 58, 184, as Yamsh-khwadéw-bandag). Also
worth mentioning, even if of uncertain interpretation, is a dedi-
catory inscription in a seal ascribed by P. Callieri to the Kidarite
period (end of 4" to beginning of 5" century cg; Callieri 1997:
Cat. U 7.40, pp. 230—-231, 311-312, pl. 64; here, fig. 6), which has
been tentatively read by Sims-Williams as friyo iamso xoeo-mi, “dear
(to?) Yima (is?) my lord” (Sims-Williams 1994: 177).

Besides the philological implications, the Bactrian documents
are of particular significance insofar as they bear incontrovertible
witness to the popularity enjoyed by Yima among the lay members
of society. Interestingly, the proper name Yima is still in vogue in
present-day Afghanistan, where it is consciously and unmistakably
related to the glorious first king. This evidence accentuates the
weak point in Grenet’s interpretation; that is, the odd equation it
establishes between the king’s ideological manifesto and a symbol
of royal failure.

The same view is shared by T. Daryaee, who also identifies the
IamSo of Huviska’s coin not with the god of the underworld but
with the mythical Yima/Jamsid that embodies “the king par excel-
lence of the Iranians,” the ruler of a golden age, the architect of the
vara and its paradisiacal state (Daryaee 2012: 5). Based on a study
by C. Redard (2012), Daryaee goes further and hypothesises that
the bird perched on Yima’s hand is not Varoyna but Karsiptar/
caxrawak, which in the Avestan sources is said to have brought the
Zoroastrian religion to the vara of Yima (Daryaee 2012: 8). How-
ever, Daryaee calls into question the identification of the bird
caxrawak with the crow, which Redard derives from a comparative
analysis of Iranian, Armenian and Indian traditions, and suggests
as a more obvious alternative the bird cakavak, a species of (crest-
ed?) lark quite common in Afghanistan. As Daryaee points out,
the cakavak is not only plausibly cognate with the Avestan
caxrawak, it is also frequently found in the lore of Afghanistan,
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Iran and Tajikistan as a symbol of heavenly songs and the messen-
ger of daybreak and victory. Nevertheless, in my opinion, the iden-
tification with Varoyna is also possible, as its significance is not
necessarily connected with the story of the loss of the x"aranah.
Actually, in the iconographic language of Kushan coinage the
stretched hand of the divine or mythical comites augusti depicted
on the reverse is consistently associated with the meaning of
bestowing, granting or imparting (the diadem, the flame, the
blessing). No doubt, the gesture is addressed to the king depicted
on the obverse. The stretched hand of Yima thus suggests a trans-
mission rather than a loss of kingship, as if Yima himself, in com-
pliance with his pristine role as primordial king, is passing the di-
vine fortune on to a legitimate successor.

The use of Yima’s image by Huviska is clearly related to the king’s
ambitions and grandeur and to the celebration of his reign, which
in actuality marked one of the brightest periods in the history of
the Kushan dynasty. As Daryaee aptly remarks, the Yima on the
coin reflects the king’s desire to equate his own reign with the
golden age ruled by Yima (Daryaee 2012: 6), thus ideally tracing
back his lineage to the mythical maker of the blissful vara.

4.2. The Archaeological Evidence: Surkh Kotal

The myth of Yima, his safe enclosure and his heroic deeds in the
line of kingship may also provide a link with the grandiose and still
enigmatic temple of Surkh Kotal (Northern Afghanistan, ancient
Bactria), excavated between 1952 and 1963 by the Délégation
Archéologique Francaise en Afghanistan under the direction of
D. Schlumberger (Schlumberger, Le Berre, and Fussman 1983).
The temple lies on the homonymous hill, which rises at a short
distance from the mountain range that delimits the Pul-i Khumri
plain in the west. The importance of this plain as a vital node and
way-station in the ancient road network has been rightly stressed
(Foucher 1942-1947, vol. I: 12, fig. 4; Schlumberger, Le Berre,
and Fussman 1983: 12), but the temple itself is the most telling evi-
dence that, as in many other areas in Afghanistan, the archaeolo-
gical potential of the land remains largely unexplored.>

5 See for instance the two large fortified sites of ‘Aliabad and Qal‘a-ye Giiri
reported by Ball (1982: 1, 34 no. 29 and 207 no. 846 respectively).
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Built by Kaniska and restored under Huviska, Surkh Kotal is a
true dynastic temple, certainly not in the sense that it was dedica-
ted to deified kings, but rather in the sense that it was destined to
strongly assert the tautological correspondence between the
Kushan lineage and the auspiciousness of its era. The plausible
relation of the deity/deities venerated in the temple to the victory
(that is, the royal fortune) suggests the indirect, and yet explicit,
aim at glorifying a royal lineage that, as demonstrated by facts, was
legitimated and assisted by the heaven’s favour.

I'will limit myself to the original plan of the temple, which was
patently designed to impress the visitors already from a distance
(Schlumberger, Le Berre, and Fussman 1983: pls. 2.2, 2.3, and
especially 3.6; here, fig. 7). Not only the hilltop, where the tem-
ple lies, but also the entire hill was occupied and exploited by the
project, to the extent that the physical characteristics of the place
and the architectural features of the buildings were fused into a
single inseparable unit. The focal parts of the sanctuary were the
so-called “Temple A,” surrounded by a porticoed court, and the
majestic reshaping of the steep east slope, across which three
massive terraces were created (Schlumberger, Le Berre, and
Fussman 1983: 49; here, fig. 8). The terraces, 72 m to 75 m wide,
were partly built up and partly cut into the cliff. The inter-terrace
gaps were connected though a central monumental staircase that
led to the temple. The overawing appearance of the sanctuary was
further enhanced by a double fortified perimeter fencing the
eastern slope. The innermost one was constituted by the temple’s
enclosure. On the east side, the northern and southern walls of
this enclosure run down across the slope and join the outermost
wall at the foot of the hill. More than 5 m high and 3 m wide, with
hollow square towers decorated by arrow loopholes, these walls
give the temple the illusory and yet dramatic appearance of a fort-
ress (fig.9). Besides fortifications, the most emphatic element in
the layout of the temple is represented by the three imposing
terraces, of which the excavators underline the anti-ergonomic
concept and functional uselessness.

One wonders whether this apparently pointless endeavour,
rather than simply stressing the magnificence of the temple, was
consciously connected with the idea of kingship embodied by
Yima, who expanded the world on behalf of its population and
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protected life in his safe enclosure. This is what one might also
expect from the Kushan kings, who probably considered themsel-
ves, as suggested by the iconography of IamSo on the coin, the legi-
timate heirs of Yima’s royal fortune. Such a symbolic meaning of
the three terraces of Surkh Kotal would certainly comply with the
ultimate function of the temple: the celebration of KaneSko
Oanindo, i.e., the Victory of Kaniska or, according to the alterna-
tive reading of the inscription, the Victorious Kaniska. In such a
grandiose place the importance of water was so crucial that, as the
renovation inscriptions (SK .M, A and B) found at the site inform
us, its lack caused the abandonment of the (still unfinished?)
monument until the year 31 (of Kaniska, i.e., in the first years of
Huviska’s reign), when a high official named Nokonzok had the
sanctuary restored and a well excavated.® Water was certainly
required for functional and ritual purposes, but it is significant
that the Nokonzok inscription puts the greatest emphasis on it
(cf. Gershevich 1966: 100) while other restoration works—certain-
ly of considerable scale if, as it has been supposed, they included
the construction of the two additional half-terraces at the base of
the site (Schlumberger, Le Berre, and Fussman 1983: 141)—are
not mentioned. Though very cautiously, one may infer that water
was not only an elementary need but an essential part of the sanc-
tuary layout, which replicated the functional and symbolic role of
the stream in the vara of Yima.

5. The Myth of Yima in the Post-Kushan Period: Archaeological Evidence
Jfrom Tapa Sardar

The extent to which the myth of Yima was part of a widely shared
popular memory is shown by its filtering through diverse cultural
contexts. Particularly indicative in this regard is the evidence from
the Buddhist site of Tapa Sardar, in Ghazni, excavated by the
Italian Archaeological Mission in Afghanistan.”

5 For a synopsis of Bactrian inscriptions of the Kushan period I refer to Sims-
Williams 2012. As for the “well” mentioned in the inscription, we should proba-
bly understand it as a euphemistic reference to more complex hydraulic works
(cf. Schlumberger, Le Berre, and Fussman 1983: 142).

7The Italian Archaeological Mission in Afghanistan, presently directed by the
author, was established in 1957 as one of the permanent branches of field activi-
ty of the then IsSMEO (Italian Institute for the Middle and Far East), afterwards
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This imposing sanctuary is composed of a main sacred area (the
Upper Terrace) on the top of a hill and of minor cultic areas built
on lower artificial terraces. Founded in the 2%/3 century CE, the
site was probably in use until the 9™ century ck. Over the course of
this long period destructions, renovations, and superimposition of
building phases have cancelled or obliterated most of the ancient
structures. In addition, the use of perishable materials (clay and
wood) for most of the monuments and their decoration makes it
extremely difficult to reconstruct the original appearance of the
site. Discontinuity and limitations imposed by adverse circum-
stances to the excavation plan and the incompleteness of the inve-
stigations have further aggravated the situation and made itemi-
sing phases and relevant chronologies problematic.?

However, the available evidence enabled the excavators to pre-
liminarily distinguish three main periods: Early Period 1 (3™ cent.

IsIAO (Italian Institute for Africa and the Orient, since 1995). Following the clos-
ing down of IsSIAO in 2011, the Italian Archaeological Mission in Afghanistan was
administrated by the University of Naples “L’Orientale” until 2016. Since 2017 it
has come under the aegis of the ISMEO (International Association for
Mediterranean and Oriental Studies), which is to be considered the scientific
heir of the former ISMEO and IsIAO Institutes. For an overview of the work of
the Italian Archaeological Mission in Afghanistan and related bibliography,
besides Filigenzi and Giunta 2009, I refer to the Mission’s website: http://
ghazni.bradypus.net/.

8 The importance of the site was first noticed by Umberto Scerrato (Scerrato
1959: 53). The first limited soundings were carried out by D. Adamesteanu in
1959 and 1960, followed by S. M. Puglisi in 1961. In 1962 a stratigraphic inspec-
tion was carried out in the north flank of the hill by M. Taddei, who later on, in
1967, was entrusted by G. Tucci with the direction of the Italian Archaeological
Mission in Afghanistan (for a short summary see Taddei 1968: 110). Though sys-
tematic investigations continued regularly every year until 1979, budget restric-
tions imposed on more than one occasion seriously limited activities, especially
during the last three years. In particular, the absence of restorers in some of
those campaigns, resulting from a lack of financial resources, forcibly oriented
investigations towards areas that were expected not to yield large amounts of clay
sculptures and wall paintings. In 2002, after the long hiatus caused by the politi-
cal situation in the country, the Italian Archaeological Mission in Afghanistan
was reconstituted under the direction of G. Verardi. A preliminary campaign of
inspection of the site and the relevant materials (which for the most part were
retrieved unharmed in the Mission’s storage in Ghazni and in the Kabul
Museum) was followed by a new excavation campaign in 2003. The results of this
campaign merged into a general reassessment of the evidence (Verardi and
Paparatti 2005). Field work at Tapa Sardar, and in the Ghazni Province in gener-
al, was again stopped in 2004 for security reasons.
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CE), Early Period 2 — Phase A (4" cent. ck), Early Period 2 — Phase
B (4™ to 6" cent. cE) and Late Period (late 7"-8% /9™ cent. cr).?
This preliminary chronology was further detailed by Verardi and
Paparatti (2005), who divided the life of the settlement into nine
phases, spanning the 2"/early 3™ cent. CE to ¢. 750-800 CE.

A'large destruction, which was caused or followed by a big fire,
marks a clear dividing line between the Early Period(s) and the
Late Period. The clearest evidence of this event comes from the
Upper Terrace, where (after a lapse of time of uncertain dura-
tion) the area was cleared of debris, completely refurbished and
also expanded across the additional surface created by the filling
layers (layers 5 and 6) that had resulted from the removed debris.

The hundreds of fragments of sculptures belonging to the
Early Period(s) and contained in the filling layers provide clear
evidence of the stylistic distance that separates the artistic pro-
duction of the periods before and after the destruction/
reconstruction of the site.'® While the sculptures of the Early
Period(s) (fig.10) are characterised by a compliance with a for-
mal language of “Gandharan” descent (as we know for instance
from sites such as Hadda), the sculptures of the Late Period
(fig. 11) reflect different artistic trends that are distinguished
by a calligraphic idealisation of both physical features and
postures, and also by the use of a red clay especially for the
finishing layers. All in all, these characteristics call for a close
comparison with Fondukistan, which also provides a reliable
chronological indication."

9 This periodisation was proposed by Taddei in the lessons he held at the
College de France in 1986. The text of the lessons remained unpublished but it
formed the basis for a later article (Taddei 1999), where nonetheless the author
tackles the problem of the site’s chronology from a more comparative, less ana-
lytical viewpoint. The chronological scheme reproduced here is taken from
Verardi and Paparatti (2005: 405, n. 1), which draws on Taddei’s manuscript
(Taddei 1986 [non vidi]).

' The sculptural fragments contained in these layers were taken at the begin-
ning for terracotta ([Taddei] 1969: 546). Only later it could be ascertained that
they were actually unbaked clay accidentally turned into terracotta by the fire
that destroyed the early sanctuary.

" On Fondukistan see Hackin 1959 (a short report based on unpublished
notes by J. Carl). The reference point is the votive deposit that was found in
Niche E, where two figures (the princess in “Indian” dresses, the prince wearing
a rich caftan with double lapel and boots) are represented symmetrically and
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However, it is to be noted that visible artistic changes, which
no doubt reflect important developments in the ideological
sphere as well as in ritual practices, mark the production of the
Early Period 2. Evidence is unfortunately patchy and disconti-
nuous, and no stratigraphic connections can be established be-
tween architectures and sculpted decoration, the latter only rare-
ly and insufficiently preserved in situ. Nevertheless, a new artistic
panorama is outlined by the absolute gigantism of the cult statues
and the large use of gilding, the latter already attested, according
to Verardi and Paparatti (2005: 415-416), from the end of Phase 3
(4™ cent. cE). The experimentation with new artistic forms in
Early Period 2 testifies to extraordinary inventiveness. This is on
full display in minor monuments and shrines, often designed to
emphatically stress the cosmic dimension of the ritual space. The
forms of the stwpas in cult rooms and the presence of standing
images at the corners reflect structuring principles patterned
after the directions of space, in which one may detect the initial
stage of three-dimensional mandalic arrangements (figs. 12—-13).

I refer to the available literature for further details and will
limit the discussion here to the case at issue, the sacred area
around Stupa 64 (hereafter, SAS 64; fig. 14). This cultic space
occupies an area of approximately 90 m? on the south-west slope
of the tepe, in axial correspondence with the entrance to the
Upper Terrace. As for the chronological frame, the first descrip-
tion of the area contained in the short annual report points out
the only incontrovertible macro-evidence: the area lies below
layer 6, a circumstance which provides a clear (though only in
terms of relative chronology) stratigraphic connection with the
Early Period ([Taddei] 1971: 422). In a later work, Taddei ascrib-
ed the SAS 64, or at least the second phase of it (see below), to
the Early Period 2 (Taddei 1999: 392). However, with regard to

frontally sitting at the sides of a pile of cushions on which they prop one elbow.
Two cinerary urns (in all evidence pertinent to the princely donors of the por-
trait sculptures) were found inside the base. One of the urns contained two coins
of the Sasanian king Khusraw II (590-628); one of them, re-struck by an Arab
governor in 689 (Go6bl 1967, vol. II: 313), offers a precious terminus ante quem non
for the sculptures or, at least, for the funerary deposit. Obviously, this is only to
be considered an approximate indication for the sculptures of the Late Period at
Tapa Sardar.
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absolute dating he remained cautious, pointing out the lack of
safe reference points for a satisfactory itemisation of the archi-
tectural and sculptural remains of the site, and maintained that
the only incontrovertible evidence from the stratigraphy and the
archaeological assemblage is that the beginning of the Late Period
cannot be earlier than the 5" century ck. In their reassessment of
the building phases, Verardi and Paparatti give a more precise
indication and assign the SAS 64 to Phase 4 ( 5th century CE;
Verardi and Paparatti 2005: 416—418).

As a whole, the sacred area is composed of four monuments:
Stupa 64 and monuments nos. 65, 69 and 71. Monument no. 65
(the oldest one; fig. 15, monument to the right), built directly on
the bedrock, is most probably a st@pa (Verardi and Paparatti 2005:
411—412), although it was not recognised as such in the old reports
([Taddei] 1972: 383). It belongs to the earliest phase of the site
(Phase 1 according to Verardi and Paparatti 2005: 411-412) and
preserves almost intact two sides of the first storey, made of small
slabs and blocks of schist and decorated with half columns, above
which there is a moulded cornice. It must have belonged to the
monumental arrangement of the zone in front of the Main Stapa
on the Upper Terrace, where the slope was terraced and provided
with a staircase (Verardi and Paparatti 2005: 406, 409, 411, 416).
Instead, its functional and chronological relationship with the
area of Stupa 64 remains unclear. The only safe stratigraphic
datum that the partial excavation of the site could ascertain is the
obliteration of its plinth below the first pavement of the SAS 64.

Be that as it may, the SAS 64 is representative of that real explo-
sion of creativity recalled above. To begin with, the stupa (¢. 1.80m
at the base; fig. 15) displays innovative features with respect to the
“traditional” form attested by the Main Stapa and other minor
stupas of the Early Period 1 (cf. Verardi and Paparatti 2005: 416),
as it is characterised by the octagonal form of the drum between
the square basement and the circular anda, the latter already lost
at the time of the discovery apart from the springing line. Sixteen
trefoil arches on the octagonal body (two on each side) were most
probably decorated with small applied Buddha figures, now lost,
which reinforced the importance attached by Buddhism to the
number eight and its multiples.
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As for the octagon, since early time Buddhist architecture
largely exploited—though in less explicit ways than in this spe-
cific case—the symbolic value of this form, which exemplifies the
progression from a square to a circle and, by extension, from
earth to heaven.'> How deeply this concept had penetrated the
religious artistic imagery is attested by its persistence in Islamic
architecture and iconography, which adopted it with exactly the
same mystic value.'3

Moreover, the SAS 64 is enclosed in a precinct of a very pecu-
liar shape. Only partially preserved, the precinct is formed by
monuments nos. 69 and 71, both made of small schist slabs.
Monument 69 (fig. 16), which bounds the sacred area to the
south, is ¢. 45 cm high and preserves on top stretches of a plaster
coat; Monument 71 (fig. 17), at the north-west corner of the area,
is formed by two orthogonal walls, only partially preserved, run-
ning north-south and east-west respectively. The presence of
towers, arrow loopholes, machicolation and other decorative

12 Other stapas with octagonal body, both of miniature and monumental size,
are attested in different places (see a partial list in Filigenzi 2005: 423, n. 8). As
for Tapa Sardar, a monument with the same features (Stipa 11, or more proba-
bly a small vihara; see Taddei 1986; Verardi and Paparatti 2005: 418, as
Monument 11) is to be found in the Upper Terrace, in the north-east corner of
the open air space between the Main Stapa and the wing of chapels. First built in
Phase 4 (5" century CE) according to Verardi and Paparatti, this st@pa was some-
how included, later on, in the very last (and probably incomplete) rearrange-
ment of the pradaksinapatha, when a row of alternating stipas and thrones was
built. On this subject see Taddei and Verardi 1985; Verardi and Paparatti 2005:
438; Filigenzi 2009: 66—67; for a hypothetical rendering of these monuments see:
http://ghazni.bradypus.net/buddhist_sites#revivifyingthepast. See also de La
Vaissiere and Marquis (2013) for the possible existence in Bactria of an octago-
nal Buddhist monastery. This is the interpretation proposed by the authors for
the octagon-shaped space revealed by aerial photographs around the Top-i
Rustam, the tepe where Foucher localised the famous Nawbahar stipa recorded
in Chinese, Persian and Arabic sources (Foucher 1942-1947, vol I: 84-98).
However, in the lack of specific archaeological investigations, date and function
of this octagonal structure remain a matter of speculation. In fact, an attribution
to the Islamic phase of the site cannot at present be excluded, although also in
this case we should not dismiss a possible connection with the symbolism under
discussion.

3 See for instance the “Mystic House” of Humayun, where the jewelled
throne of the emperor was housed in an octagonal room, i.e., “at the crossing of
these cosmic directions [the four corners of the earth and the four intermediate
directions], in the centre of the universe, just like the cakravartin ...” (Malecka
1999: 24-25).
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devices quite faithfully reproduces real models that give the pre-
cinct the form of a miniature fortification. However, with respect
to the latter, the perspective is reversed and the inner face of the
walls takes the aspect of an external curtain, with the evident pur-
pose of strengthening the worshipper’s awareness of moving in-
side a fortified enclosure.

The sacred area underwent at least one renovation. This is atte-
sted by a floor made of beaten clay, which obliterated the original
pavement of schist slabs. The new clay floor was decorated with
the pot-and-foliage or purnaghata (vase of plenty) motif (pre-
served height ¢. 1.50 m) and a brahmz7 inscription of exceptionally
large size (more than 3 m long, 1.50 m high), both incised with a
stick on the still wet surface. The inscription, as we have it, consists
of 5 aksaras, whose unusual ductus was certainly meant to produce
a great ornamental effect (figs. 18-19).

Given the graphic peculiarity of the inscription and its unusual
technique, specific setting and geo-cultural context, a palaeogra-
phic analysis proves to be difficult and, ultimately, even
insufficient. Following the discovery, the inscription was tentative-
ly read by S. Parlato (1979) as Ghama/Yama rthe hvam ra, which she
translated “In favour of Ghama/Yama.” Later on, the inscription
was only briefly mentioned by Salomon (1998: 153), who des-
cribed it as “unusual and enigmatic.” The reading remains doubt-
ful and to date, apart from extemporaneous scholarly discussions,
no further contextual approaches have been proposed for a sys-
tematic re-examination.'4

4 T would like to thank Harry Falk and Richard Salomon for their personal
communications (which I take the liberty to cite here) following my presentation
of a preliminary study on this topic at the 20” Conference of the European Association
Jor South Asian Archaeology and Art, held in Vienna in 2010. According to Falk, no
mention of Yama is contained in the inscription, which he tentatively reads as
samaddhihvamra, i.e. a possible misspelling of samadhihvaram “the light/lustre of
meditation.” Salomon notices instead the resemblance of the last three syllables
with the word vihara, in which case the first two might be ghama, yama, or sama.
At the same time Salomon himself admits that this is not a convincing interpre-
tation. I would like to quote here his comment: “It is strange that the inscription
is so large and carefully written, and yet so incomprehensible. Its physical form is
also peculiar and unusual. In such cases we epigraphists often blame incompe-
tent scribes, who do exist, though often this is an excuse for our own incompre-
hension. There may be something unknown and (for now) insoluble, such as an
unfamiliar language underlying the problem.”
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The preliminary excavation reports ([Taddei] 1971, 1972) give
only a summary description of the area. Any attempt at explaining
such a puzzling layout was avoided, in the wait for dedicated stu-
dies and, moreover, supporting evidence from further investiga-
tions. Unfortunately, as has been mentioned above, the planned
agenda could not be realised and the full exploration of the site
remained unachieved. An overall interpretation of the sacred area
was tried by C. Silvi Antonini, who explained it as a mandalic struc-
ture bearing a subsidiary funerary meaning, given the basic func-
tion of the st@pa as a reliquary and the possible mention of Yama
in the inscription (Silvi Antonini 1979). This interpretation is
rejected by Verardi and Paparatti, though in a very short com-
ment. The authors instead suggest a symbolic representation of a
paradise, but without attempting to provide any detailed explana-
tion (2005: 418 and n. 11).

As mentioned above, the reading of the inscription remains
doubtful. While H. Falk categorically excludes the presence of any
reference to Yama, R. Salomon adopts a more neutral position,
acknowledging that the response to the riddle posed by the
inscription may simply lie beyond our present capacity to under-
stand its meaning, both literally and contextually. As for the inter-
pretation of the SAS 64 that I dare to propose here, in fact it does
not depend on the presence of Yama (either real or presumed) in
the inscription. Whatever the meaning of the latter (which, in any
case, would not refer to the Yama of the world of dead as suggested
by Silvi Antonini), other features suggest that the layout of the
sacred area was modelled after the Iranian garden of Yima/
Jamsid, namely the emphatic fortress-like aspect of the enclosure
and the vase of plenty incised on the floor.

A Buddhist adaptation of the Yima’s enclosure does not sound
odd or improbable if we consider that in Afghanistan, as we have
seen, this archetypal myth seems to have been a component of the
local cultural reservoir. It appears even less strange in light of the
fortune and different versions of this imagery far beyond its origi-
nal cradle. The vara of Yima, the garden where mankind keeps
under control the potential chaos and danger of nature, is the
prototype of the Iranian paridaeza (the Greek parddeisos), a tena-
cious notion inherited by the Arabian firdaws (the “garden of para-
dise”) and, through the latter, transmitted to Medieval Europe.
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Here it became part of the imagery mainly connoting mystic and
puritanical sects. Such is the case of heretical pre-Reformation
environments, which fostered paper-making and continued to
exist secretly long after the papacy had formally suppressed them
(Bayley 1912, vol. I: 1—4). “Heretic” symbols thus migrated into the
repertory of water-marks, partly constituted by thought-fossils that
nonetheless represent a coherent and unbroken chain of
emblems: one of them is exactly the walled garden (Bayley 1912,
vol. II: 231; here, fig. 20). In this specimen a particularly striking
analogy with our sacred area is provided by the vase full of flowers
that evidently stands for a conventionalised hint at a garden. The
same meaning is probably to be assigned to the vase depicted on
the floor of the SAS 64 at Tapa Sardar next to the inscription,
which is not to be regarded as a generic purnaghata but rather as
an emblem that transforms this bare space into the mental image
of the garden.

As in the cult rooms mentioned above, the distinguishing fea-
ture of the SAS 64 is the search for an unambiguous definition of
the sacred enclosure, where the wall symbolises the protected
space, carved out of the fluttering chaos and centred on a stipa
containing an octagon, the transitional form towards the eternal
perfection symbolised by the circle.'S In a time rich in experimen-
tal innovations across arts and philosophy, we see materialised
here an enclosure within which such a transition can be realised.
This borrowed its form from a model at easy reach in that cultural
milieu, i.e. the garden of Yima, but we are only a step away from
what will later be elaborated and formalised as a mandala.

!> While the distance of time and lack of material evidence prevent any direct
comparison, a significant coincidence exists with the royal Mughal gardens
(often symbolic representations of the firdaws, or “garden of paradise”), where
the octagon (in particular the octagonal pavilion) and the squared circle are
recurrent features. These ideas, though compliant with the Islamic mysticism,
traces its origin back to the paridaeza of Iranian ascendance. On this subject see
Wescoat and Wolschke-Bulmahn 1996, especially p. 24.
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Fig. 1
“Architectural” ossuaries from Jambas Kala, Chorasmia; approximately
dated at the turn of the Common Era (after Lo Muzio 1993: fig. p. 126)
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Fig. 2

A miniature replica of a fortified palace from Novaja Nisa;
uncertain date (after Atagarryev and Berdyev 1970: fig. 1)
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Figs. 3-4
Coin of Huviska (29 cent. CE) with the image of lam3o on the reverse
(after GObl 1984: 41; pls. 127 and 171)
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Fig. 5

Fig. 6
A Kidarite seal (end of 4" to beginning of 5 cent. CE) bearing the name
TamsSo in the legend (after Callieri 1997: pl. 64)
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Fig. 7
Surkh Kotal: view from NE (after Schlumberger 1969: fig. p. 63)

Fig. 8
The temple of Surkh Kotal: ground plan
(after Schlumberger, Le Berre and Fussman 1983: pl. IV)
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Fig. 9
Surkh Kotal: a detail of the Tower XII, viewed from E
(after Schlumberger, Le Berre and Fussman 1983: pl. 19.47)

Fig. 10
Tapa Sardar: a sculpture of the early Period (TS 1871)
(© Italian Archaeological Mission in Afghanistan)
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Fig. 11
Tapa Sardar: a sculpture of the Late Period (TS 1220)
(© Italian Archaeological Mission in Afghanistan)

Fig. 12
Tapa Sardar, Early Period 2: Room 75
(© Italian Archaeological Mission in Afghanistan)
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Fig. 13
Tapa Sardar, Early Period 2: Room 41
(© Italian Archaeological Mission in Afghanistan)

Fig. 14
Tapa Sardar, Early Period 2: sacred area of Stupa 64
drawing by N. Labianca [detail]
(© Italian Archaeological Mission in Afghanistan)
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Fig. 15
Tapa Sardar: Stupa 64
(© Italian Archaeological Mission in Afghanistan)

Fig. 16
Tapa Sardar: Monument 69
(© Italian Archaeological Mission in Afghanistan)
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Fig. 17
Tapa Sardar: Monument 71
(© Italian Archaeological Mission in Afghanistan)
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Fig. 18
Tapa Sardar: the brahmzinscription on the mud floor, drawing by N. Labianca
(© Italian Archaeological Mission in Afghanistan)
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Fig. 19
Tapa Sardar: the brahmzinscription on the mud floor
(© Italian Archaeological Mission in Afghanistan)

Fig. 20
Water-mark representing the “walled garden” (after Bayley 2007, vol. II: 231)
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Tying Down Fame with Noose-Like Letters: K. 1318,
A Hitherto Unpublished Tenth-Century Sanskrit
Inscription from Kok Romeas

DoMINIC GOODALL
(Ecole francaise d’Extréme-Orient, Pondicherry)

This article is a small offering of friendship and admiration inten-
ded to honour and divert Cristina Scherrer-Schaub, some of
whose learned lectures I attended with great pleasure when I first
installed myself in Paris in 2011 after ten years posted in the
EFEQO’s Pondicherry Centre. I would be unable to make a contri-
bution to this volume in any of the core areas of her expertise, but
since she enlivened many of the vigorous discussions that took
place in the sessions of the seminar of the CIK project (“Corpus
des inscriptions khmeres”') in the months before I left Paris to
return to Pondicherry in April 2015, I feel sure that a contribution
throwing light on a Sanskrit inscription that we pored over in that
seminar a little earlier, in the beginning of 2013, would be not
unwelcome. In January of that year, Gerdi Gerschheimer first
began to study the inscription in question from photographs of
the stone (see figs. 1 and 2), which proved extremely difficult to

! For this project, see Gerdi Gerschheimer’s short presentation “Le corpus
des inscriptions khmeéres” (2003-2004) and the dossiers of articles in numbers
100 and 102 of the Bulletin de l’Ecole francaise d’Extréme-Orient. See also the website
cik.efeo.fr.
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read in certain patches. Serendipitously, while in Cambodia in
January 2013, I attended a reading-session of Khmer inscriptions
animated by Ang Chouléan, Julia Estéve, and Dominique Soutif at
the APSARAS headquarters in Siem Reap, where I met a partici-
pant, Heng Than, who had come bringing digital photographs of
estampages that he had made of what proved to be the same
inscription to show to the group (see figs. 3 and 4). Swathes of text
that had until then proved undecipherable and unguessable sud-
denly became apparent from the photographs of these beautiful
estampages, and so we read the inscription once again in the CIK
seminar thereafter.

I am therefore now able to present here an edition and transla-
tion of K. 1318, a hitherto unpublished stela with two inscribed
faces, each bearing 20 lines, on the basis of photographs of estam-
pages kindly presented in January 2013 to Dominique Soutif by
Heng Than, to whom I am most grateful. I have not seen the
inscribed stela itself, but I am informed that it was found in a tem-
ple known as Prasat Top at a place called Phum Kok Prich in the
district (Sruk) of Thma Puok, in the sub-district (Khum) of Kok
Romeas in Banteay Meanchey Province. Ang Chouléan kindly
informed me (personal communication in January 2017) that kok
is a Northern Khmer term for an area of ground that typically
never floods and that romeas is a “rhinoceros.” The exact circum-
stances of the discovery are not known to me, but it seems possi-
ble, as will be further explained below, that a mechanical digging
machine was involved. In October 2014, with the help of the Stone
Restoration Workshop of the National Museum of Cambodia,
Phnom Penh, the stela has been installed in the Museum of
Banteay Meanchey (see fig. 5). An unpublished report produced
in 2013-2014 by T.S. Maxwell reproduces photographs that were
taken on 26™ October 2012, from which we can know that the
inscription had come to light in 2012, and it gives the total height
of the stela as 91 cm, the width around 36 cm, the depth around
6 cm, and the height of the individual letters as plus or minus
1.25cm.

The inscription, although not dated, appears to be from the
time of the reign of Jayavarman IV and takes the form of a paean
of praise of a guru of that king called Sakalavindu, apparently pen-
ned by his grandson Sadasiva. The name Sakalavindu has not, as
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far as I am aware, been attested until now in Cambodia, but -vindu
(presumably the word meaning literally “drop” which is more
commonly spelt bindu, although one cannot exclude the possibili-
ty that it is the word meaning “learned” and written vindu) is a not
uncommon ending for Khmer names, where it may be preceded
by names of Siva (I$varavindu in K. 127 and K. 235, Sivavindu in K.
449, K. 868 and K. 278, Rudravindu in K. 133, Sankaravindu in K.
155) or by what might be the names of Saiva mantras (Hrdayavi-
ndu in K. 263 and in K. 598, Sikhavindu in K. 1167, K. 184, K. 690
and K. 1198). It may also occur by itself as a name (e.g., ku vindu,
a vilasini given as property to the god Mandalesvara in K. 129 [pre-
Angkorian]), or following words that do not seem religion-specific
(e.g., Candravindu in K. 115, K. 360 and K. 493 [all pre-
Angkorian], Aksaravindu in K.1148, Nagavindu in K. 22 [pre-
Angkorian], Vidyavindu? in K. 13 [pre-Angkorian], and Vidya-
varavindu3 in K. 652 [also pre-Angkorian]). As the above non-
exhaustive list suggests, -vindu as a final name-element may have
no distinctively Saiva flavour in pre-Angkorian times, but in the
Angkorian period it seems to be common as an ending for Saiva
names. Unlike in the case of names ending in -siva,* we know of
no textual evidence from the Indian sub-continent for Saiva initia-
tory names ending in -bindu; but it seems not unlikely, on the
strength of the above-cited Cambodian examples alone, that
Sakalavindu should have been a Saiva name: the element sakala-
might refer to a particular tantra’s root mantra of Siva, for in-
stance, or it might refer to an embodied (sakala) aspect of Siva,
which, for followers of the Saivasiddhanta, would refer to the Sada-
Siva form. We may note that Sakalavindu’s grandson was called
Sadasiva, the name of the principal deity of the Saivasiddhanta,
but, other than that weak pointer, there is no indication that I can
detect in the text—no allusions to distinctive doctrines, for exam-
ple—of Sakalavindu having adhered to any particular current of

2 This man’s name, for metrical reasons, is given in the first quarter of stanza
VIII of K. 13 thus: vidyadivindvantagrhitanamna, which led Barth (1885: 33) to sup-
pose that he was called Vidyadivindvanta.

3 It seems to me, on the basis of an examination of the EFEO estampage
n. 719, that one could equally suppose this name to be Vidyadharavindu.

4 For such names in Cambodia, see the sections on onomastics in chapter 8
of Estéve 2009 and see Goodall 2015: 21-25.
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Saivism. Nonetheless, this in itself makes it likely that he should
have been a Saiddhantika, since the Saivasiddhanta was probably
the dominant Saiva school of the time.

The inscription is in twenty stanzas that are split evenly across
the two sides of the stela. All but the penultimate stanza, which is
in tristubh, are in the anustubh metre. The lettering is neat and
clear, and the second side is perfectly preserved; the first side,
however, has suffered some damage: four thin lines have been
scored diagonally from the top right across parts of its right-hand
side, which do not much affect legibility, but these are inter-
spersed with three roughly parallel but much thicker marks that
judder across the same area like heavy cross-hatching, and those
have unfortunately obliterated several letters. In addition, one
broad, smooth surface mark moves diagonally across the stela
from the left-hand edge of line 8 to the right-hand edge of line 11,
again erasing parts of several letters.>

The first five stanzas are given over to praises of Siva, Visnu,
Brahma, Uma and Sarasvati respectively. There follows a laudatory
genealogy of Yasovarman (st. VI), Harsavarman (st. VII), I$ana-
varman (st. VIII) and Jayavarman [IV] (stt. IX-XII), under whom
we learn that a certain Sakalavindu served as guru (stt. XIII-XIV).
The gifts he received from them are summarily enumerated (stt.
XV-XVII) and then his religious foundations are mentioned (st.
XVIII), namely a linga installed in a place called Sivasana, which
might or might not refer to the place in which the stela was found,
as well as an unspecified number of lingas, sculpted images of wor-
ship and asramas elsewhere. The penultimate stanza, XIX, which
is the only one in tristubh metre, appeals to future kings to protect
the foundation, and the final one proclaims that Sakalavindu’s
fame is tied down here in the letters of the inscription while being
paradoxically bruited abroad at the same time by his grandson
Sadasiva. This presumably means that Sakalavindu’s grandson
composed the poem that forms the text of the inscription.

5 My colleague Bertrand Porte has suggested to me (personal communication
in January 2017) that the rhythmic scarring looks to be the result of the surface
of the stone having been scraped by the juddering blades of some heavy machin-
ery: perhaps the stela was discovered by accident when a prospective building site
was being cleared with a mechanical digger?
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A brief remark on Sakalavindu’s grandson’s name, Sadasiva, is
called for. It may be tempting to some to equate this man with the
most famous Sadasiva of Cambodian history, namely the Sadasiva
of the inscription of Sdok Kak Thom (K. 235, st. LXII), who was
the son of the sister of the unnamed Sivacarya who served under
Jayavarman V and Suryavarman I, in other words from the end of
the tenth into the beginning of the eleventh century. But in that
case, why would the sequence of kings praised in our inscription
end with Jayavarman IV, whose reign appears to have ended in
942 CE? % It seems much more natural to assume that this Sadasiva
was simply a different man. The name, besides being an extreme-
ly well-known theonym, was probably quite commonly used as an
anthroponym in the Angkorian period, and we are aware of seven
other individuals so-named (for a list, see Goodall 2015: 25). Palae-
ographically too, a mid-tenth century date seems not implausible:
compare, for example, the style of writing in K. 286 (EFEO estam-
page n. 555), of 948 CE.

Whatever ructions and struggles may have accompanied the
transitions between the reigns of the four kings praised here,
Sakalavindu appears, like the “Vicar of Bray” in the eponymous
seventeenth-century song, to have been able to maintain his posi-
tion throughout. Should one conclude that this was because little
in fact changed at the level of the “deep state”? Or was Sakalavindu
just far away enough in the North West from turbulence at the
heart of the court? Or particularly canny? Or simply lucky?

For all its fustian, our inscription seems not to add anything to
the sum of knowledge about Cambodian regnal history. Nothing,
I think, can be concluded from the varied choice of kennings
meaning “king” applied to the different sovereigns in stanzas
VI-IX, for I suspect that there is no difference of nuance intend-
ed: the motivation for the choice seems rather to be to achieve alli-
terative effects. Thus in stanza VIII, manujesvara is clearly chosen
to echo the n and j of the previous word; similarly, in stanza IX,
rajadhiraja echoes the jin the word before it; and in stanza VI,
mahabhupala echoes bhiipendra in the preceding quarter-verse.

The poetry of the first five stanzas makes use of familiar tropes
but they have been inventively turned. Less effort has been

5 See the genealogical table between pages 54 and 55 of Dupont 1943.
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expended for the praise of the various kings, until we reach the
eulogy of Jayavarman IV, perhaps because he was still reigning at
the time of the erection of the inscription. The factual portion fol-
lowing that is again relatively unembellished, and the poet then
reaches for a higher register for the last two stanzas.

Face A7

I
1 ™9 namas Sivaya yasyaksi ¢ trtiyam rajate bhr(sa)m
2 arkendunayanottunga{padalabhadarad i(va) ||

Reverence to Siva, whose third eye shines intensely, as
though because of setting great store by taking a position
higher than those of the eyes that are the sun and the moon!

Siva’s two ordinarily positioned eyes are the sun and the moon. The third eye, in
the middle of his forehead, is fire, which might be supposed to shine less brightly
than the celestial luminaries, but the conceit here is that this especially powerful
ocular fire, which famously burnt the body of Kamadeva, shines brighter as
though out of pride at being positioned above the sun and moon.

For the initial meandering decorative element (™), which may be descri-
bed as a “gomautrika symbol,” see the note on the sign preceding the first stanza of
Face A of K. 1320 (Goodall and Jacques 2014), and see also the opening liminal
sign of C. 217 (discussed by Griffiths and Southworth 2007: 352).

7 In the edition below, I have followed the conventions of the CIK project in
placing partially legible syllables within round brackets and syllables that I have
supplied that are not legible (but that probably once were) within square brack-
ets. A capital X indicates an illegible syllable; a capital C indicates an illegible con-
sonant; a capital V indicates an illegible vowel. The sequence ‘(g/d)’ indicates
that one might read ‘g’ or ‘d.” I have not explicitly transcribed the viramamarks
(at the end of 1b, for instance, I could have transcribed ‘bhy(sa)m-’ instead of just
‘bhy(sa)m’), because there seemed to be nothing to be gained from doing so in
this particular inscription, since no part of it is in Khmer, whose orthographic lat-
itude may make recording such a detail more often worthwhile. Following the
suggestion of Vincent Tournier, I have employed a diamond symbol (¢) to indi-
cate the space consistently left after each odd-numbered pada: one advantage of
this convention is that it allows one to distinguish the engraver’s spacing, which
emphasises metrical structure, from word-spacing, which has of course been
introduced by the editor. (Only between VIc and VId is such a space not dis-
cernible, but the beginning of VId is nonetheless aligned with the beginnings of
the other padas.)
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II
3 vijitan cakrina bhati ¢ pancajanyan (sva)[dht]sara
4 samsaktamandaroddhuta¢dhautadu(gdhe)[va] yattan[u]h ||

In the third pada, *mandaro®is a possible Cambodian spelling of °mandaro®.

Victorious is Visnu, whose body shines white [literally: not
gray] with the rays from [his conch] Pancajanya, as though
pure milk splashed up by Mount Mandara [when it was used
as a stick to churn the milk-ocean] were [still] clinging to it.

111
5 padmasano vijayate ¢ padmasanamy[na]lika[m]
6 icchanta iva sambhuya ¢ rajahamsa (va)hanti ya(m) ||

Victorious is Brahma, whom royal geese, having gathered
together, carry along as though yearning [to reach] for the
lotus-fibres of his lotus-throne.

v
7 umam namami yannabhiQdiptim Sambh[uka](ra)h sprsan
8 (o?)mamisSro namaskara ¢ iva ta(t)[s](tha)gune dhike ||

I venerate Uma, touching the lightrays of whose navel Siva’s
hand joins with that of Uma (/ is mixed with flaxen [light])
as though in a gesture of reverence, the positive qualities
residing in it being [thus] increased.

The damaged letter at the beginning of line 8 could perhaps be an oor an au. In
any case, what seems to be intended is aumamisro, meaning both “mixed with
what belongs to Uma” and “mixed with what is flaxen.” It is possible, but not cer-
tain, that we are to imagine Uma fused with Siva as the left half of his body in the
iconographic form known as Ardhanarisvara. Her flesh is the pale yellow of flax.
The flattening of the diphthong au to o is not infrequent in Cambodian
Sanskrit.®

The last pada reminds us that the namaskara of Siva alone would already be
potent, because of the powers in his hands, but the namaskara of Siva and Uma
combined must be yet more extraordinary. What is not quite clear is whether the

8 The scribe of K. 528, for example, has corrected °mauli®to °moli®in stanzas
147, 195 and 198.
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Uma-half is actually pressing her hand against the hand of the Siva-half or wheth-
er the flaxen light from her navel gives the impression of her hand pressing
against the hand that Siva is holding at the height of the navel. The use of éva, an
enclitic particle, at the beginning of the pada, is arguably inelegant, but we find
it elsewhere in some of the most ambitious Cambodian poetry (e.g., K. 528, st.
XXIVb, XXVIId [Finot 1925]), and once more in this inscription, in stanza XIXb
below.

\Y
9 bharati patu bhava[t](o) ¢ ya(s)yah kantatara kala
10 brahmavanmalatimala ¢ ma(ka/n) X
C(g/d)V(ra)sam sr[u]tau ©) I

As in many other Cambodian inscriptions, florets (transcribed here with ©)
may be used as heavy punctuation, particularly for marking the ends of thematic
sections of text. Here they occur after stanza V, thus marking the end of the eulo-
gy of gods off from the royal genealogy that now follows; after stanza XVII, mark-
ing the end of the treatment of the particulars that this inscription records; after
stanza XVIII, marking the end of the allusions to other foundations elsewhere;
after stanza XIX, marking the end of the exhortation to future kings to protect
the foundation; and after stanza XX, marking the end of the whole text. In
modern Sanskrit, puspika (“floret”) is often used to refer to the para-textual state-
ments to the effect that a work or chapter has been concluded (in other words,
what many indologists refer to, rightly or wrongly, with expressions such as “inter-
nal colophon”), and we find indeed that old Nepalese manuscripts sometimes
mark the ends of chapters not with para-textual statements but with just such
florets. An example is the ninth-century manuscript transmitting the Sarvajia-
nottaratantra that has been microfilmed by the NGMPP under the reel number
A 43/12.

May Sarasvati protect you, whose loveliest part is the jas-
mine-garland of Vedic utterances (brahmavanmalatimala),
juicy with(/as) nectar (malkarandajrasa), [resting as an or-
nament] upon her ear (/residing in our ears/being scrip-
tural revelation).

The above interpretation depends on assuming that the final anusvara on the
word °rasam is a mistake. The anusvara in question is in fact plainly engraved,
using the characteristic hooked shape of the period, so it is impossible to confuse
it with an accidental blemish. We would therefore be assuming that the engraver
made a mistake, just as he appears to have done with the word samsikta® in the
second stanza. The interpretation also assumes that the damaged word was maka-
randarasa. From the estampage, I can discern what might be a ka as the second
syllable, and then nothing until what might be a subscript da. (I have proposed
restoring makaranda rather than makaranda, which would be the regular form in
the Indian subcontinent, on the grounds that makaranda is the form we encoun-
ter in Cambodia, in the second stanza of the hospital inscriptions (K. 290, K. 701,
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K. 283, K. 1228).) I could therefore have transcribed the last pada as follows:
ma(ka)[ran](da)rasam sr[u]tau. But the visible parts of the damaged letters could
perhaps be interpreted differently and I had earlier been inclined to transcribe
ma(n)[daran](g)[iJrasam sr[uftau, resulting in a rather different interpretation of
the verse:

May Sarasvati protect you, whose loveliest part is the blossom-garland of
Vedic utterances (brahmavak-) from the Mandara trees that are the
Atharvan hymns [resting as an ornament] upon her ear (/in scriptural
revelation).

The conceit would be that the hymns of the Atharvavedawould be the most beau-
tiful part of Speech, personified as Sarasvati, since they would be like a blossom-
garland of blooms from the celestial coral trees (mandara would be a possible
Cambodian spelling of mandara) resting upon her ear (srutau) or occupying
their place in Vedic revelation (srutaw). This reading would also require assum-
ing a small mistake on the part of the scribe, for although we can make out
through the damage what could be interpreted as a subscript g, we can clearly see
above that the apparently undamaged space in which we would expect to find the
vowel-sign for a short ¢, and no engraving is to be seen there: if he intended to
write °ngirasam, he forgot to write the vowel i. An additional oddity would be such
emphasis placed on the Atharvaveda, whose importance seems in fact to have
been relatively diminished in Cambodia (for a passage where we might expect to
see the Atharvaveda mentioned and do not, see, for instance, Bhattacharya 1961:
68-69).

For this reason this interpretation now seems to me less plausible. As for the
sense of brahmavak, which I have rendered with “Vedic utterances,” it is perhaps
conceivable that it refers instead to the final part of the Vedic revelation, the
Vedanta or Upanisads, since it is there that are held to be found in some concen-
tration statements about the nature of the soul and of brahman.

VI
11 asid visSuddhasaundaryyo ¢ yuddhoddhataparakra[mah]
12 bhupendrah $riyasovarmma (ma)habhupalavanditah ||

There was once a king, Sri Yasovarman, of beauty pure, of
proud valour in battle, venerated by great kings.

VII
13 rajarccitanghrikamalo ¢ babhuva vilasa(d)yasah
14 tasya Sriharsavarmmeti ¢ tanayo dha(ran)[1]svarah ||

To him was born a son, [also] a king whose lotus-feet were

revered by kings, called (iti) Sri Harsavarman, whose fame
shone bright.
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VIII
15 abhavat tasya saudaryyo ¢ yo nuj(o) manujesvarah
16 SriSanavarmmanamari¢tamo (ma)rttandavikramah ||

He had a younger uterine brother, who was the king called
Sr1 I§anavarman: his progress/valour was as that of the sun
to the shadows that were his enemies.

IX
17 ajau rajadhirajo y(o) ¢ vidvitpatanapatavah
18 bhubhrtas tasya vandhu[s §](r)[1]0jayavarmma mahipatih ||

At the end of the fourth pada we must of course understand mahipatih.

The relative by marriage of that king was the king Sri Jaya-
varman [IV], who was king of kings, [inasmuch as he was]
skilled in felling his enemies in battle,

X
19 kirttih punyamvunidhija ¢ sarvvasasu priyadhika
20 yadiya Srisamanapi ¢ drsta kysnangavarjjita ||

whose Fame, born from the ocean of his meritorious deeds,
popular (priya) and ever waxing (adhika) in all directions,
was visibly equal even to Sri, [except that his Fame was]
devoid of contact with a black body [viz. the body of
Visnu/Krsna],

Sri, being the consort of Visnu, takes the form of a whorl of hair on Visnu’s chest
called the Srivatsa and so clings to Visnu’s dark body, whereas the king is here
supposed by the poet to be of desirably pale complexion: he is thus not “in con-
tact with” a dark embodiment. For another such trope that plays upon the dark-
ness of Krsna’s body, see K. 731, st. XXV (as interpreted by Goodall 2011: 52). As
Arlo Griffiths has suggested to me, we could equally understand priyadhika as a
compound describing the king’s personified Fame and meaning “having many
lovers.”
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Face B

XI
1 sapravodhe Sarady eva ¢ saroseva gadadhare
2 sarvvarttusupravodhe ma ¢ yasmin saktakarabhavat ||

on whom Laksmi (ma) came to lay her hand, he being thor-
oughly awakened in every season, as though she were angry
with Him who bears the mace [viz. with Visnu], [since he is]
awakened only (eva) in autumn [after the caturmasya of the
rains, during which Visnu sleeps].

XII
3 kin citram astrasastena ¢ Sambhuna vijita smarah
4 vyasya diptatara kantiQr api stri jitamanmatha ||

In the second pada, we understand that what was intended was vijitah smarah. The
loss of a visarga before a sibilant in ligature with a following unvoiced stop is per-
missible, but scribes in many regions, such as the Tamil-speaking part of South
India, for instance, extend this practice and choose to omit the visarga also be-
fore a sibilant in ligature with a nasal or semi-vowel.

Is it astonishing that Sambhu, who is renowned for his
arrows, should have conquered Love, [given that] his [viz.
Jayavarman’s] dazzling Loveliness, although a woman
[because grammatically feminine], has [by her beauty]
defeated Love?

X111
5 tesam dharapatindrana{m acaryyo mantrinam varah
6 asit sakalavindur yyo ¢ vahupanditavanditah ||

In the last pada, °pandita®is one possible Cambodian spelling of *pandita®.

These great kings had a preceptor, the best of mandarins,
[called] Sakalabindu, who was revered by many pandits,

XIV
7 yo vudhanukrame manyah ¢ sabdasastradisastravit
8 devarajabhyudayado ¢ vrhaspatir ivaparah ||
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who, knowledgeable in such disciplines as grammar, was
revered in the succession of wise men (/gods) as though he
were a second Brhaspati, in as much as he caused the uplift
of princes (/of Indra).

Brhaspati was the preceptor of the gods, under the leadership of Indra.

XV
9 dolam hiranmayim bhuri ¢ bhajanam katisutrakam
10 bhajanam bhasmano haima{m aksamalam hiranmayim ||

In padab, we assume that kati®is a Cambodian spelling of kati°. At the end of the
stanza we must understand hiranmayim.

A palanquin of gold, many vessels, a waist-string [of gold], a
golden ash-receptacle, a rosary of gold,

XVI
11 angulyabharanam hema[m] ¢ padmaragasriyadhikam
12 karnnabhusadikam bhusam ¢ surasindhuprabham iva ||

Instead of hema[m], one expects haima[m], as in the previous stanza.
In the third pada, karnna®is a possible Cambodian spelling of karnna®.

a golden fingerring, ornaments whose radiance was like
that of the Ganges, and which was made more beautiful by
the lustre of rubies, such as earrings,

XVII
13 kalasam vyas sitacchatram ¢ karankam hemanirmmitam
14 tesam rajadhirajanam ¢ samavapa mahadarat @

a pot, a white parasol, a bowl fashioned of gold—I[all the
above] he received, because of the great respect of these
kings of kings.

XVIII

15 Sivasane pure Sambhuflingam sa samatisthipat
16 lingam anyatra carccai ca { puresu vividhasramam © ||
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He installed a sivalinga in the town [called?] Sivasana and a
linga and image[s] elsewhere, [and] various asramas in [dif-
ferent] towns.

XIX
17 bhrsam krtartha purusottame srifr ivamvudhe
raksati daksavuddhya
18 dharmmasthitir yya mahatah prasuta ¢ raksaksatan
tam purusottamas tvam ©

Do you (tvam) [future king of this territory], being yourself
Purusottama [in the sense that you are “best of men”], pro-
tect (raksa) unceasingly (aksatam) this exceptionally (bAy-
sam) successful (krtartha) religious foundation (dharmasthi-
tih) that was created (prasuta) by a great man (mahatah),
which is like Sri while Visnu (purusottame) [resting] upon
the ocean (ambudhe) protects (raksati) [her] with his cun-
ning mind.

Kings may be described as Purusottama because, although it is by convention a
distinctive name of Visnu, its literal meaning is “best of men.” Furthermore, as
Vincent Tournier has privately suggested to me, kings may be so described on the
grounds that each king may be regarded as a partial incarnation (amsa) of Visnu.
For an earlier Cambodian instance of an allusion to this idea, see, for instance,
stanza XII of K. 1254 (Gerschheimer and Goodall 2014).

XX
19 tasyaksarena vaddhapi ¢ kirttih pasanukarina
20 naptra sadasivakhyena ¢ bhrsam kenapi digruta || @

Although (ap) his fame has been tied down [here] by let-
ters, which are like unto nooses, somehow (kenapi) his
grandson, called Sadasiva, has also [at the same time] shou-
ted it out in all directions (digruta) loudly (bhysam).
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Fig. 1
Face A of K. 1318 before installation in the museum of Banteay Manchey
(also known as the Depot of the Ministry of Culture in Sisophon).
Photo: Stone Restoration Workshop of the National Museum, Phnom Penh.
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Fig. 2
Detail of Face A of K. 1318. This was one of the photographs on the basis of
which Gerdi Gerschheimer began to study the inscription in the seminar on
the “Corpus des inscriptions khmeres” at the EPHE in Paris in January 2013.
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Fig. 3
Photograph, kindly supplied by Mr. Heng Than,
of his estampage of Face A of K. 1318.
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Fig. 4
Photograph, kindly supplied by Mr. Heng Than,
of his estampage of Face B of K. 1318.
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Fig. 5
With some assistance from Socheat and Sok Soda of the Stone Restoration
Workshop of the National Museum, Phnom Penh, the stela K. 1318 was instal-
led in the museum of Banteay Manchey in October 2014. Photo: Stone
Restoration Workshop of the National Museum, Phnom Penh.
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The Old Malay Manjusrigrha Inscription
Jrom Candi Sewu ( Java, Indonesia)*

ARLO GRIFFITHS
(Ecole francaise d’Extréme-Orient, Paris;
UMR 5189, Histoire et Sources des Mondes Antiques, Lyon)

Introduction

The text whose study I offer here to a dear kalyanamitra is unique
in the small corpus of Old Malay inscriptions, as it is largely com-
posed in verse-form; it is also one of only a handful of Old Malay
texts recovered from Java.' No more than three epigraphical verse-
texts composed in a vernacular language are known in all of
Indonesian epigraphy, the other two being the Sivagrha inscrip-
tion of 778 Saka, probably related to the magnificent Saiva com-
plex Loro Jonggrang at Prambanan,? and the undated Dawangsari
inscription, that must have been composed about the same time
as the Sivagrha inscription and was found at a nearby site.3 Both

* I gratefully acknowledge the help and feedback received from Véronique
Degroot, Tom Hogervorst, Péter-Daniel Szant6é and Vincent Tournier in writing
this article.

! See Griffiths 2018.

2 The inscription was published by de Casparis 1956: 280-330; see, among
numerous subsequent publications that refer to it, Hunter 2011 and Sundberg
2016.

3 See Rita Margaretha Setianingsih 1989; Herni Pramastuti et al. 2007: 52—-55;
Griffiths 2011a.
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these latter texts are in Old Javanese. Like the Manjusrigrha in-
scription, they stem from Central Java (fig. 1), and the Dawangsari
inscription shares with the Manjusrigrha text its preference for
the anustubh meter.4 The Manjusrigrha inscription, dating as it
does from 792 CE, yields the oldest evidence of the birth of a tradi-
tion of written poetry in a vernacular language of Indonesia, the
same tradition that would culminate in the court poetry of the
famous Old Javanese kakavins of the 9 century and later.5 After
a beginning in which, for all we know, Malay took the first steps as
a literary vernacular, while (epigraphical) Sanskrit poetry was also
still being composed on the island of Java, by the 10" century CE
the local literary tradition seems to have decided to use Old
Javanese to the exclusion both of Sanskrit and Malay.5

But perhaps even more so than in its literary form, the impor-
tance of the inscription lies in what we learn from it for the histo-
ry of Buddhism in ancient Indonesia. It records one of only three
texts styled as pranidhana in the epigraphy of this part of the
Buddhist world, the other two being the Talang Tuwo inscription
from Palembang in South Sumatra, and the Sambas foil from
western Borneo, both also using Old Malay in whole or in part.7 As
such, it expresses the aspiration to awakening of a Buddhist in Java
in the late 8" century, and does so in a manner that reveals inter-
esting new facets of the relations that connected ancient Java with
other parts of the Buddhist world, notably with its heartland in
north India.

4 For the sake of completeness, I should mention that one further epigraph-
ical anustubh stanza in Old Javanese is known to me: it is the final stanza of the
Pereng or Wukiran inscription, which is otherwise formulated in Sanskrit verse
and Old Javanese prose. See Griffiths 2011a: 140.

5 As an aside, it may be noted that no epigraphic verse texts in vernacular lan-
guage are known to have been written in any of the cultures that flourished in
mainland Southeast Asia simultaneously with the three inscriptions from Java sin-
gled out here. The history of Mon, Khmer, Cam, etc., as literary languages starts
much later.

6 For the benefit of Indonesian readers, who tend no longer to think of their
own national language Bahasa Indonesia as Malay (this label having been
usurped by the Melayu identity of neighboring Malaysia), I note here that when
I write Malay, I mean nothing else than Bahasa Indonesia and its ancestor lan-
guages attested in the historical record.

7 See Coedes 1930: 38—44 for the former, and Griffiths 2014: 141-150 for the
latter.

226



The Old Malay Marjusrigrha Inscription from Candi Sewu (Java, Indonesia)

In short, we have here a unique document of Indonesian cul-
tural history, for the place of the Buddhist tradition in this histo-
ry, and simultaneously a valuable document for the history of the
Malay language. As a first step towards the exploration of the
various perspectives from which this document begs to be investi-
gated, I offer here a critically constituted text, a translation that
aims to be literal rather than elegant, along with historical and
philological commentary.

Previous Research

The stone on which the inscription is engraved (fig. 2), using the
local so-called Kawi script, was discovered in July 1960 by the balus-
trade of a minor shrine in the western row of the Candi Sewu com-
plex (fig. 3).8 It is now preserved at the Balai Pelestarian Cagar
Budaya (Cultural Heritage Conservation Office) for Jawa Tengah
province, at Prambanan, where it bears inventory number
0002/BP3/AND/08.9 In July 2009, the director of this office kind-
ly gave me permission to have an inked estampage made'® and this
has since entered the collection of estampages of the Ecole fran-
caise d’Extréme-Orient in Paris under the number n. 1865 (fig. 4).

Two provisional readings of the inscription, prepared respecti-
vely by Boechari and Kusen, were included in a poorly distributed
goverment publication that appeared in 1991-1992, and which
also included a translation into Indonesian done by Kusen.'* A
xerox of Boechari’s undated original typescript for his “provision-
al transcription” was at my disposal when I prepared the publica-

8 Damais 1963: 580, translated from the Indonesian-language report pub-
lished anonymously in Berita Madjelis Ilmu Pengetahuan Indonesia 5 (no. 2), 1961,
pp- 60-61.

9 This is the number recorded in the Office’s database. The number 02 is
marked in yellow paint on the stone, which also bears the numbers 1328 (in
white), 506 (in white); a fourth number marked in red is no longer legible.

' The work was done by Khom Sreymom, an estampage expert from the
National Museum of Cambodia. As is clear from fig. 2, Véronique Degroot also
lent a helping hand.

" Anom and Tri Hatmadji 1992. Herein are included Boechari, “Provisional
transcription of the inscription of Manjusrigrha,” p. 93; Kusen, “Alih aksara dan
terjemahan prasasti Manjusrigrha”, p. 94a-b. Kusen’s translation is also given
on p. 56.
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tion of his collected papers including as chapter 32 a substantial
number of transcriptions—among which the one that concerns us
here.'? This typescript helped to identify a few misprints in the
1991-1992 version.

The inscription is in rather poor state of preservation, having
been carved using tiny aksaras into relatively low-grade andesite,
so that the readings are difficult to establish already from a strictly
physical point of view. The problem of the physical state of preser-
vation and legibility of the lines of text is compounded by the limi-
tations posed on our understanding due to the fact that the Old
Malay language is known only from a very small corpus of texts.
Comparison with newer forms of Malay is not always helpful to
determine the meaning of words in Old Malay, because a great
percentage of this language’s vocabulary has been replaced by
loanwords from Arabic and other languages in the classical and
modern varieties.

These factors, and others, explain that the readings produced
by Boechari and Kusen cannot be considered anything more than
provisional, while Kusen’s translation corresponds only in a very
distant way to the actual contents of the inscription.

Metrical Structure

As noted above, the main part of this inscription is composed in
metrical form. It is entirely made up of stanzas of the type known
in the Sanskrit tradition as anustubh (often called sloka). Boechari
does not seem to have taken into account all the requirements of
the meter in determining his readings, while it is clear that Kusen’s
readings do not heed the metrical structure at all. It turns out that
paying close attention to meter leads to several very plausible
improvements on the work of these predecessors. In order to allow
readers not familiar with meters from the Sanskrit tradition to eval-
uate the choices that have to be made in determining the proper
reading of this text, I refer to the appendix accompanying this arti-
cle, where I explain in detail how a proper anustubh (pathya) is com-
posed and what are the permissible variations (vipula).

2 Boechari 2012, ch. 32, no. II: “Provisional Transcription of the Manjusri-
grha Inscription,” p. 476.
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My study of the inscription has revealed that the versification
in the Old Malay stanzas of this inscription generally follows the
rules of the common Indian metrical canon as we find them
applied in anustubhversification throughout South and Southeast
Asia, including in the Old Javanese kakavin literature.'3 I have
noticed two apparently undeniable transgressions of these rules:
the padas Va and Vla; to these a third (Ic) and fourth (IIlc) must
be added if the scansions proposed in notes 23 and 28 are judged
to be invalid.

Edition

The text presented below was constituted in the following man-
ner. Boechari’s edition was first entered into a computer file. His
edition was then checked against the estampage to identify prob-
lematic readings. The choices of reading were finally determined
by a number of philologically relevant factors, not least of which
are meter and grammar. With regard to grammar, I have made
use of the excellent survey provided in Mahdi 2005 of the Old
Malay language as it is found in the 7%-century inscriptions of
Srivijaya. The metrical regularity of the text often hinges on the
choice of a short or long ¢/7 which the physical evidence available
often does not help to determine. I therefore always give our poet
the benefit of the doubt in reading i or 7as required by meter. In
my text and apparatus, the symbol - stands for a short, — for a
long, and = for a free (short or long) syllable. I use parentheses to
indicate uncertainty of reading; but I do so only sparingly, gener-
ally giving the benefit of the doubt to Boechari’s reading unless I
have specific reason to suspect it may be incorrect. Variant read-
ings of Boechari have been systematically noted (B), but from the
much inferior edition prepared by Kusen (K) I have generally
reported variants only if there was a Boechari variant as well. In
reporting their readings, I have silently converted their romaniza-
tion system into mine; differences of word division between my
text and theirs are also passed by in silence unless there was ano-

3 The same seems to be the case in the above-mentioned Dawangsari inscrip-
tion, whose text and translation I have already prepared and which I intend to
publish one day. For the time being, see my observations in Griffiths 2011a.
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ther reason to cite the readings in question. The system for trans-
literation and normalized transcription used here is the one based
on ISO 15919 proposed in Acri and Griffiths 2014, with the excep-
tion, imposed by the editors of this volume, that the anusvara sign
is represented here as m and not as 7.

(1) Sri svasti Sakavarsatita 714 karttikamasa caturddasi suklapaksa
Sukra(2)vara vas- pon- tatkalanda dam nayaka di randa laravam'+
namanda mamdrsti’S dim (3) vajrasana manjusrigrha namanam*
prasada tlas- sida'’” mamdrsti manamvah (4) sida di*® dam hyam
dasadisa li(kh)ita'? yam pranidhananda®® (naras samanta punta
ran-)?! ||

4 laravam B ¢ luvara K. Sundberg (2006: 108, 127) reads lurapam, but this
reading does not have the advantage of being susceptible to a plausible interpre-
tation. See my commentary below, p. 236.

'S mamdysti ¢ mavyddhi BK. On this particular problem of reading, see
Sundberg 2006: 107f., 125-127. Sundberg reads madysti. I prefer a verb form with
prefix mam- = /moN-/, both on grammatical grounds (see Mahdi 2005: 197, table
6.6) and because of the fact that the very same verb form occurs in the next line.
The anusvarais clearly identifiable on the estampage.

16 pamaniam O thus B (misprinted namandn in the 1991-92 version) and K.

'7 tlas- sida ¢ tlas- sina B, tustina K. Boechari inserts a note on his reading sina
(1): “Everywhere in this inscription the reading sida instead of sina is also to be
considered, since the form of the na and the da in these cases looks very much
alike.” We expect the regular Old Malay pronoun sida (Mahdi 2005: 193, table
6.5).

8 sida di ¢ sina di B, sadadi K.

19 li(kh)ita O vinita B, likita K. Doubt about the reading cannot be removed on
the basis of the available physical evidence for the inscription itself, but external
evidence strongly supports the reading chosen here. One typically finds indica-
tion of the writer with the construction likhita NAME at the end of Central Javanese
prose inscriptions.

20 pranidhananda K O pranidhananda B.

2! (naras samanta punta ran-) O naras samanta (p)untara— B, narassamantapan-
tara kama sira K. The reading of the entire sequence after pranidhananda is cer-
tainly still incorrect in parts; unable to propose significant improvements, I ten-
tatively retain Boechari’s reading. With reference to the syllables punta ran-,
which he reads (p)untara—, Boechari here inserts a note (2): “The first aksara can
also be read as wa, whereas the last one with wirama is not clear.” The final aksara
with virama sign is in my view most likely to be n-, and I think the preceding one
can be read as nta rather than nta, to yield the common title punta (see Coedés
1930: 73—74 and Damais 1970: 952).
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L pha(s)lanku mammangap-?? punya dim janmeni paratra lai
kalpavrksa mu°ah?3? °aku dim (6) jagat- sacaracara (||)24

II.  sarvvasatvopajivyaku® sarvvasatvekanaya(7)ka
sarvvasatvaparitrata?® sarvvasatvekavandhava ||

III.  pranidh(i)ni*’” maha(8)tyanta Sraddhavegasamudgata
manjusrigrha samumbhrta?® sarvasrisukha(9) (bh)ajana®

IV.  prasadeni kumangap- ya punyanda $ri naresvara
°ihajanma para(10)traku3® janan-3' sarak- danan- sida3? ||

22 mammangap- O marmangap B, mammangap K. Any reading involving the

expected word umangap would be metrically incorrect. With mammangap, we
have a properly formed (although caesura-less) ma-vipula. See my commentary on
the verb umangap below, pp. 247-251.

23 mu°ah BK ¢ The visarga sign here seems to make the preceding syllable
long by position.

24 sacaracara (||) ¢ sacaracara B, savaracara K.

25 jwyaku ¢ -jrvyaku BK. The reading -jivyaku is unmetrical whereas the a
marker is quite clear.

26 _paritrataK { -paritrata B. The final position metrically allows both short and
long syllable, but sense requires a (paritratais a nom. sg. form, borrowed as such,
from the word paritraty “protector”). The a-marker is quite clear.

27 pranidh(t)ni O pranidhini BK. The estampage neither imposes nor forbids
assuming that a long 7was indeed written, but it is required both by the metrical
prohibition of the pattern = - - = in the first foot, and by the sense (pranidhini
is the result of vowel sandhi for pranidhi ini: cf. Ib janmeni and IVa prasaden;) .

28 samumbhyta B ¢ samudgata K. Boechari here inserts a note (3), which I cite
from the typescript, as the 1991-1992 version shows some errors: “We can also
consider the reading samumbhrata, but bhyta is more likely. Another point is the
reading of umbhria; the ma is very clear, but we would rather expect a da in this
position, because udbhrta makes more sense. Another point is that metrically we
have one syllable too much.” This last point is indeed very important, as it is the
sole case in this text, a fact that pleads for an emendation to reduce the number
of syllables by one. Presuming that Boechari’s reading is correct, I tentatively
choose and translate an emended reading sambhyta, which allows the easiest
explanation of how the erroneous reading came about (copying of mu from the
preceding sequence samu). In order to obtain correct scansion, we must pro-
nounce sambhaorta.

29 -sukha(bh)ajana O -sulavajana BK. The reading adopted by Boechari and
Kusen makes no sense. The estampage definitely permits reading kha, and seems
to permit reading bha, which yields a Sanskrit compound that suits the context.

30 paratraku O paratranku B, marahyamku K. 1 see no trace of the 7 that
Boechari seems to have seen, unless his 7 is an error for y (i.e., m), in which case
Boechari and Kusen both saw anusvara. It is possible but, in my view, not neces-
sary to read anusvara.

3! janan- O janan B, janan K. There is no trace of any ¢marker.

32 sida K ¢ sina B.
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V. °ini janma kuminta33 ya34 nissara ka(11)dali (d)iga3>
°ajna narendra sarana3® (prstam)37 = = jagattraya3® ||

VI.  °ajna(1z2)nda kujumjum nitya3? dim janmeni paratra lai
(v)aram#® karyya#' mahabhara (13) °aku#?* mu°ah*3 susarathi ||

3 °ini janma kuminta O °ini janma kuminta B, sangana jada kusika K. Leaving
Kusen’s completely wrong reading out of discussion, both mine and Boechari’s
are unmetrical, for neither the sequence kaminta ya nor kuminta ya corresponds
to any acceptable pattern in this position. The reading ki seems to receive signifi-
cantly better sanction from the estampage than does ku (cf. the wmarker in
mai°ah, VId and VIIId). The mi that is common to our readings is a bit problem-
atic when compared to the estampage, but assumption of a form of the base
minta “to request” does seem to get support from the apparent occurrence of
prsta (Skt. “asked”) in the next hemistich. Alternatively, one might think of kuci-
nta (ciinstead of miis permitted by the estampage).

34 ya BK ¢ if required for syntactic reasons, one could read yam here.

35 nissara kadalt (d)iga O nissaraka dalibiga B, nissara kadalt siga K.

36 sarana O sarana BK. I see no clear trace of a na, and a reading saranais hard
to make sense of—its interpretation as the personal name Sarana (Wisseman
Christie 2001: 35, 37) is implausible for several reasons, the first being that, con-
trary to Wisseman Christie’s claim that Sarana “appears elsewhere in inscriptions
as a personal name,” only variants of the Sanskrit word sarana are recorded as
proper names by Damais (1970: 478), and the second that the text was read
sarana and not sarana by BK. Clearly, Wisseman Christie’s statements were based
on the assumption that graphic distinctions s/s and a/a can be ignored, which
should, in my view, only be a solution of last resort. For my part, I presume that
the BK reading was a typing error (% for 7). In the context, a repetition of the
word sara, that was seen in nissara in the preceding pada, would not be surpris-
ing. On the issue of the name of the narendra in question, see pp. 254-255.

37 (prstam) O prstam B, ... K. The reading prstan attributed to Boechari in the
1991-1992 publication is an error for the 7 (i.e., m) seen in his typescript. The
reading seems very uncertain to me, but the estampage does not allow me to
make a more convincing proposal.

38« « jagattraya O — — — dim jagaitraya B, ..... jagattaya K. After the lacuna,
Boechari inserts a note (4): “On the stone can be seen traces of three, or at least
two aksaras. Metrically we need only one syllable here.” Boechari’s observation is
based on the reading dim jagatiraya after this illegible sequence. Kusen does not
read dim, and its presence seems very doubtful to me too. So we may assume that
the lacuna was occupied by a bisyllabic word.

39 This pada is unmetrical as it stands. To obtain an admissible ma-vipula, we
would have to emend ku to k.

40 (v)aram ¢ baram BK. The consonant b is not normally used in Old Malay, v
being used to represent both /b/ and /w/ (Mahdi 2005: 186). There is no cer-
tain case of 4 in this inscription. The two signs can become indistinguishable in
case a stone has suffered damage, as is the case here, so I prefer to assume v.

4 karyya B ¢ karyya K. The a-marker is rather clear.

42 mahabhara “akuB O matanga ri maku K.

43 mu°ah BK O The first vowel is written long here (and in VIIId below) metri
causa.
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VIL.  svamikaryya#4 (kada)ksa(ku)4S svamicitta4 (14) kuparnaman-
svamibhakti drdhabhedya4” phalabhukti °anindita48 ||

VIII. (15) phala punya kubhukt(1)ya*® dari °ajn(a)>° naresvara
dim janmaga(16)ticakreni’' svami mu°ah parayana ()3

Translation

(1—4) Fortune! Hail! Elapsed Saka year 714, month of Karttika,
fourteenth of the waxing fortnight, Friday, Vas (of the six-day
week), Pon (of the five-day week). That was the time that the rever-
end chief (dan nayaka) at Randa, called Luravan, had a vision at
the Vajrasana. The temple of which he has a vision was called
House of Manjusri. He made obeisance to the venerated ones
(dan hyan) of the ten directions. His resolution (pranidhana) was
written by Naras Samanta lord Ran.

44 -karyya O -karyya BK.

45 (kada)ksa(ku) ¢ kadaksaku BK. I have not found any reading more satisfac-
tory than that proposed by Boechari and Kusen which, except for the aksara ksa,
seems quite uncertain; in any case it is hard to translate. The possibly most fitting
alternatives would be to read kapaksaku or trapaksaku corresponding morpholo-
gically with Mod. Malay *kepaksa or terpaksa plus aku, but with a different mean-
ing for paksa that is current in Old Javanese. See below, n. 62.

48 svamicitia K O samivitta B (typing error for svami-).

47 dydhabhedya O drdabhedya B, drdhabhedya K. Boechari’s and Kusen’s readings
are unmetrical, whereas the @-marker is quite clear.

48 °gnindita K O °anindita B. Boechari’s reading is unmetrical. There is no
trace of an @&marker on the estampage.

49 kubhukt(t)ya O kubhukti ya BK. The estampage neither imposes nor forbids
assuming that a long 7was indeed written, but the meter demands that the third
syllable of this word be long.

50 °ajni(a) ¢ °ajnia BK. The estampage seems to permit reading this word with
long final @, as in Vc. On the other hand, the form with short final ¢ is known in
Old Javanese epigraphy, so would not be very problematic either. The position is
metrically free.

5t janmagaticakreni B O janma gati catreni K.

52 Both Boechari and Kusen print a full-stop at the end of their text. It is not
clear from the estampage whether the text is, or is not, terminated by any kind of
dotlike punctuation. See below, p. 245, for the suggestion that the text is in fact
incomplete. If this is indeed the case, then one does not expect here any kind of
special, terminal, punctuation sign.
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L My fruit mangaps as merit in this life as well as (/az)33 in the
next: may I be (muah aku)>* a wish-tree in the world with its
moving and stationary beings.

1L (May) I (be) one on whom all beings can depend (upajivya),
the sole leader of all beings, the protector of all beings, the
sole relative of all beings.

III.  This (ini) resolution (pranidhi), great and limitless, has ari-
sen due to the impulse of faith. Assembled (sambhyta, as an
equipment of merit),35 the House of Manjusri, will yield uni-
versal fortune and happiness.

IV.  This temple is mangaped by me as the merit of the illustrious
(s17) lord of men (naresvara) .5° In life here, as well as yonder,
may I not be separated (sarak) from him.57

53 On the problem of the meaning of lai, see de Casparis 1956: 21-24. The
meaning “as well as” seems to impose itself in the present context (repeated in
VIb below).

54 On the problem of the meaning of Old Malay muah, see Coedes 1930: 75—76
and de Casparis 1956: 24f., 349. De Casparis’s suggestion that it might corre-
spond to C/IM buah is not evidently confirmed by this text, where muah occurs
three times (see also VId, VIIId below). The meaning that seems most naturally
to fit these three contexts is that of a morpheme adding optative semantics, as
was already proposed by Coedés for Srivijayan Old Malay. Cf. pp. 249 and 252.

55 Le., punyasambhara. Cf. p. 250 below.

56 The syntactic function of the syllable ya in this clause, and in Va (and per-
haps VIIIa) below, where it follows immediately after an apparently unsuffixed
verb-base in a undergoer-voice (“passive”) construction, is not entirely clear to
me. It seems unlikely that we have here three cases of a subjunctive (i.e., irrealis)
marker (-a) added to the locative applicative verbal suffix -i (Mahdi 2005:
197-198), which would together probably appear as -ya when combined. At least
such a suffixation sequence has not been recognized, to my knowledge, else-
where in Old Malay. In slight defiance of the pada-boundaries, I presume here
and in Va that it stands as subject at the head of a sentence.

57 The construction of sarak with the preposition danan /dapan/ at first sight
seems a little surprising, for later Malay usage leads one to expect the preposition
(dari)pada (cf. the attestations of sarak retrievable through the Malay
Concordance Project at http://mcp.anu.edu.au/). But the Talang Tuwo inscrip-
tion of grivijaya (1. 10, Coedés 1930: 39—40) attests the same construction: janan
marsarak dnan dam hyam ratnatraya “may (they) not be separated from the vener-
ated Three Jewels.”

58 As it stands (with ini before janma), the sentence would seem to mean “this
is the life requested by me.” But we have seen several cases of noun+:ni in what
precedes, and I therefore suspect that the order janma ini has been avoided metri
causa; ini janma can also be seen as a calque on Skt. ihajanma.
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V.  This lifes® has been requested by me.s¥ Like® a plantain, it
is devoid of a substantial core. The instruction of the lord of
men is its substantial core. Itis requested ... the three worlds.

VI.  His instruction is always held high61 by me, in this life as well
as yonder. Whenever (his) task is a great burden, may I be
(his) trusty charioteer.

VII. The master’s task is my expertise.®> The master’s thought is
putat ease by me. Devotion (from me) to the master is stead-

59 This interpretation is doubtful, and the uncertainty is compounded by the
fact that the reading kaminta is unmetrical. It is unclear whether the force of ini
is locational (see Candragomipranidhana 6: ma kudesesu janma “May I never be
born ... in barbaric lands,” Szdnté 2017: 230-231) or temporal (see Bodhi-
caryavatara3:25: adya me saphalam janma sulabdho manuso bhavah | adya buddhakule
jato buddhaputro smi sampratam || “Today my birth is fruitful. My human life is
justified. Today I am born into the family of the Buddha. Now I am the Buddha’s
son,” transl. Crosby and Skilton 1995).

50 The word diga does not seem to have been recorded in any form of Malay,
but exists in this meaning in Old Sundanese (Noorduyn and Teeuw 2006: 351);
the word has survived as jiga and siga in Modern Sundanese (Eringa 1984: 337
and 701), although in the middle of the 19™ century Rigg (1862: 107) still was
able to record diga. When compared to the estampage, which, admittedly, seems
to display the i that Boechari reads, but that seems to make no sense in Malay or
any related language, the reading diis not so problematic. Kusen’s “translation”
of the passage in question (“gelisah lagi tak berdaya mengerti maksud perintah nare-
ndra”) displays no awareness of the possible interpretability of his reading siga
with the meaning this word has in Modern Sundanese, and this might mean his
reading, taken directly from the stone, was not inspired by a particular under-
standing, and hence objective; still, diga seems more likely.

5t Although Vikgr (1988: 76) judges it “very improbable that the anusvara had
any other pronunciation than /p/ and /m/,” it seems at least as probable that
the spelling jumjum here must be interpreted phonemically as /junjun/ (like in
C/IM) as that it would stand for /jupjun/ (while /jumjun/ is of course out of the
question).

62 If the reading kadaksaku is correct, then this would apparently have to be a
noun with pronominal clitic -ku derived from the Skt. adjective daksa “skilled” by
means of prefix ka-. No such ka- derivation is listed by Mahdi 2005: 198, table 6.7,
and so the reading is grammatically improbable while the word daksa does not
seem to suit the context either. If my alternative reading trapaksaku (with tra- rep-
resenting the Mod. Malay prefix /tor-/, not so far attested in Old Malay, and the
spelling perhaps metri causa) or—more likely—kapaksaku (with ka- prefix in the
sense of Mod. Malay ter-, see Mahdi 2005: 197, table 6.6) is accepted, it may be
possible to obtain a meaningful text, because Zoetmulder (1982: 1238) records
for verbal derivatives from paksa the meanings “to strive by all means to attain
(obtain, etc.) st.; to force oneself to.” The translation could then perhaps be “I
am totally committed to the master’s task.”
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fast (and) unbreakable. The enjoyment of fruits is irre-
proachable.

VIII. The fruit (which is) merit, (following) from (faithfulness
to) the instruction of the lord of men, will be enjoyed by
me®3 in this wheel of birth and departure. May the master
be the refuge.%4

Commentary

1. Date and Protagonist

The date expressed in lines 1-2 corresponds to 2 November 792,
and is the oldest attestation of the Javanese cyclical calender
system.

For the sequence dam nayaka di randa liravam, presented as
day nayaka dirandalraway by Boechari (2012: 476), I provisional-
ly adopt the word divisions proposed by Damais (1970: 226, 707),
butin factI am inclined to split randa lar avam, and to understand
this as equivalent to randa luhur (h)avam which would imply either
a toponym Randa Lur “Upper Randa” and a proper name Avan or
a toponym Randa and a proper name Lur Avan. The former
option seems most plausible. The main problem with this hypo-
thesis is that one would expect lirto be written as a separate word,
with virama.%®

The title nayaka, of common occurrence in Old Javanese epi-
graphy, is not normally preceded by dan, the Javanese cognate of

83 Linterpret the sequence kubhuki(i)ya as undergoer-voice construction, with
subjunctive/ irrealis affix, to the base bhukti, which here still clearly has the same
meaning as it has in the Sanskrit donor language (contrast Mod. Malay bukti “evi-
dence”). Cf. lariya from lariin Srivijayan Old Malay (Mahdi 2005: 198).

54 Normally in pranidhanas, the speaker himself aspires to become a refuge
(parayana), as in the example cited on p. 252. The apparently different meaning
expressed here is so surprising that we may have to completely reconsider the
interpretation and translate: “O master, may (I) be the refuge!”.

65 Cf. see Damais 1963: 580 and 582.

66 Cf. Damais (1968: 325): “L’indépendance d’esprit des Javanais est révélée
par le fait que, d’'une facon générale, les mots sentis comme indépendants sont
normalement écrits séparément, contrairement a I’usage sanskrit, ce qui a pour
résultat un emploi fréquent du paten [i.e., of the virama — AG].” It seems that
Damais, as also de Casparis whose work he was reviewing, was thinking about
cases of /-C G-/, not /-C V-/. The same spelling tendency applies to the latter sit-
uation, but there are certainly exceptions.
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Malay dan.%7 I therefore infer that the presence of the honorific is
meaningful here, and assume it indicates a religious dignitary as
dan would in Old Javanese.

2. The Phrase mamdysti dim va]'msana68

The historically most significant terms in the opening lines of
prose, and in the inscription as a whole, are no doubt contained
in the short phrase mamdysti dim vajrasana. The verb mamdysti has
been discussed by Sundberg (who reads madysti) in the Appendix
to his 2006 article, pointing out that the reading mavyddhi pro-
posed by Boechari and Kusen, along with all the conclusions for
the architectural history of Java that have been built upon this sin-
gle word, is untenable. But he has not seen the importance of the
term vajrasana. Regarding the latter, which according to the rules
of Sanskrit nominal composition and depending on the meaning
of the term asana, could theoretically designate an object (“dia-
mond throne”), a person (“the diamond-throned one”), or a pos-
ture (“diamond posture”), I should first mention that Kusen, with
his translation “prasada yang bernama Wajrasanamanjusrigrha,”
assumed a temple called Vajrasanamanjusrigrha, implying the
presence of a statue of Manjusri in vajra posture (vajrasana). The
reasons which lead me to reject that interpretation, are, in the first
place, that vajrasana does not seem to have become commonly
used as an iconographic term until several centuries after the date
of this inscription and, secondly, that the known names of ancient
temples in Java never include such an iconographic attribute.®
So what could the term vajrasana mean here? Sources of the
first half of the first millennium CE express the idea that the place
of the Buddha’s awakening was of adamantine nature. Thus, in

57 Cf. de Casparis 1956: 19 with n. 16, 37, 227-228, 329, n. 101 (“Nayaka and
patih denote functions frequently mentioned in the Old Javanese edicts, always
as executors of orders issued by higher authorities such as the king and digni-
taries with rakai and pameget titles”). Also cf. Damais 1970: 178-179, 967-968.

%8 In this section of my commentary, and the next, I draw liberally from valu-
able notes on the opening lines of the inscription shar