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Preface

"It is very difficult, and perhaps
unnecessary, to be humble about a
work of objective importance."

—-~Agehananda Bharati--



Preface

The present work is intended as a contribution towards de-
fining what amounts to a new descriptive category in the field of
Buddhist Studies. Generally speaking, the process of defining a cate-
gory may go in two directions. It may start with a statement of what
one thinks the category might include, a true pre-conception, and
then proceed to gather materials which support or 'prove' the validity
of Fhe articulated pre-conception, Or it may start by gathering mater-
ials of a related kind, slowly building up a mass of data the mere
juxtaposition of which will gradually result in a broad notion of what
'related' in the phrase 'related kind' may and may not mean. The
former method has the advantage of beginning with at least a provision-
ary descriptive vocabulary, we can label or name phenomena, and thus
manipulation of the data is greatly facilitated. The disadvantage
is that by naming we limit. By naming we have already appreciably
reduced the potentially great richness and diversity of the material,
perhaps already we begin to overlook important details because they
do not appear in the costume of our name. The latter method, on the
otherhand, exhibits the reverse of the situation. By refraining
from pre-conception, by restricting naming to the application of non-
interpretive labels, by gathering the largest possible body of data

and limiting our operations to juxtaposition and the compilation of

recurring elements, we in some sense allow the material to define
itself, 1In terms of utility--the essential criterion of a descriptive
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category--this 18 of considerable importance., The disadvantage here
ig that the data is not easily manipulated nor conclusions easily
articulated. The difference, however, at this point between the two
methods is instructive, It is difficult to conceive how what we
described as the 'disadvantages' of the first method could be re-
formulated to appear as advantages. This is not the case with the
second method. Tt is not difficult to see how its 'disadvantages'
could in fact be disguised advantages. Clearly, the situation result-
ing‘from following the second method would serve as a badly needed
block to the facile generalizations and conclusions which are so
common in Buddhist Studies and in Indian Studies generally. By
impeding the development of labels, it would serve to focus attention
on the raw data itself, and this in turn would underline the severe
problems which are encountered here: the absence of critical editioms,
the vast number of doubtful lexical items, the convoluted lines of
manuscript traditions, etc. Anyone familiar with Buddhist Literature
and History at the level of raw data knows that legitimate and meaning-
fullgeneralization on the basis of much of this data as it now stands
is out of the question., It is in light of these considerations that
we have said 'the present work is intended as a contribution towards
defining what amounts to a new descriptive category in the field of
Buddhist Studies'. As the wording clearly indicates this will be a
process of definition of the second type.

In accordance with procedure indicated for this type of

definition we will in the following pages present three blocks of
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related material, i.e., three sets of texts. As a reading of this
material will show,the element common to them all is that each has as
its central concern the articulation of one or more aspects of what

the texts call piija. This term in its verbal form is often translated

'to worship', 'to honor', etc.; in noun form,.in addition to 'worship',
etc., it is often times translated--especially by scholars writing

in French--as 'cult'. The 'exact' signification of the term is

best approached by viewing its usages in the texts themselves (I have
whe%ever possible left the term untranslated to facilitate such an
approach.,) There is one other feature--in thislcase a negative one--

common to all three blocks of material: in none of them is the pija

which is articulated connected with the use of mantras, dhiranis, or

mandalas. For our present purposes--and only for these purposes—-
we might take the term 'tantric' as a shorthand expression for 'pija

connected with the use of mantras, dhiranis and mandalas.' It must

be stressed that this is a working definition for the present analysis.
Its validity outside of the present context will require a separate
investigation. Its negative, the absence of a connection with mantras,
etc. may then be indicated by 'non-tantric'.

With these preliminaries stated we can say that,at least,
these three blocks of material, when juxtaposed, exhibit two features
in common: 1) they have as their chief concern the articulation of
one or more aspects of piija; and 2) the Egié articulated is non-tantric,
We can go further and say that within Buddhist Literature as a whole

there is a category of texts, having so far three known members,
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whose primary concern is the articulation of non-tantric forms of
Eéiéf Even this much is a great advancement over the current and
general tendency to label anything vaguely cultic or ritualistic in
Buddhist Literature as "the beginnings of Tantricism' or'the
influences of tantric tendencies' or some other equally meaningless
phrase, Even this much allows us to see that the material presented
in the following pages belongs to a category (and probably a period?)
of Buddhist 'cult' forms which is completely separate and distinct from
thelcategory '"tantric cult practice'. If, as we suspect, this three-
membered category has a greater potential membership, and thus a
more general application, to show this will require the accumulation
of much larger quantities of material. This must be a future step.

So far we have been able to establish potentially a broad
category and name it according to two defining characteristics.
We have not yet given a specific content oriented definition, nor
indicated possible sub-categories or types. Both aspects will emerge
from a reading of the following pages. Neither,however, will be
speéifically articulated in terms of our category. Rather, we will
present three independent studies which, taken together, will indicate
the possible range of types and the more specific content of the
category. These three studies will not result in any synthetic
generalization. They are only meant to make available material which
may, when greatly supplemented, make such generalization possible,
This is an informational, not a theoretical work.

The first two parts establish the existence of two distinct

(but related?) types of Buddhist cult, previously unstudied and

vii



unacknowledged. The method here is fairly simple: for the first we
confront six versions of a similar text--three Chinese versioms,
previously studied, and a Sanskrit, a Tibetan and a Pali version,
previously unstudied--and draw some general conclusions on the basis
of their inter-relationships; for the second we confront ten or so
occurrences of a specific formula and their contexts in different
texts and draw some general conclusions on the basis of their inter-
relationships. In both cases the 'general conclusions' are limited
to the material studied and are not intended as to establish definite
categories or sub-categories. They are merely a first step toward
the latter. For the first we have given considerable space to textual
notes, This is intended as a small contribution towards any eventual
critical edition of the larger texts of which they form a part.

The third part is made up of the translation of a Sanskrit
text accompanied by a few notes, It is intended to serve as the
basis for a more general study of image-plija in a Buddhist context.
Since there is virtually no other substantial single text source for
image-plija in extant Buddhist Sanskrit Siitra Literature, the translation
of this text appeared as an imperative first step.

In the fourth and concluding part we have been careful not
to conclude anything., We reaffirm the need to be open to the new
category suggested above, and then touch on a few important factors

which must be taken into account in any future research in this area.
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PART I: MSVi 73 ff: A TEXT-SOURCE FOR A

PRE-STUPA FORM OF THE RELIC CULT

++.0n peut dire avec autant
d'exactitude que le cetiya n'est
pas moins que les Pitakas un

exposé du bouddhisme.
--A,K, Coomaraswamy--



In 1881 H, Oldenberg in the single paragraph devoted to the
Stupa/Relic cult in his now classic work was able to conclude that,
in reference to the Stipa cult: 'Die Monchsgemeinde als solche
hatte mit dieser pomphaften Verehrung nichts zu schaffen; die
alten Gemeindeordnungen gedenken ihrer mit keinem Wort." 1 This
view was, and perhaps in some quarters still is, accepted as
essentially correct, But in recent years such a position -~ based
as it is solely on P3li material -- has become impossible to main-
tain, Certainly much of the credit for establishing a more real~-
istic perspective must go to A, Bareau who in 1960 published a
long article entitled "La construction et le cult des stipa d'aprés
les Vinayapitaka" 2 which made readily available for the first
time a considerable amount of material contained in the Chinese
translations of the Vinaya literature, Work on this Chinese

material has been continued by other scholars and a translation

Hermann Oldenberg, Buddha, Sein Leben ,Seine Lehre, Seine
.Gemeinde (Stuttgart: 1923, 424.) ’

2 BEFEO 50 (1960) 229-74,



of the Stlpa section of the Chinese Maha@sanghika Vinaya has

been promised. 3 But even before Bareau's articleywith the
publication of large portions of the Sanskrit versions of the
Vinaya of the Mala-Sarvastivadin discovered at Gilgit a certain
amount of material was already available which allowed a reassess-
ment of the place of the Stipa cult in Vinaya literature. 4 It
is, however, unfortunate that the Gilgit Vinaya manuscripts are
not complete and the portions corresponding to much of the material
ptesented by Bareau have not been recovered. Bareau's data is
basically of two types. First are the specific rules relating to
the construction (materials to be used, proportions, location,
etc.) and cult (types of offerings, cultic acts and proscriptions,
etc,) of the stipa; and, second, are the accounts of individual
stiipas and their establishment. It is primarily data of the first
kind which is either missing or has not yet been identified in

the Gilgit Vinaya. There are, however, a number of accounts of
individual stipas preserved and it is with one of these that we

will here be concerned.

3 Gustav Roth "Buddhist Sanskrit Stiipa Texts from Nepal",
paper read Inter. Cong. of Orient. Paris; 1974.

4 N. Dutt, Gilgit Manuscripts, Vol. III, pt. 1 (Srinagar:
1947); pt. 2 (Srinagar: 1942); pt. 3 (Srinagar: 1943); pt. 4
(Calcutta: 1950).




The first account of an individual Stupa which Bareau
presents he calls "Le stfipa du Buddha Kadyapa', and says of it:
"Cependant, certains indices laissent & penser que 1'un au moins
des récits, celui qui concerne le §E§B§ du Buddha Kééyapa, peut
remonter, dans sa version primitive, 4 une époque antérieure au
régne d'Adoka" (p. 230). His argument is as follows: "Cette
légende paralt antérieure 3 Adoka. En effet, 1'inscription de
Negali Sagar, datée du quatorze ans aprés le sacre de celui-ci,
rapporte que ce roi agrandit du double le §E§R§ du Buddha Konakamana.
Or, ce Buddha Konakamana était le second prédécesseur de éékyamuni,
Kadyapa en dtant le prédécesseur immédiat. Il semble que si
Adoka attribua le monument qu'il agrandit & Kondkamana, et non
3 Kééyapa comme il aurait dd le faire en bonne logique, c'est

qu'une tradition répandue sous son régne plagait le stupa de ce

dernier en un autre endroit, vraisemblablement au Kosala.,..
et non pas 3 Nigali Sagar...Un argument parait appuyer notre
point de vue. En effet, le Vinayapigg&g des Malasarvastivadin
[T. 1451, p. 222c] attribue & un roi 1égendaire nommé ASoka, et
curieusement homonyme du grand souverain indien du III€ sidcle

avant notre ére, la construction du stipa du Buddha Krakucchanda

'’ . ' . e
dont il etait contemporain. Or, ce Krakucchanda etait le troisieme
.0 ! . . ' PR -
predecesseur de Sakyamuni, anterieur ainsi a Konakamana, Au fur
b .
et & mesure que l'on descend le cours du temps, on attribue donc

% des Buddha plus anciens les légendes ou les monuments auxquels



on se référe (p. 261)." Accordingly, if Bareau's position on this
point were acceptable, then this account of the Stupa of Kadyapa

would be of considerable importance for a history of the development

of the Stipa/Relic cult. But aside from the inherent difficulties

of basing a historical argument on what someone might consider to be
the requirements of "bonne logique', there are still other problems
with Bareau's argument which we will come to deal with. First,
however, we must make one thing clear, Regardless of how Bareau's
argument holds up, the Abokan edict cited by him establishes beyond

a doubt that the cult of the previous Buddhas was in at least some
form pre-ASokan and that the Stipas of Konikamana -- and by implication
that of at least Kidyapa -- had more than a merely literary existence
and were probably actual cult centers. The literature which surrounds
them must therefore be taken seriously as the traditional accounts
associated with actual places and undoubtedly expresses views which
were actually held by the early Buddhist community on the origin, etc.,
of certain sacred spots (This is later confirmed by the accounts of
their travels left by Fa-Hsien and HsUan-tsang). In this sense the

accounts are historical documents and not simply literary inventionms.

5 . .
This last remark to some degree presupposes a certain

view of "Buddhist History" a view beautifully expressed by E. Lamotte:
"I1 ne suffit pas d'écarter la légende pour trouver la réalité des faits.
En laissant au merveilleux la place qu'il a toujours occupée dans les
sources, on pense donner un reflet plus fiddle de la mentalité des
disciples du Buddha. C'est cette mentalité qui constitue 1'objet

propre de notre enquéte et non une fuyante et insaisissable certitude
historique." E. Lamotte, Histoire du bouddhisme indien (Louvain:

1958) X.




An account very similar to several versions of the account
of the Stiipa of Kaldyapa given by Bareau is preserved in the Sanskrit

text of the Mulasarvastivadin Vinaya found at Gilgit and in Tibetan

in the corresponding section of the :921 ba; the same account is also
found in two separate places in the Divyavaddna. This account,
though obviously related to those of the Chinese Vinaya, differs
radically on at least one crucial point. We give below a translation
of the account based on the Gilgit Vinaya version and add a series

of notes giving what variants occur in the two versions contained

in the Divyavaddna and in the Tibetan text,

Milasarvastividin Vinaya, Gilgit Manuscripts Vol, III, pt.1,

pp. 73.16-79.2 [=G]; Divy (Cowell-Neil ed.) 76.10-80.9; (Vaidya
ed.) 47.30-50.27 [=D1]; Divy. (Cowell-Neil) 465.10-469.18; (Vaidya)
303.13-306.20 [=D2]; 'dul ba 1, PTT 41-179.3.6 to 180,4.2 [=T],
Then, the Blessed One addressed the venerable Enanda:l)"we
must go, Ananda,to Toyika".
"Just so, Reverend One", the venerable Ananda assented to the
Blessed One. 2)
Then the Blessed One reached Toyika. And in that place a
Brahmana was engaged in plowing. Then that [BrZhmapna] saw the Buddha,
the Blessed One, ornamented with the thirty-two marks of a great
man and his limbs brilliant with the eighty minor marks, adorned

with a fathom of light [surrounding him], having brilliance surpassing

a hundred thousand suns, like a moving mountain of jewels, entirely



beautiful. >’

He considered:A) "1f, having approached Gautama the
Blessed One, I will salute [him] respectfully, there will be a

loss [of time] for my work; but [if] not having approached, I will
[not] respectfully salute, there will be a loss of merit. What
would be the expedient 3) (ggézg) by which for me there would not

be a loss [of time] for my work nor, moreover, a loss in merit?"

An idea occurred to him: "Surely [if] standing here I make respectful
salutation not thus will there be a loss [of time] for work, nor,
moreover, a loss in merit." Then even while still holding his

goad [and] still standing there, he made a respectful salutation.

Thus 6)

he respectfully saluted the Buddha, the Blessed Ome,

Then the Blessed One addressed the Venerable Ananda: mistaken,
Ananda, is this Brahmana. If of this one the correct knowledge and
vision in himself would have arisen: "on this spot stand the undis-

7)

turbed mass of relics of the Samyaksambuddha Kasyapa," I by this
one after having approached [this spot] would be respectfully saluted,
[but also] thus by this one respectful salutation would be made to

two Samyaksambuddhas. 8)

What is the reason for that? On this spot,
Ananda, the undisturbed mass of relics of the Samyaksambuddha Kadyapa
stands.

Then the Venerable Ananda having very quickly arranged his
outer robe folded in four [on the ground] said this to the Blessed

One: "Let the Blessed One sit on this arranged seat, Thus this

spot of earth will have been used (paribhukta) by two Samyaksambuddhas,



both by the Samyaksambuddha Kadyapa and at present by the Blessed
One."

Having sat down the Blessed One addressed the Bhiksus:
"Would you Bhiksus like to see the undisturbed mass of relics of the
Samyaksambuddha Kadyapa?"

[The Bhiksus replied:] "Now, O Blessed One,is the time;

9) should show

now,0 Well-Gone, is the occasion that the Blessed One
the undisturbed mass of relics of the Samyaksambuddha Kééyapa to the
bhiksus. The bhiksus, having seen, will cause their hearts to be
well disposed." 10)
[Thereupon] by the Blessed One a thought concerning the
world was produced. [Now it is in the nature of things that on which
occasion the Buddhas, the Blessed Ones, produce a thought concerning
the world, on that occasion small ants, up to living creatures, through
the thinking of the Blessed One, are aware of that thought. Nagas con-
sider: "For what reason is that thought concerning the world produced
by the Blessed One?"] They see he desires to see the undisturbed mass
of relics of the Samyaksambuddha Kaéyapa, the Blessed One, 11)
Thereupon the undisturbed mass of relics of the Samyaksambuddha

Kééyapa by him were raised up. Then the Blessed One addressed the

bhiksus: "Comprehend this sign (nimitta, rtags),bhiksus! It will
12)

disappear." [And] it disappeared,
[Then] by the Raja Prasenajit it was heard: '"For the viewing

of his disciples the undisturbed mass of relics of the Samyaksambuddha



13)

Kasyapa were raised up by the Blessed One." And having heard

and being aroused by curiosity, he, together with his queen and

sons, his ministers, his army, with townspeople and rural people,

14)

set out. Thus also Viridhaka, Anathapindada the householder,

the master builders (sthapati) Rsidatta and Purana, Vi$akha, the
mother of Mrgara [and] several hundred thousand living beings, being

15)

aroused by curiosity, set out together being impelled by whatever
[were there] former roots of good. Meanwhile that [manifestation of
relics] had disappeared. It was heard by them: "disappeared is that
mass of relics of the Blessed One, the Samyaksambuddha Kasyapa."
And having heard that, then sorrow and dejection arose: '"In vain was
our coming." 17)
And [then] by a lay disciple (up3saka) that spot was circum-
ambulated. And through reflection [he] formed a thought thus: "From

9)

this walking on foot [around this spot],l how much merit will there

be for me?"
Then the Blessed One for the sake of effecting the content-

20)

ment of that great body of men, and having known the thought

through reflection of that lay disciple spoke this gatha:

"A hundred thousand measures of gold from the Jambu

river are not equal to the one

Who at the shrines (caitya) of a Buddha, having a
believing mind, makes the walk [around] on

foot, one having understanding.”

16)



By another lay disciple moreover a ball of (fragrant) earth
Qg;ttiké) was placed on that spot. [And he] formed a thought thus:
"So far, of such extent the merit of walking on foot [around this

spot] was declared by the Blessed One, But 21)

how great a merit
will there be from [placing] this ball of (fragrant) earth?"
Then the Blessed One having known the thought through

reflection of him, spoke this gatha:

"A hundred thousand balls of gold from the Jambu
River are not equal to the one

Who at the shrines of a Buddha, having a believing
mind, would deposit a single ball of
(fragrant) earth."

Having heard that, the act of depositing a ball of (fragrant)
earth was done by several hundred thousand living beings, By others
plucked flowers were flung there., And [they] formed a thought thus:zz)
"Of such extent the merit of walking on foot [around this spot] and
of [depositing] a ball of (fragrant) earth [there] was declared by
the Blessed One, But for us how great a merit from these plucked
flowers will there be?"

Then the Blessed One, having known their thought through

reflection, spoke this gathia:

"A hundred thousand bags of the gold from the Jambi
River are not equal to the one
Who at the shrines of a Buddha, having a believing mind,

would deposit a heap of plucked flowers." 23)
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[Still] others made the garland-walking 24)there. And [they]

formed a thought thus: '"Of such extent the merit from plucked flowers
was declared by the Blessed One. [But] For us how great a merit
will there be from [making] the garland-walk?"
Then the Blessed One, again having known their thought through
reflection, spoke this gé&hé:
"A Hundred thousand carts of gold from the Jambi
River are not equal to the one
Who at the shrines of a Buddha, having a believing mind,
makes the garland-walk, one having understanding'’.
By [still] others a row of lamps 25) was placed there. And
[they] formed a thought thus: '"Of such extent the merit of the
garland~walk was declared by the Blessed One. [But] for us how great
a merit will there be from this row of lamps?"
Then the Blessed One having known again their thought through

reflection, spoke this githa:

"A hundred thousand carts 26)of gold from the Jambi
River are not equal to that one
Who at the shrines of a Buddha, having a believing mind,

makes a row of lamps, one having understanding."

By [still] others the anointing with perfume was given there.
And [they] formed a thought thus: "Of such extent the merit of a row
of lamps was declared by the Blessed One. Of us how great a merit

will there be from this anointing with perfume?"
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Then the Blessed one again having known their thought through

reflection, spoke this gatha:

"A hundred thousand piles of gold from the Jamba
River are not equal to the one

Who at the shrines of a Buddha, having a believing mind,
does the anointing with perfume,
one having understanding.’

By [yet] others the act of raising umbrellas and flags aand
banners there was done. And [they] formed a thought thus: '"Of such
extent the merit of walking [around] on foot, of a ball of (fragrant)
earth, of plucked flowers, of the garland-walk, of a row of lamps,
of anointing with perfume, was declared by the Blessed One. Of us
how great a merit will there be in raising umbrellas and flags and
banners?" 27)

Then the Blessed One, again having known their thought through

reflection, spoke this gatha:

"A hundred thousand mountains of gold equal to Mt,

Meru are not equal to that one

Who at the shrines of a Buddha, having a believing mind,
would raise umbrellas and flags and banners.

For this was proclaimed an offering to immeasurable Tath3gatas,
Perfect Buddhas like the ocean, utmost caravan 1eaders.28)

[Then] to them this occured: "Just now the merit from the

paja 29)of a parinirvaned Blessed One was declared of such extent by the
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Blessed One. How great a merit will there be [from the pGja] of an
abiding [Blessed One]?" 30)
Both he who would worship an abiding [Blessed One]
and he who would [worship one] parinirvaned,
31)

In like manner having here made faithfull their mind

[of them] there is no differentiation of merit.

i For thus are the Buddhas unthinkable, moreover unthink-

able are the dharmas of a Buddha;

Of those having faith in the unthinkable, again,
unthinkable is the result.
Of those unthinkable turners of the unobstructed wheel
of dharma, 32)
Of those Samyaksambuddhas, it is not possible to reach
the full limit of their qualities. 33)
There by the Blessed One such a demonstration of dharma was
effected for that great body of men, having heard which great distinction
was achieved by several hundred thousand living beings: by some thoughts
were generated in the awakening (22922) of a disciple; by some in the
awakening of a Pratyekabuddha; by some in utmost right and perfect
awakening; by some was obtained [the stage called] 'become warm';
by some [that called] 'conformable to the true'; by some [that called]

34)

'patience'; by some the fruit of a stream winner was directly realized;
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by some the fruit of a once returner; by some the fruit of a non-
returner; by some, having renounced the household life, from the aban-
doning of all impurities, arhatship was directly realized. Wherefore
that assembly was even further established in being inclined towards
the Buddha, devoted to the dharma, disposed towards the samgha. 35)
There by believing brdhmanas and householders on that spot a great
festival (@325) was established. [Thus] the name (gimiié) "Festival

of Toyikd, Festival of Toyika"' came about, 36)

Notes

D G.D1: Ayu§mantam anandam amantrayate; D2: Ayugmantam amantrayate

sma; T: tshe dai ldan pa kun dga' bo la bka' stsal pa.

2) G.D1: bhagavatah pratyaérau§zs; D2: bhagavato 'éraug@E} T: bcom

1dan 'das kyi ltar milan nas.

3) D2 reduces this to: athl3sau dadar$a buddham bhagavantam dvétriméaté

mahdpuruga’ lakganaih samalamkrtagatram pirvavadyavat samantato

bhadrakam. T is also abbreviated but in a slightly different way:

de nas bram ze des sans rgyas bcom ldan 'das sku skyes bu chen

po'i mtshan sum bcu rtsa ghis kyis EEE nas brgyan pa / dpe byad

bzan po brgyad bcus brgyan pa zes bya ba nas kun nas bzan ba mthon

e e wi—mmn  ammn | t———  —— a——

Do Zes bya ba'i bar goh ma bzin du'o /
4 G: sa samlaksayati D1, D2: drstva samlaksayati T: des bsams pa

5)

G: Ko 'sav upayah; D1, D2: tat Eg'sév upayah

®) p2: omits iti,



7)

8)

14

Avikopito 'sthisamghita; Eié bsrel gyi tshogs ma éig par ; This

expression is replaced a few lines down byzévikopitag éarirasa@ghétam.

Cf. SP 240.10: atmabhavas tisthaty ekaghanas; 259.15: ekaghanam

casya éarirag; Vkn, (PTT vol. 34, no. 843,100-3-5): mkhregs pa ma

zig pa'i sku gdun; reconstructed by Lamotte (L'enseignement de

Vimalakirti (Louvain: 1962) p. 372) as: kathore 'kunthite Sarira.

« T

and translated as: ‘‘corps solide et intact".

For the speech of the Buddha up to this point G has: Ksina &nanda esa

brahmanah/ [anenopakramydsmin pradese abhividane krte] sati pratyitmam

jfidnadardanam pravartatefetasmin pradese kééyapasX§Asamyaksa@buddha—

sydvikopito 'sthisamghdtas §i§§hatiti/ aham anenopakramya vandito

bhaveyam/ evam anena dvibhyim samyaksambuddhibhy3dm vandand krtd bhavet/

This is a good example of the frustrations that can arise in
working with the published versions of the Gilgit texts edited by

N. Dutt. He encloses the phrase anenopakramyasmin, etc., in brackets

with no indication of whether it is a total or partial reconstruction,
or if it is his own conjecture or based on some other source.

D2: ksana ananda esa brdhmanah saced asyaivam samyak pratyatmajfiana-

daréana@ pravartate / etasmin pradeée kééyapasya samyaksambuddhasyavikopito

'sthisamghdtas tisthatiti/ athanenopasamkramya vandito bhaveyam,

evam anena dvdbhydm samyaksambuddhibhyam vandand krtd bhavet.

D1: bhavaksayakarah ksana esa [so Ms. A; ksubhavaksayakarah na

e ® e B e

esa B; bhavaksayakaraksana esa C; Ksuna esa D] bréhmagag saced

asyaivam samyakpratyayajliana” darsanam pravartate, etasmin pradese
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kadyapasya samyaksambuddhasyavikopito 'sthisamghitas tisthatity

aham anenopakramena vandito bhaveyam,evam anena dvdbhydm samyak-

sambuddhabhydm vandand krta bhavet

— a—— — t—— p— —— — e s e etm———— gr——

tshogs ma éig par bzugs so sham pa de lta bu'i so so ggé gis rig

. —————nte  — ———— ———. ot ity muveet

pa'i ye des éig yod par gyur na na'i spyan snar '

— — —

2é§ te phag byas

pa zig /| de lta na pha bis yan dag par rdzogs pa'i sans rgyas gnis

S— | v—— —

la phag byas par 'gyur ba zig

Noting the uncertainty of G, the text can tentatively be
established on the basis of the above material thus: Ksiina ananda

brahmanah. Saced asyaivam samyak pratyatmam jh3nadarfanam pravartate:

etasmin pradede k3dyapasya samyaksambuddhasydvikopito 'sthisam-

ghitas tisthatiti. Aham anenopakramya vandito bhaveyam, evam

anena dvabhyam samyaksambuddhabhyim vandana krta bhavet.

9)_g: samayo yad bhagavan; Dl: samayo yam bhagavdn; D2: samayo

'yvam bhagavan.

lo)Cittam abhiprasadayisyanti; sems mion par dad par 'gzur lags so;

could also be rendered 'will make their heart (or mind) full of
faith'. Forms of the word (without abhi- ) occur a number of times
throughout our text and it is difficult to give them a consistent

translation. I have translated prasannacitta as 'having a believing

mind' and cittam prasddya as 'having made faith-full their minds'.

This situation is at best unfortunate.
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11) G has here: bhagavatd laukikam cittam utpaditam EE}Ipaéyanti

bhagavatah kééyapasya samyaksambuddhasya éarirasagghétam avikopitam

drastukdmidh. As it stands this is problematic. D1 has: tato

bhagavat3 laukikam cittam utpdditam [ dharmatd khalu yasmin samaye

buddhd bhagavanto laukikam cittam utpadayanti tasmin samaye kunta-

pipilika api préanino bhagavatas cetasd cittam ajanantif nagah

samlaksayanti f kimkdranam bhagavatd laukikacittam utpaditam iti/

pasyanti kaéyapasya samyaksambuddhasya éarirasa@ghétam avikopitam

drastukdma iti D2 differs from D1 only in having kuntapipilikadayo

'pi for kuntapipiliki api and utpaditam/bhagavin kidyapasya, etc.,

for utpaditam iti/ paézgnti kééyapasya, etc. T. has bcom ldan 'das

kyis 'jig rten pa'i thugs bskyed par mdzad de/ chos nid kyis ggé gi

‘tshe sans rgyas bcom ldan das rnams kyis'jig rten pa'i thugs bskyed

pa de'i tshe srog tshags grog spur rnams kyis kyan bcom ldan 'das

kyi dgons pa sems kyis égg_ggf 'egyur bas klu rnams kyis bsams pa

bcom ldan 'das gyis ci éig gi phyir’'jig rten pa'i thugs bskyed pa_

— i i, s

‘od srun gi rifn bsrel gyi tshogs gg_éig pa gzigs par bZed par mthon

nas { It might appear at first sight as if the version in G
was originally without this formula and, since the formula is found
elsewhere in D (63.11,161.23), that D added it to the text. But
the presence in G of paéyanti which without reference to the full
formula makes very little sense here, seems to indicate that some

form of the formula was original to the text. This receives some
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support from the fact that the full form of the formula in

addition to being found in D is also found elsewhere in MSV (i 164.
3, 255.19) and from the fact that it is found in T. In light

of this the absence of the formula in G may be either 1) a
conscious abbreviation or 2) a scribal error. Against the first is

the fact that such abbreviations are usually marked with peyilam,

ydvat, etc; and the fact that the reading drastukamdh in G as a

nom. pl. looks like an attempt to make sense out of the passage as

it stands by making it agree with paéyanti. G's bhagavatah as
gen. probably also reflects the same process, and D2 and T probably

preserve the true reading: bhagavan kééyapasya...qE§§§uk5ma@; bcom

ldan 'das yan dag par rdzogs pa'i sans rgyas 'od srufi gi...gzigs

par hégg pa(r) (Note Eégg the form of respect). As a consequence
the second alternative would seem to be the right one, so although
we have in our translation bracketed the portion corresponding to
that missing in G, it is probably to be assumed that it originally

formed part of the text.

12) D1 omits iti; D2 has grhnita for G. Dl's udgrhnita, T zun éig
13) - . . -

G: ucchrapita; D1: samucchritam; D2: ucchrayita
14)

G: drutva ca punah kut@ihalajdtah sirdham antahpurukumarair amityair

bhatabaligrena naigamajanapadais ca samprasthitah ; D1, D2:

sardham [D1 sahd-] antah purena kumidrair amityair bhatabaldgrair

naigamajinapadais ca drastum samprasthitah; T: thos nas kyan Xfé

fio mtshar skyes nas btsun mo daf / gZon nu dad / blon po dah
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khrom gyi ru EE.QEé | gron mi daf/ yul mi rnams(ygilhan cig chas so

15) D1, D2 again insert drastum
16) D1, D2 omit Raideit; T: kha cig
17)

G: yrthismdkam agamanam iti; D1, D2: both insert jatam before iti; T:

bdag cag 'dir lhags pa dag ni don med par gyur to

e — m— — fom—

18) D1, D2 begin the sentence with atha.

19) G. Dl: padaviharat; D2 padd viharat; T: gom pa bor bas. 4n

uncommon expression (See BHSD 5051, 'vihara'; index to CN's D 683),

but here clearly a synonym for pradaksinikrtah.

20)G. D1: -avipratisirasamjananartham; D2:-3vipratisarasamjandrtham; T:

'gyod pa skyes pa bsal ba'i phyir

21)G. D2: asya tu; Dl anyatra; T: 'di la 'jim pa'i gon bu bZag pa'i
asya tu anyatra g1 la 'jim pa 1 gon bu g

bsod nams ji sfied cig tu gyur sfiam pa dad . G. further supports

J.S.Speyer, "Critical Remarks on the Text of the Divyavadana"

Wiener Zeitschrift fir die Xunde des Morgenlandes, 16 (1902) 111.

22)G: aparais tatra muktapuspany abhiksipt@ni [/ evam ca cittam
[ ammmmmntn W re—— —— & — ————

abhisamskrtam ; Dl: aparais tatra muktapuspdny avaksiptany evam

ca cittam [but this is "Ex. conject.'", The mss. reading eva ca

ksiptany evam cittam] abhisamskrtam; D2 has simply...mukta-

puspani ksiptany evam cittam abhisamskrtam; T: gzan dag gis de la

— — iy, A—  ——

23)G: muktapuspasya ridim; DI1: muktasupugparééim; D2: muktakapu§paré§im;

T: me tog sil ma spuis pas
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24)mélévih§ra, me tog Ei_phreﬁ bas bskor ba (elsewhere in this passage

the gl of me tog gi is always omitted). Again an uncommon express-
ion; see BHSD 5051: "garland~preambulation (?)". T. bskor ba=
253935§193’ again implying that vihara is a synonym of Efiéfygi?i'
The T. however could also be understood as 'encircling with garlands

of flowers'; Cf. A. Cunningham, The StiGpa of Bharhut (London: 1879)

110.

25)G, D2: dipamdla; D1: pradipamdlid; T: mar me

26)G: Suvarnavahd; D1, D2: suvarpakotyo; T: gser sran bye ba.

G here has repeated the reading of the immediately preceding verse,
probably inadvertently.

27)80 G, D2, T. D1 has only: aparais tatra cchattradhvajapatakaropanam

krtam evam ca cetasd cittam 4jhidya githim bhasate.

28)This verse is omitted in D1 (see N. 30) and G and D2 preserve it in

two slightly different versions:

samudrakalpe sambodhau sirthavdhe anuttare//

D2: esam hi daksinad prokta aprameye tathagate/

samudrakalpe sambuddhe sirthavdhe anuttare//

T: rgya mtsho 1lta bu'i rdzogs sans rgyas / de bzin géegs P2 tgh

ad med pa/

s v — ettt stm—— — — o———— " eson e em— —

The differences between G and D2 entail no difference in meter and it
is therefore difficult to chose between the two versions. T. seems to
indicate that the -e endings be taken as acc., but there are perhaps

other possibilities. 1T am very unsure of this verse, Beginning with
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this verse we have a new meter which is continued in the next and
final set of verses. In translating I have followed G except that for

sambodhau I have preferred sagbuddhe, rdzogs sans rgyas.

29)G: karanam; D2: pﬁjékéragégg T: bya Ei byas pa¢i). I have followed

D2.

30)Dl omits both the preceding verses and this paragraph, and attaches

the following verses to the preceding paragraph, although they are
there clearly out of place.

31)G,Dl: samam cittam prasidyeha; D2: samam cittaprasiddena; T: 'di

na sems rab dad bzas nas.

32)G, D1l: dharmacakravartinam; D2: 2cakrapravartinam; T: chos EZ} 'khor

lo thogs pa med pa skor ba; cf. Speyer WZKM 16 (1902) 111,

Crste  — S — S o—— —

33)On the last two verses see, S. Lévi,Mahékarmavibhaﬁga et Karmavibhan-

gopadesa (Paris: 1932), 153 n.4; cf. Vaj. léc.

34)6: kaiscid usmagatani pratilabdhani kaiscin murdhanah kaiscit

satyanuloma kaidcit ksantayah; DIl: kaidcin mirdhagaténi [Ms. mdrdhna-°]

kaidcin mirdhinah [Ms. mirdhnanah] kaidcid usnagatdny asiditini kaideit

satydnulomih ksantayah; D2: Kaidcid usmagatini pratilabdhani kaigcid

murdhanah [Ms. mirdhnanah] kaidcit satyanulomah ksantayah; T: kha

—— . . s et s s cotmann. —— et — — —

gis ni bden pa dan'thun pa'i bzod pa dag. / On these attainments see

aman g — —— ——

Poussin Kosa VI, 163. This whole paragraph is a cliché found, with
more or less variation, at Divy, 50, 209,226,271, etc.

35)D2 inserts sérdhag.
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36)80 G, D2, T. D1 has: athandthapindado grhapatir bhagavantam idam

avocat / yadi bhagavan anujaniyad atra maham prajlidpayeyam /

anujinami grhapate prajfidpayitavyam / tato ‘ndthapindadena grhapatina

— e — -

Additional Note: By making use of the three available Sanskrit versions
and the Tibetan version a fairly reliable text may be established, with
the exceptions noted above in note 8 and 28. In general the two versions
in P are fairly close to G, and on at least two occasions are able to
correct the latter, although overall G appears to represent the best text.
The most notable divergence is not between the versions of D and the
version of G, but between D2 and G as one group, and Dl. This divergence
occurs at the end of our text where D1 is at first considerably condensed
(n.30) and then, in the final paragraph, is expanded by material with
no counterpart in the other two (n.36). It appears that D2 is not a copy
of D1 (although they sometimes share a reading which differs from G:
ns, 4,5,15,17) and it is possible, though problematic, that Dl represents
a separate redaction. .

It should also be noted that there are a number of problems in the

Tibetan version by itself which are not treated in our notes.

* * * *
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Of the five accounts published by Bareau concerning the Stapa
of Kééyapa, only three need concern us here; the other two belong
exclusively to a separate tradition concerning the Stuapa of Kééyapa
built by the Raja Krki. 6 Of these first three -- one Mahasanghika,
one Mahidisaka, one Dharmaguptaka —- Bareau says: ''les trois premilres
versions sont étroitement apparentées et proviennent manifestement
d'un méme récit antérieur (p. 260)." For our purposes it is necessary
to give a brief résumé of each of these accounts,

Mahasanghika [T 1425 p. 497b]: The Buddha was travelling in
Kodala. "Une brahmane" engaged in plowing sees him pass and renders
homage to him. The Buddha smiles, Ananda asks the reason for this
smile. The Buddha replies that this Brahmana renders homage to two
Buddhas. Ananda asks which two, The Buddha replies that "il me rend
hommage & 1'endroit ou, sous son baton, se trouve le stiipa du Buddha
Kadyapa". The monks wish to see the stlipa; the Buddha makes it appear,
The Brahmana says that since he belongs to the gotra of Kééyapa, the stipa
belongs to him. The Buddha constructs a stipa on this spot for the Buddha
Kidyapa. The monks ask authorization to give mud ("boue") for the pro-
ject. The Buddha grants it and pronounces a gatha praising such a gift.
The Buddha renders homage to the stiipa. The monks ask for authorization

to do likewise; it is granted with a similar githd. The same for a

6 Bareau, 260; The only account of a Stiipa of Kééyapa cited by
Bareau as belonging to the Milasarvistivadin is one of these two.
Apparently either the Chinese translation of MSV does not contain a
text corresponding to ours, or -— though unlikely ~-~ Bareau has over-
looked it. On the Stipa of Kadyapa built by the Rija Krki, see below,
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gift of flowers, and similar verses on the gift of the law and obtain-
ing the path from hearing the law. The Brdhmana obtains faith and feeds
the community. Then Prasenajit "ayant appris que le Beinheureux avait
construit un std@ipa pour le Buddha Kadyapa," goes to find the Blessed One
taking with him seven cartloads of bricks. He salutes the Buddha and
asks permission to enlarge the stipa. The Buddha recounts a version of
the story of the construction of the Stdpa of Kadyapa by Krki., Prasenajit
enlarges the stipa. Then follow a series of rules on the construction,
site, etc., of a stlipa -- some at the request of Prasenajit some at the
request of the monks —- each given with reference to the stipa built by
Krki taken as a model.

Mahisdsaka [T. 1421. p. 172A]: The Buddha was travelling in
Kosala with a group of 1250 monks; he reached a Brahmana village called
Tou~1i %fz"'ville—blessé, Nagaraviddha, ou 'ville de méme espéce,
Nagaravidha?"). He sat down to rest at the side of the road under a
§3la tree and "fit un mystérieux sourire". Ananda asks the reason for
it. The Buddha recounts 'l'histoire de la princesse M3lini et des dix

songes prophetiques du Roi f?%

» "Kin-mi, Kimmi" intended for Krki(?);
See Bareau 265-67; Mv i 301 ff], and recounts how Krki built a stupa for
Kisyapa "qui maintenant se trouvait dans le sol. Le Buddha fit alors
surgir ce stilipa qui apparut 3 la communauté, Les reliques (darira) du
corps de Kadyapa dtaient intactes.”" The Buddha takes a "boule de boue”
and recits a verse on the value of such used for elevating a stipa. He

then places "quatre boules de boue 3 1l'endroit ot le stilpa avait disparu”

and each of the 1250 monks does likewise. ''Ce fut le premier stupa elevd
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alors sur le territoire du Jambudvipa', Then follow instructions on
the construction and cult of the Stupa.

Dharmaguptaka [T.1428, p. 958A]: The Buddha travelling in Kodala
with 1250 monks comes to the Brahmana village Tou-tseu Qiﬁ3:}."ville—
enfant, Nagaraputra?"). The Buddha smiles, Ananda asks why. The
Buddha says that on this spot the '"roi du pays de ch'eu-p'i-k'ia-cheu
(éiﬁﬁmrtjﬁﬂlj , Sibika$i?)" built a stdpa for Kadyapa, "Le Buddha
se rendit, tout prés de 134, dans un champ que labourait un cultivateur"
and gets a bowl of mud, returns, and places it on that spot, He then
recites a géEEé_comparing a 100,000 necklaces of gold with a bowl of
mud used to build a stiipa; the same verse is repeated 6 times, each
time with a change in the quantity of gold. '"Alors, les moines et
les nonnes et les laics des deux sexes placérent chacun une boule de
boue & cet endroit et construisirent un grand stipa.”

It is clear even in résumé form that these three versions are both
related to our Sanskrit text and yet at certain points crucially different.
Perhaps the most noticeable difference between the Chinese translations
and our Sanskrit text is the fact that the former are all accounts either
of the 'appearance' and construction of a stiipa or, simply, of the con-
struction of one; while the latter is concerned first with the 'appear-

ance' of a'mass of relics' (asthisamghata) at a certain spot or place

(pradeéa), and secondly with the establishment of a festival (maha)
at that pradgé§. Although the Sanskrit text uses the term buddhacaitya,
it is here used in the plural as a generic term for a group of things

of which the pradeda in question is, apparently, only one example.
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Even 1f the pradeéa could be taken as the sole referrent of buddha-
caitya, still the difference between the Chinese versions and the
Sanskrit text could not be explained as resulting from a confusion

of the terms "stdpa" and "caitya'". All the Chinese accounts

refer explicitly to 'constructing' or 'erecting'; that is, we are
dealing with a 'structure' of some kind. The Sanskrit on the other
hand is describing the sacralization of a place or spot; there is no
reference to 'constructing' or a 'structure' or a stipa. If we assume —-
as we will try to indicate below -~ that the Sanskrit version represents
the oldest form of the account, then we are perhaps able to see how

at least the Mahididsaka and Dharmaguptaka accounts have taken one in-
cident from the Sanskrit version and by altering it and making it the
central incident, produced a new account, Our Sanskrit text says, in
describing only one of several acts of devotion directed towards the
pradesa, that a lay disciple placed a ball of (fragrant) earth on that
spot and then wondered about the amount of merit resulting from such

an act. The Buddha in the standard EEEEE says that such an act is of
great value., Then "having heard that, the act of depositing a ball of
(fragrant) earth was done by several hundred thousand living beings."
We of course would not want to deny that if this sentence is taken
literally, the procedure it describes would have resulted in a consid-
erable pile., But-the text is referring to a ritual act, not an act

of construction, and it certainly does not connect the presumed pile

(the text never refers to the result of the act) with a stipa, Yet
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this appears to be exactly what the Mahisadsaka and Dharmaguptaka
versions have done, and it is not difficult to see how with a little
adjustment, the incident in our Sanskrit text could do service as a
description of the construction of a stiipa. As we have seen above
both the Mahidisaka and Dharmaguptaka reduce the narfative of the
Sanskrit version to basically three elements: 1) an introduction --
the Buddha arrives at a certain spot and smiles; 2) an explanation

of the smile -~ the story of the Stupa of Kadyapa; the Mahisdsaka
version, but not that of the Dharmaguptaka, retains here reference to
the Buddha causing the stiipa to arise; 3) the placing of a bowl of mud
on the spot, first by the Buddha, then by the monks. This last element
certainly is patterned on the placing of a ball of earth on the spot by
a single upasdka, then by a 100,000 living beings, as recorded in our
Sanskrit text, But then both Chinese versions add an element with no
parallel in the Sanskrit. The Dharmaguptaka version after having said
the monks, etc., placed a bowl of mud there adds: '"et construisirent

' The Mahidisaka after giving a similar account, adds:

un grand stdpa.’
"Ce fut le premier stiipa élevé alors sur le territoire. du Jambudvipa."
By slight adaptations and by neglecting all but one of the series of
ritual acts described in the Sanskrit version, by making this one the
central element of the narrative and by making specific the results of

that ritual act, the Mahidisaka and Dharmaguptaka accounts have finished

by fashioning a new version of the old tale. The process of adaptation
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is transparent once the Sanskrit text is taken into account,

7The Mahasanghika account is more complicated. It has retained
more of the narrative as found in the Sanskrit: i.e., rendering
homage to the stipa, giving flowers and perfumes, the arrival of
Prasenajit (although here at a different point in the narrative);
but has also added more: githads on the gift of the law, on obtaining
the way, etc. Its exact relationship to the Sanskrit version requires
fuller study, but there is no doubt that it, like the other two, is
concerned with the appearance and construction of a stiipa, and in
this differs in a basic way from the Sanskrit.

There is here in reference to the entire passage one other point
which suggests itself, This concerns the fact that the development
in the different accounts of this incident may perhaps present us with
an important linkage in the development of the stiipa as a monumental
form. From the fact that the text represented by the Chinese trans-
lations clearly associates the act of depositing balls or bowls of
earth at a sacred spot with the construction of a stiipa, it is perhaps
not impossible to see in this ritual act a probable origin of the
stiipa as an independent structure, The act as described in our Sanskrit
text is relatively simple. An individual deposits a ball of (fragrant)
earth (mrttikd) at a certain place where tradition locates the remains —--
presuméEly buried -- of a great saint (in this case a Buddha). From
the repetition of such an act an earthen mound would eventually result,
the size of which would depend on the frequency of the act and this
in turn would probably depend on the relative sanctity attaching to
the individual whose remains were being honored. To suggest —-
following the direction taken by the Chinese translations of the account --
that the resulting earthen mound was in fact a kind of proto-stiipa
does not seem totally unreasonable. The possibility requires further
study. For the moment we cite one interesting text from the Jitaka
books which may have some bearing on the point. The text is Jataka
iii 155.18 23:

Tassa Vayappattassa pitamaho kdlam akasi. Ath'
assa pitd pitu kalakiriyato patthdya sokasamappito
aldhanato atthini dharitvd attano drdme mattikathiipam
- katvd tédni tattha nidahitvd gatagatavelaya thipam pupphehi
pijetvd Avajjanto paridevati, n' eva nahayati na vilimpati
na bhunjati na kammante vicareti.

The reference here to a mattikathipa (Skt. mrttika-stipa) is perhaps
supportive of our suggestion.

For early stipa archaeological evidence see D. Mitra, Buddhist
Monuments (Calcutta: 1971) 75; 84,
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The next point to be noted, and one which seems to establish
beyond any real doubt the priority of the Sanskrit version, concerns
the reference to the Rdja Krki. Buddhist Sanskrit literary tradition
consistently associates the Buddha Kééyapa, and especially his funeral
and the deposition of his bodily remains, with the Raja Krki of Benares,
Hofinger says: "A Vipaéyin, le Buddha du quatre-vingt-onziéme kalpa,
les textes associent invariablement la ville de Bandhumati, ou régne
le roi Bandhumat. De méme, au souvenir du Buddha Kééyapa, prédécesseur
immédiat de éékyamuni, est 1ié celui du roi Krki (ou Krsi, ou Krkin, etc.)
et de sa capitale Bénarés., C'est ce monarque ﬁui prit soin des funér-
ailles du maitre, recueillit du blicher les restes vénérés, les déposa
dans une urne d'or et fit construire pour y placer 1'urne un stlpa
fait des quatre joyaux.” 8 Not only is this association 'invariable',
but accounts of, or reference to the Stipa 6f Kééyapa Buddha built by
the Raja ngilare fairly widespread: MSvi 191, 195, 200; ii 77-78;

iv 190-93 = Divy. (CN) 22-24; Avadidnadataka ii 76; 124-25;

Avadanakalpalatd i 95 (vs., 147-48); 145 (vs. 132-33) 279 (vs. 16~17);

Ratnamalivadana 132; etc. Now of the three Chinese versions we are

concerned with here,though none of them places the stiipa in Benares,

8 M. Hofinger, Le congrés du lac Anavatapta I: Légendes des
anciens (Sthaviravadana) Louvain: 1956, 225 n. 1.
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all of them make in some form the traditional association between the
Stiipa of Kadyapa and the Rija ngi.g In light of all this it is
significant that our Sanskrit version -~ although the remains of
Kééyapa Buddha play a dominant role in its narrative —-- knows nothing
of either a Stidpa of Kisyapa or of a Rdaja named Krki -- or any other
Rija ——- who made a stipa for his remains. This is a strong indication
that our Sanskrit version reflects a state of the tradition which is
earlier than both that which is reflected in the "corresponding"
Chinese versions and that reflected in all the accounts which have
connected the remains of Kééyapa Buddha with Krki. In this connection
it is worth repeating that the Chinese versions and the Sanskrit ref-
erences associating Krki with Kééyapa's remains are accounts of the
founding of a stipa, while our Sanskrit text -~ perhaps the original
of at least some of these -- is the account of the founding of a
festival. It is also worth noting that the Chinese versions hold an
intermediate position between our Sanskrit text and the later Sanskrit
references: they refer to the association of Krki and the Stipa of

Kadyapa, but in placing that stlipa at Tou-i or Tou-tseu (see below)

and not at Benares, they retain perhaps a vestige of an older tra-

dition.

? This assumes that the Sibikadi? of the Dharmaguptaka is somehow
connected with Krki; on the varied Chinese transcriptions of the name
see Hofinger, Le Congrés 225 mn. 1; also Bareau 261,
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If the account of the stdpa built by Krki did not form a part
of the original redaction, there is at least one other element found
in the later versions which probably falls into the same category.
In the Sanskrit version the Buddha, after the Brahmana has saluted
from a distance, remarks, without being asked, that if this Brahmana
had only known that the relics of Kadyapa were preserved on the same
spot that the present Buddha was standing on, he could have, by
approaching, saluted two Buddhas, etc. In all the Chinese versions
this information comes to light in quite a different way: in all
three Chinese accounts the Buddha comes to the spot, then smiles, and
Ananda then asks the reason for this smile. In response to Ananda's
question the Buddha tells him that the remains of Kasyapa Buddha
(in these accounts, his stlipa) are preserved heré, etc. The handling
of this incident in the Sanskrit is straight forward and there is
nothing artificial about it. This cannot be said of the Chinese
accounts: the Buddha's smile and the consequent disclosure of some
past event, etc,, as the cause of his smile is a literary cliché and
is found for example at Anguttara iii 214, Majjhima ii 45,74 (cf.
Samyutta ii 254, Vinaya iii 105); Mahdvastu i 317; Divy. 67 ff, 138 ff,
265 ff, etc, It appears that the Chinese versions in deviating
from the description of the incident preserved in our Sanskrit text
have done so only to conform to a standard literary cliché, For
further support of our suggestion two of the references just cited

are of some interest, one is the Pali version (Majjhima ii 45),
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one the Sanskrit version (Mahivastu i1 317) of the same basic narrative.
For reasons of space we cite only Majjhima ii 45 and that in I. B.
Horner's translation:
At one time the Lord was walking on tour among
the Kosalans together with a large order of Monks.
Then the Lord, turning aside from the road, smiled
(when he came to a) certain place. Then it occurred
to the Venerable Ananda: 'What is the cause, what
the reason that the Lord is smiling? Not without
motive do Tathdgatas smile'. Then the Venerable
Enanda, having arranged his robe over one shoulder,
having saluted the Lord with jqined palms, spoke
thus to the Lord: 'Now, revered Sir, what is the
cause, what the reason that the Lord is smiling?

Not without motive do Tathdgatas smile,'

Once upon a time, Ananda, in this district

[imasmim padese] there was a village township

called Vebhalifiga, prosperous and wealthy and
crowded with people. And Ananda, the Lord Kassapa,
perfected One, fully Self-Awakened One, lived
depending on the village township of Vebhalinga.

At that time, Ananda, the Monastery [éségg] of

the Lord Kassapa...was here [idha sudai].
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At that time Ananda, the Lord Kassapa...

instructed an order of monks while he was

seated here. 10

When the Chinese translations of our Sanskrit text are put

alongside this P3li passage (and its parallel in the Mahdvastu) it
will be seen that their introductory passages have in common a stan-
dard form unknown to the Sanskrit text itself. And when we con-
sider both this Pali passage and the other references cited above

it becomes apparent that the smile of the Buddha and the subsequent

relating of its cause is a favorite and stock device used to proclaim

10 I. B, Horner, The Middle Length Sayings II (London: 1957) 243.
In the Mahdvastu the introduction is told in_slightly different terms.
There is an additional sequence where after Ananda observed the Buddha's
smile he first goes and reports it to his fellow-monks., Then returns
to question the Buddha. In the latter's reply not only is this spot
(here the term is prth1v1pradesa)sa1d to be the site of Kadyapa's
ar3ma, but also hlslunu.and Ris cankramasala and not only was it the
seat (nisadya) of Kasyapa Buddha but also of the Buddhas Krakucchanda
and Kanakamuni. E. Senart, Le Mahavastu, T.1 (Paris: 1882) 317 ff;
J. J. Jones The Mahavastu, vol., I (London: 1949) 265 ff; see esp.
his notes 1 & 2 on p. 266 where he suggests certain emendations to
Senart's text. It is a detail of some interest that both the present
Pali passage and its parallel in the Mahivastu have preserved a detail
found in our Sanskrit text which, to judge from Bareau's descriptions,
is missing in the Chinese versions. In our Sanskrit text after the
Buddha has announced that the "undisturbed mass of relics of Kadyapa
Buddha are present on this spot, Ananda laghu laghveva caturgunam
uttarasangam prajhiapya bhagavantam idam avocat: nigidatu bhagavan
prajnapta evisane. Evam ayam prth1v1pradeso dvabhavam samy ak-
sampbuddhdbhyamparibhukto bhav1%yat1 yac ca kasyagena samyaksambuddhena
yac caitarhi bhagavatetl.nlsanno bhagavan prajiapta evasane, Now
MaJJhlma ii 45, 1mmed1ately after the passage quoted above, says:
Atha kho dyasma Anando catugguna samghatim pafifidpetva bhagavantam
etad avoca: -- tena hi bhante, bhagava nisidatu, Evayam bhimippadeso
dvihi arahantehi samm3sambuddhehi paribhutto bhavissatiti, Nisidi
bhagava pantate Asane. The Mahavastu version, though again somewhat
more elaborate, in its basic form has the same marked verbal similarity.
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a past connection with a place, etc., and a Buddha, or even a disciple
(Samyutta ii 254). Again, the fact that our Sanskrit text does not

use this device in a narrative situation where similar accounts do,

is perhaps another indication of its relative priority; and the diverg-
ence on this point between the Chinese and Sanskrit versions is to be
accounted for by the former's having adapted the old account to conform
to a more ''classical" narrative structure, We should state here,
however, what we have assumed all along; that is that‘it is unlikely
that this "adaptation', as well as others already mentioned, were the
work of the Chinese translators. It is more likely a case of them
having before them a recension of the text in which these "adaptations"
had already taken place. That is to sa& that the Chinese translations
probably reflect a Sanskrit text at a later stage than that preserved

in MSV and Divy. 1

1 . . .
1 For the introductory narrative of our Sanskrit text I have been

able to locate only one passage which ~- though not a "parallel" —-

has some elements in common. It is found as a part of the account
preserved in Divy of the coming of Maitreya and refers to the tradition
according to which the Bhiksu Kadyapa had entered bodily into Mt.
Gurupadaka, there to await Maitreya's arrlval The passage in question
reads: Tato maitreyo samyaksambuddho 31t1bh1ksukot1varo yena
gurupadakah parvatas tenopasanpkramisyati yatra k5g§apasya bhiksor
asthisapghito 'vikopitas tigthati / gurupadakaparvato maltreyaya
samyaksambuddhaya vivaram anupradasyatl / yato maitreyah samyaksambuddhah
kdsyapasya bhiksor av1kop1tam asthisamghdtam daksinena pdninad grhitva
vame panau pratlsthapyalvam sravakanam dharmam deéaylsyatl 7 (Dlvy

(CN) 61.19-21. This same tradition is referred to by both Fa~hsien and
HsUan-tsang; see Beal, Buddhist Records of the Western World (London:
1884) LXVI; ii 142,
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There are a number of other differences in detail between the
Chinese translations and our Sanskrit text, almost all of which point
in the direction of those already studied, and which we will not
pursue here. In reference to the Sanskrit text in itself, however,
there remain a number of points of interest,

The Sanskrit version appears to be a very old account both for
the reasons we have indicated above (i.e. lack of reference to Krki or
to a stdpa, etc.), but also from certain elements not yet discussed,

First of all there is the unusual vocabulary, terms such as padavihara

and malavih3ra used, presumably, to describe some kind of ritual per-
ambulation. These are not standard and are perhaps unique to our text.
Secondly, the geographical setting of the account is unusual, BHSD
527 is able to cite only our text and one other (which itself probably

alludes to our text) which refers to Toyika (Tib. chu mans,). BHSD

refers to it as the name of a town, but our text never refers to it as

a town or a city, only as a Eradeéa, and indicates that it was either
in or very close to cultivated fields, On the.other hand the connection
of Toyikd with King Prasenajit and the territory of Kosala is attested
to both by our text and by MSVii 143, the one other place it seems to
be referred to. As we have seen above the versions of our text of G

and D2 conclude by saying tatra ériddhair brahmanagrhapatibhis tasmin

‘ - 1= 1= - A -
pradese mahah sthapitah / toyikamahas toyikamaha iti 539159 samvrtta

(D1 attributes this to Andthapindada). It is more than likely that

MSVii 143 is referring to just this festival when it says: érivastyém



35

nidinam/ yadd rajfia prasenajitd kodalena toyikamahah prasthapitas

tadd tatra bhiksubhiksunyupasakopasikdnam mah3sannipato bhavati:

'The introduction in érévasti [i.e., the Buddha dwelt in érévasti, etc.].
When by the R3ja Prasenajit of Kosala the Toyika festival was cele-
brated ('established'?) a great assembly of monks, nuns, laymen and
women was there.' Dutt in his introduction to E§Yii (p.xix) seems

to take Toyikamaha in its literal sense (assuming that toyika is
derived from Skt. toya) as "a water festival" rather than as 'a
festival held at Toyika; but this seems unlikely, and in light of

our text, and the fact that the tatra of MSVii 143, judging from what
follows in the story, cannot possibly refer to érévasti, and therefore
must refer to Toyikd, it seems necessary to understand MSVii 143 as
referring to a festival held at Toyikad; i.e., the same festival that

is referred to in our text. Even so, this is scanty information and
Toyikd remains an obscure place name in the territory of Kosala. Both
our text and MSVii 143 seem to indicate that it was probably not too far
from érévasti, but little else. It is at this point that it is of some
interest to look at yet another version of the Stiipa of Kééyapa, one
which presents a similar geographic puzzle.

Dhammapadatthakatha iii 250-35 under the title Kassapadasabalassa

Suvannacetiyavatthu has preserved what appears to be the Pali version

of the tradition preserved in one form in our Sanskrit text and its
Tibetan translation, and in a somewhat different form in the Chinese

translations of the Vinaya. This P3li version is again somewhat
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different from both. It is in its present form manifestly the latest
of all. We give here a translation based on the edition of H. C.

Norman (London: 1906~14: PTS) followed by a few notes.

1) 3)

The Account of the Gold Cetiyaz)of Kassapa-Dasabala
This discourse on dhamma entitled "Worthy of Worship'" the teacher,
travelling his round, related in reference to the gold cetiya of Kassapa-
Dasabala.
i The Tathadgata, having departed from Savatthi, gradually going to

4)

Baranasi, on the way near the village of Todeyya, surrounded by a

great -community of bhikkhus, came to a certain deva—place.s) The Sugata
seated there, having sent fhe Treasurer of the Dhamma [i.e. Ananda],G)
he summoned a Brdhmana doing the plowing ﬁearby. That Brahmana having
come, not having saluted the Tathi3gata, but having honored that deva-
place, stood [there].

The Sugata said: "How do you regard this spot (padesa), Brdhmapa?"

[He replied]: "Friend Gotama, I honor this place (Ehégi)'as a
cetiya handed down from a tradition of ours.7)

The Sugata praised him [saying] "Brdhmana, good is done by you
honoring this place."

Having heard that, the Bhikkhus experienced a doubt: "What is the
reason the Blessed One praised [this Brdhmana] thus?"

Thereupon the Tathigata, to remove their doubts, having spoken

8)

the Ghatikadrasuttanta of the Majjhima-Nikaya, through the might of

his magic power having created in the sky, like a gold mountain,
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another gold cetiya a yojana in height of Kassapa Dasabala, 9) having

10)

pointed to the multitude, having said: '"BrZhmapa, even more fit
is the worshipping of such as are worthy of worship," having explained
the four worthy of a thipa, the Buddha, etc., through the manner in-
dicated in the Mahdparinibbana-Sutta, 11) having illustrated in detail
the three cetiyas, '"the relic cetiya, the commemorative cetiya, the

12)

cetiya of things used,” he spoke these verses:
Of one worshipping those worthy of worship,
Buddhas or disciples
Having passed beyond illusions, having overcome
sorrow and lameﬁtation;
Of one worshipping those of such quality, nibbaned,
having no fear anywhere,
It is not possible to calculate this much merit
by anything whatever,
[Then follows the usual word by word commentary on these verses.]
At the end of this discourse the Brahmana was a streamwinner.
The gold cetiya a yojana in extent stood in the sky for seven Aays,
and there was a great assembly. They for seven days by various ways
worshipped the cetiya. Thereupon the dissension of views of those
having dissenting views arose; through the Buddha's might that cetiya

13)

was returned to just its proper place, and just there [in place

14) In that

of it] at that moment there was a great stone cetiya.
assembly, of eighty~four thousand living beings there was a realiza-

tion of dhamma,
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Notes

1)

A somewhat loose translation of this account was published years
ago in Burlingame's translation of the 'legends' in the

Dhammapadatthakatha (=DhA), Buddhist Legends. pt.3 [HOS vol. 30]

(Cambridge, Mass.: 1921) 68-69. On the ascription of DhA to
Buddhagosha there is considerable doubt. See Burlingame, ibid., pt.1

59-60; Malalasekera, The Pali Literature of Ceylon (Colombo: 1928)

95-98; Adikaram, Early History of Buddhism in Ceylon (Colombo:
i

1946) 6.

2)The literature surrounding the remains of Kassapa Buddha which is
preserved in P3li sources seems -~ although not yet systematically
studied -- to differ on some points with the Sanskrit. P&ali literature
knows the association between the Stlipa of Kassapa and Kiki (Skt. Krki)
but the latter is there given a less prominent role. On the other
hand reference to a cetiya of gold of Kassapa, as here in DhA iii 250,
is frequently met with in P3li sources (at least three other times
An DhA alone: iii 29, iv 64; 189), while a fairly pérsistent feature
of the Skt, accounts is reference to the stiipa being made of the four

precious things (See MSVii 77; iv 190 = Divy. 22; Avad@nadataka ii 76,

etc). These divergent traditions must be studied at a latter time,
For some references to the cetiya of Kassapa see Malalasekera,

Dictionary of Pali Proper Names (= DPPN) vol. I (London: 1936)

544-547.

3)DPPNi 544 says that the epithet dasabala is used of the Buddha Kassapa

to distinguish him from other Kassapas, but BHSD 1822 calls this

suggestion into question.
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4)Tathégato savatthito nikkhamitvd anupubbena barapasim gacchanto

antarimagge todeyyagamassa samipe...

5)devagghénam; see Mil. 91, 330 (esp. I. B. Horner, Milinda's Questions

Vol. I [SBB 22] London: 1964, 127 n.4; A. K. Coomaraswamy Yaksas,
pt. I (Washington: 1928) 43 on yaksasthdna). Burlingame translates

this term and cetiya and thiipa all simply as ''shrine".

6)dhammabha945g5rikaﬁ an epithet for Ananda; DPPNi 262.

7)amhéka@ paveniyd &gatacetiyatthdnam vanddmi bho gotama ti.

S?Eii 45 ff; This is the same text the introductory passage of which

we cited above (p. 31) because of its similarity with the introductory
passages of the Chinese "translations" of our Skt, text, Its presence
here perhaps lends some weight to our previous remarks on the process
of the adaptation of the old account, aithough the adaptation here

is much cruder: the insertion of the new account into the older one
without any real attempt to join the "two,

9)

iddhanubhavena kassapadasabalassa yojanubbedham kanakacetiyam

aparam iva [vl, aparim iva; aparamifi ca; aparafi ca] kanakapabbatam
] s ca,; ap cd &

dkidse nimmaya; Burlingame: '"Then by the supernatural power of his

magic, he created in the air a mountain of gold, a double, as it were,
of the golden shrine of the Buddha Kassapa.' The point of interest

here is that the sense of apara (in itself not textually over secure)

seems to imply that this is another or second golden cetiya of Kassapa,
This perhaps reflects an attempt to harmonize the present account with

the apparently well known tradition associating the golden cetiya
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of Kassapa with Barapasi (see above N,2 for references), It is
perhaps for the same reason that the present text in its conclusion
specifies that it was a stone cetiya (Eéffgio) -—~ not a golden one -~
which remained on the spot.

10)The problem here is whether mahdjanam equals the mahabikkhusamgha of

the introductory section. Burlingame has clearly understood it so

and for mahdjanam dassetvd brdhmapna evagvidhinam pujarahanam pija

-TA~
yuttdra va ti vatvid, he has: '""Then, pointing to the numerous company

of his disciples, he said: 'Brahman, it is even more fitting to render
honor to men who are so deserving of honor as these.'" Now, although this
is a paraphrase and not a translation of the original P3li, it is not
impossible that he has rendered in some sense the meaning intended by
the text. Against this is the fact that immediately following this
passage the four who are thiipdraha are enumerated with the strong sug-
gestion that it is they whc are the pijaraha of the passage under

discussion. The gathi3s which follow also suggest this.

11)Digha ii 142; cf. Anguttara ii 245; i 77; iidi 62.

12)

sariracetiyam uddissacetiyam paribhogacetiyam ti tini cetiyani.

Adikaram (EHBC., 135) considers uddissacetiyam here an interpolation and

this receives some support from the Ms. Cf Jataka iv 228; Paramatthajotik

(PTS) 221-22.

l3)buddh5nubhévena tam cetiyam yathdtthinam eva gatam. Burlingame:

"By the supernatural power of the Buddha that shrine returned to its

original place,"

14)See note 9.
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If the obvious interpolations (reference to the Ghatikara

and Mahaparinibbana Suttas, to the tlpi cetiydni, etc.) are

bracketed in the account of DhAiii 250, it is sufficiently obvious

that we have here a P3li version of our Sanskrit text., Though in

some instances it has handled them differently, it has preserved

the basic elements, sometimes more faithfully even than the text
represented by the Chinese translations: the Buddha wandering about,
the Brahmapa plowing the fields, the incompleteness of the latter's
salutation, the Buddha's manifestation of the remains of Kassapa

(here in the form of a cetiya), their disappearance, verses on the
merit of ggiéf spiritual attainment of a large audience. In its

basic outline, then, the P3li version stands as a kind of paraphrase --
with a tendency toward omission -- of our Sanskrit text. 12 We will
not here take up for discussion the diffefences between the Sanskrit
and Pali versions. This, for one thing, would require a fuller

study of the P3li material on the remains of Kassapa; for another,
perhaps the major differences are 'easily'" attributable to the manifest
lateness of the P3li account as we have it. What is of more interest
for the moment in having recognized in DhAiii 250 a Pali version of

our Sanskrit text is the geographical information presented by the

former,

12See Burlingame, pt.l, 26-8 on the general character of

the handling of his story material by the compiler of DhA,
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The Pali account is set at a devatthlna near the

village of Todeyya (Todeyyagimassa samipe), the latter being

situated on a route from Sdvatthi to Baranasi (Savatthito

nikkhamitvd anupubbena bara@pasim gacchanto antardmagge). Todeyya

as a place name ~- parallel to the Toyikd in our Sanskrit text --
appears to be referred to only in connection with this account
of the remains of Kassapa (DPPNi1039). Further, DhAiii 250, by
associating the remains of Kassapa with Todeyya, contradicts

the "classical' tradition of the PAli sources which invariably
associates them with Bardnasi (see notes to the trans, 2 for
references, 9 for Qhéjs apparent uneasiness in presenting this
association). This exactly parallels the situation of our
Sanskrit text in reference to the "classical' tradition of the
Sanskrit sources., DhAiii 250 (in spite of its otherwise late
appearance) like our Sanskrit text, appears to have preserved

an older 'pre-classical' form of the tradition. Given their
occurrence in parallel contexts in parallel texts and their
parallel position in relation to their respective ''classical"
traditions, plus the fact that both refer to a place, more or

?
less close to Sravasti, it appears fairly certain that Todeyya
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and Toyika represent different forms of the same name, 13

However, whether it be called Todeyya or Toyikd, still we are
obviously not dealing with a famous or even well-known place of
Buddhist India. The Pali account, assuming the equivalence of
Todeyya with Toyika, adds to our knowledge only the fact that
Todeyya/Toyikad lay somewhere on a route between érivasti and
Baranasi.

We have up to this point ignored the geographical references
in the Chinese versions of our text. At first sight they are prob-
lematic, The Mah3sanghika account is the least specific saying
only '"Le Buddha voyageait au pays de Kosala.'" Both the Mahis3saka
and Dharmaguptaka accounts are a little more helpful. The first

says that the Buddha wandering in Kodala "parvint au village de

13 Their formal relationship is not unambiguously estab-

lished., Todeyya, the regular Skt. of which is Taudeya (v.1.Todeya)
appears to be derived from Tudi, Skt. Tadl, itself according to
Panini a place name (see, Lé;E:Karmav. 21 n, 3). Toyika, on the
other hand, appears at first sight to be derived from Toya, and Tib.
chu mais seems to support such a derivation. BHSD 257, however,
has already put a question mark on this. If we take into account
BHSG 2.32 ("As regularly with Pkt. and sporadically in P3li, we
find (rarely) y for an intervocalic stop: tayin, regularly for
P31i tAdin, etc."; cf. W. Geiger Pali Literature and Language,
trans. B. Ghosh (Calcutta: 1943) 81, § 36) and assume the same
substitution here, it may not be impossible to derive toyika (as
well as taudeya, todeya) from tadi. The change in suffix is
perhaps also accounted for by BHSG 2.32 and 33, Geiger § 36.

From the other side, if as BHSG 2,32 suggests for BHS, the sub-
stitution may also go in reverse for Pali, perhaps Todeyya here

is the Palization of Skt. toyikad (again with change of suffix).
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brahmanes Tou-i (}gﬁ}% e+«"; in the second, with the same
preamble, the city is called Tou-tseu Qﬂgﬁ ;;. ). In both cases
Bareau translates these 'nmames'; the first as '"Ville<blessé",

which he restores as Nagaraviddha, or as '"Ville de méme espéce",
restored to Nagaravidhi@, all followed by a question mark; the
second as ''Ville-~enfant'" restored to ''Nagaraputra?'. He then

goes on to say: ''Nagaraviddha, Nagaravidhid et Nagaraputra doivent
&tre identifids 2 Nagarabindu/Nagaravinda qui était un village de
brahmanes situéd entre érévasti, capitale du Kosala, et Varapasi (p.
261). If Tou-i/Tou-tseu can be identified with Nagarabindu/
Nagaravinda, then their location appears to be in agreement with
that of Todeyya as given by DhAiii 250. The problem here is that
MSVi 66 in the udddna heading the section in which our Sanskrit text
is found gives unmistakable proof that Naéarabindu and Toyika are
two distinct and separate places. The second half of the itinerary
given by the uddana reads:

peyd toyikd ca drivasti anavataptah /

. ? s et . .
nagarabindud ca vaid3li bhavati pascima //

which seems to indicate not only that Toyikd and Nagarabindu were
different places but also that the latter lay on a route between
$ravasti and Vai$ali. This is enough to indicate that something
is not quite right here., What that something is, the present writer =--

because of his linguistic poverty =-- can only imperfectly suggest.
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The suggestion is this: it seems possible that in the case
of Tou-i and Tou-tseu, what Bareau took for translations are in fact
transliterations; that rather than restore through translation as
Nagaraviddha, etc., they should be taken as phonetic representations
of an Indian original and, without knowing the exact phonetic value
of the characters, that this original was Toyik3d or some form of it.
This suggestion, happily, is not without some further support.

Fa~Hsien in the records of his travels makes a number of
references to Kééyapa Buddha, the most important of which is this:
"Fifty 1i to the west of the city [érévasti] we arrive at a town
called To-wai; this was the birthplace of Kisyapa Buddha, Towers
[=stlipas] are erected on the spot where he had an interview with
his father and also where he entered Nirvapa. A great tower [stipa]
has also been erected over the relics of the entire body of Kadyapa
Tathagata." 14 Legge 1> i ranscribes the name as Too-wei, and both
he and Beal, following Cunningham }6identify this "town' with Tandwi,

a village nine miles west of the present site known as Saheth-Maheth.

14 Beal, Buddhist Records, xlviii,.

15 J. Legge, A Record of Buddhistic Kingdoms (Oxford:1886) 63.

16 Annual Report of the Archaeological Survey of India, Vol.l

(Simla: 1871) 348-50; vol. 11 (Calcutta: 1880) 70-78,
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This identification 1s repeated by Giles 17 who translates the passage
simply "Fifty 1li to the west of the city there is a town named Tadwa,,.."
and by Ii Yung-hsi.18 More helpful for our purposes, and anticipatory
to our own observations are Watters' observations: ''Fa-hsien, who
places Kidyapa Buddha's natal city 50 1i to the west of érévasti,

calls the city Tu-wei (ﬁl\zfi ). These characters probably represent
a sound like Topi, and the city is perhaps that called Tu-yi E%WB;E ]
in a Vinaya treatise [T.1421, the Mahidasaka Vinaya]}9 It seems that
all that is required to confirm the correctness of Watters' suggestion
is reference to our Sanskrit text. Once given a tradition which places
the remains of Kidyapa not at Benares where the bulk of our sources
place them (a fact noted by both Legge and Watters), but at a place
called Toyik3, then all these Chinese "'renderings' become transparent,
both that of Fa-hsien and those of the Vinéya accounts. The ident-
ification of a Sanskrit version of the latter (i.e. Msvi 73ff) makes

it almost certain that Tou-i and Tou~-tseu were attempts to render

17 The Travels of Fa-hsien (London: 1923) 36,

18 A Record of the Buddhist Countries (Peking: 1957) 49,

19 T. Watters, On Yuan Chwang's Travels to India, Vol, 1
(London: 1904) 400.
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the name Toyikd3. It is perhaps equally certain, since there is
an old literary tradition which places the remains of Kadyapa at
a place called Toyik&d near érévasti, that when Fa-hsien speaks

of a stpa of the remains of Kidyapa at a place near érévsti and
calls that place To-wai, he is attempting to render some form of
that same name. All three cases appear to be transliterations,
not translations. The final suggestion is this: Sanskrit ?gziké,

Pali Todeyya, Tibetan chu mans, Chinese Tou-i, Tou-tseu, To-wei

all are names (or the name) for a settlement near érévasti, probably
the present day Tandwé,zowith which an old pre~classical form of the
tradition associated the remains of Kisyapa Buddha. That both
Fa-hsien and Hsiian-tsang place the remains here is worthy of note,
It indicates that in spite of the persistent and wide-spread

literary tradition to the contrary, the association of Kidyapa and

20 W. Vost in an article entitled "Setavya, or To-wai"
JRAS, 1903, pp. 513-16, apparently with no knowledge of Cunningham's
proposed identification, identified To-wai with Setavya. But
his identification is based on such slender evidence, that it can
be safely ignored.
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2
Toyika persisted at least locally down to their respective times.

21 Hslan~tsang in referring to the stiipa of the remains of
Kasyapa does not actually name the town in which it is located:
"To the north-west of the capital [Sravastl] 16 1i or so [Watters:
"Above 60 1i''] there is an old town. In the Bhadra-Kalpa when men
lived to 20,000 years, this was the town in which Kidyapa Buddha
was born. To the south of the town there is a stiipa, This is the
place where he first met his father after arriving at enlightenment.
To the north of the town is a stipa which contains relics of the
entire body of Kasyapa Buddha. Both these were built by Adoka Raja
(Beal ii 13; Watters i 400) There is one point of detail both here
and in Fa-hsien worthy of further note. Beal (ii 13 n. 27) says the
expression "the entire body" in the passage just quoted from Hsuan-
tsang is the same expression as that used by Fa-hsien in referring to
the remains of the Bhiksu Kadyapa inside the Gurupiddaka Mt. The
expression here is /ﬁé . Interestingly enough it is this same
expression plus A 4/ that Fa-hsien uses in referring to the remains
of the Buddha Kidyapa at To-wai. This verbal parallelism does not
appear to be accidental, As we have seen above (n.ll) the account
of the remains of the Bhiksu Kadyapa found at Divy. 61 uses the ex-
pression avikopitam asthisamghdtam in referring to his remains, and
it is this same expression which our Sanskrit text uses when referring
to the remains of the Buddha Kasyapa (see n. 7 to trans. of the Skt.
text). The parallel use of such an expression (which in the Sanskrit
sources at least is not common) in both the Sanskrit and Chinese
documents which, in turn, are parallel to one another, further in-
dicates the probability that both sets of documents are repeating
the same traditions. It may further indicate that Fa-hsien and
Hslian-tsang were either familiar with some version of these Sanskrit
accounts, or that some version of these stories was current at the
time at the two places they respectively visited.

The dlscrepancy on the placement of To-wai between Fa-hsien
(50 1i to the ,west of Sravastl) and Hsuan-tsang (above 60 1li to the
northwest of Sravastl) is not too serious; nor is the discrepancy
between these two and DhAiii 250 (on some route between Sravasti and
Benares), The latter is problematic only if we assume that Buddhas
always travelled in a straight line; a fact not yet firmly established.
That a route going from Sr3vastl to Benares would first go west is
far from impossible, especially if only the eventual destination was
Benares.
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Having come this far, the material presented above requires
some systemization and allows of certain conclusions. Vogel has
already indicated a number of things concerning the place of the
former Buddhas, and especially Kisyapa, in early Indian Buddhism.

He has for instance pointed out that the names of the former Buddhas
"agree in all the schools, a circumstance pointing to an early date
of this development";22 and, after a study of the material, that

"the evidence of the ancient monuments supplemented by the narratives
of the Chinese pilgrims testifies the reverence in which the Indian
Buddhists held the past Buddhas and in particular Kééyapa".23

Our study of even the limited literary sources cited above bears

him out and, in reference to the cult of Kidyapa, is able to furnish
a few additional observations.

Our first observation, perhaps an obvious one, is that the
literary material studied indicates unmistakably an evolution in
the tradition concerning the remains of Kisyapa. The earliest form
_of the tradition -- represented by the text preserved at MSVi 73 ff,
Divy 76 ff and 465 ff, and 'dul ba, PTT 41, 179-3-6 ff -- places

the avikopito 'sthisa@ghéta, the undisturbed mass of relics of Kadyapa

in the ground at a spot (prade$a) near a place called Toyika. It

22 ;. Ph. Vogel, '"The Past Buddhas and Kisyapa in Indian
Art and Epigraphy,'" Asiatica, Festschrift Friedrich Weller (Leipzig:
1954) 808.

23 1bi4., 815.
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also records the establishment of a festival (gghg) at that spot
by 'believing brahmanas and householders.'" A second stage in the
development of the tradition —- represented by the Mahasanghika,
Mahisisaka, and Dharmaguptaka Vinaya accounts preserved in Chinese,
and by the account in DhAiii 250 ff -~ again places the relics of
Kadyapa at Toyikd (=Tou-i, Tou-tseu, Todeyya), but now they are
contained in a stiipa which is in the ground (not specifically stated
in DhA., and here called a cetiya) and which is 'magically' made to
to appear (not specifically stated in Dharmaguptaka). It also records
the construction at that spot (after the 'magically' raised stiupa
disappears) of a stGpa by the Buddha himself, or by the Buddha and
monks, laymen, etc. (in ggé the stone cetiya which remains on the
spot simply appears), the Mahidasaka saying ""Ce fut le premier stiipa
élevé alors sur le territoire dg Jambudvipa.'" Another and third
stage of the tradition -- represented by MSVi 191, 195, 200; ii 77 ff;
iv 190 ff = Divy. 22 ff; Av. ii 76; 124-25; DhA iii 29; iv 64, 189,
etc. —— places the remains of Kééyapa in Benares in a st{ipa built
by the Rdja Krki (the role of Krki in the Pali sources is not yet
exactly determined). As we have noted above (p. 47 ) the tradition
recorded by Fa-hsien and HsUan-tsang is that of the second stage of
development and not, as we might expect of the third. It is the
tradition in its earliest form which is undoubtedly the most interesting.
The 'canonical' position on the treatment to be accorded to

the remains of a Buddha is well known from the Mahiparinibb &na-sutta
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in both its P3li and Sanskrit versions, and one of the central
elements of that treatment is the building of a stipa over such
remains. It is therefore of more than passing interest to come
across the text of MSVi 73 which appears to know nothing of this
procedure, and that may in fact indicate that at least in this case
the remains of a Buddha were simply buried in the ground without
any visible marker. At the very least it undeniably indicates that
there was at least one tradition current which knew of the remains
o% a Buddha existing without any connection with a stdpa, The
implications of this situation may be expressed in one or two ways;
either 1): the account preserved in MSVi 73 is earlier than the

stGpa passages in the Mahaparinibbana-sutta and its parallel texts;

this, in turn, would indicate that the stiipa tradition of Mah3dparinib-
bina-sutta, etc., does not represent the oldest tradition on the
treatment of the remains of a Buddha and, as a consequence, the stiipa

o . , A 24
tradition cannot have formed a part of the earliest Buddhist traditioms.

24 . . s ,
This, of course, is not a new position; it has been suggested

before by a number of early scholars (most of whom depended primarily
on the P3li sources), but always on rather subjective or speculative
grounds. The case of MgYi 73 ff. is perhaps the first in which there
is any hard literary evidence. Interpreted in this way, the case of
MSVi 73 ff does not lend any support to views such as that recently
expressed by D. L. Snellgrove ("Sakyamunl s Final Nirvana" BSOAS 36
(1973) 409-11) with which the present writer is in sympathy.
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Or 2): There existed two traditions on the way in which the remains
of a Buddha are to be treated; in one a stiipa is erected over the
remains; in the other there is no reference to a stipa, The former
tradition in the course of the development of the larger structure
of which it was (and is) a part,presumably won out over the latter
and this second tradition almost entirely died out; it is now pre-
served only (perhaps) in MSVi 73 ff. It is not possible given the
present state of our knowledge to unhesitantly choose one or the other
aiternative. All that can be said is that there is at least one
tradition —— either earlier or contemporaneous with the stipa tra-
dition -—- which knew of the remains of a Buddha being preserved apart
from any stipa.

There is one other related point which, fortunately, allows
for a more definite statement. According to the earliest account
of the remains of the Buddha Kidyapa, that is MSVi 73 ff, the cult
of this Buddha was organized around a spot (pradeda) at which the
Buddha éékyamuni is said to have raised the undisturbed mass of relics
of this past Buddha, and under the ground of which those same relics

presumably were presumed to remain. The cult activity consisted in

25 It should be pointed out that we have consciously and
carefully avoided using the word 'history'. We are not dealing
here with "history", but with the history of a tradition. From this
point of view it matters not at all that the remains of the Buddha
here referred to are those of a past Buddha. From the point of view
of the tradition, all Buddhas are on the same footing. They are all
equally "real". Adoka, when he went to Nigalisagar, did not render
homage to an "unhistorical"” Buddha. And, conversely, the stipas,
images, etc. of the Buddhas Kadyapa and Kanakamuni found throughout
India are as "historical" as those of Sakyamuni.
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tircumambulating that spot, placing there balls of (fragrant)
earth, scattering flowers there, etc.,. This same early account
- knows .of -a festival (@EEE) established there, the nature of which
we know nothing about.26 It knows nothing about a stiipa erected on
or near this spot, and a stipa plays no part in the ritual activity
deseribed by this earliest of accounts.

That the tradition concerning this sacred spot near Toyika
did not for long remain unaware of a stiipa erected there is adequately
demonstrated by the accounts preserved in the Chinese Vinayas, and,
assuming the identity of Toyika with To-wei, the presence of a stiipa
there is confirmed by the accounts of Fa-hsien and Hslan~tsang. The
latter in ascribing the construction of the stidpa to Adoka gives a
possible date for its appearance and this date is perhaps supported by
" a number of inscribed fragments found by Cunningham near the ruined
‘great stﬁpe' at Tandwd. He says of these: "[Fragments] Nos. 5,6,7,
ard 8, are other inscribed fragments, all of which I have preserved
for the purpose of showing that the great stilipa of Tandwd must have
been as early as the time of Adoka, as thekcharacters on these frag-

ments are the same as those of his inscriptions." 27 We know from

26It is worthy of note that the reference to the Stipa of
Kasyapa at Avaddnadataka ii 76 14 refers to stiipamaha being cele-
brated: tasya r3jnd krkinid darire sarlrap_lem krtva samantayojanas
catUratnamaya stipah pratlsthapltah krodam uccatvena / tatra ca
stipamahe vartamane dylitakarena dindradvayam tasmin stipe yastyam
samaropitam, There is also reference to mahas being celebrated
as a part of the enshrining in stipas of the relics of Sékyamuni;
see E. Waldschmidt, Das Mah3parinirvapa-siitra, T. III (Berlin: 1951)
4463 cf. Jataka iv 228 on bodhi-maha.

27Cunningham, Annual Report, XI, 74 Vogel A51at1ca, 813.
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his own testimony that Asoka was responsible for doubling in size

a stipa of the Buddha Kanakamuni which apparently predated him, 28

It is therefore not improbable that he might also have been involved

in the construction of a stiipa of the Buddha Kisyapa., Whether this

was the original construction or -- as with the Kanakamuni stdpa --

additional construction, is impossible to say. However, it should

be noted that HsUan-tsang, while attributing the construction of

the Stidpa of Kadyapa to Adoka, does not mention having seen there

an 'Asokan pillar'; and, while recording the presence of an 'AsSokan

pillar' at the site of the Kanakamuni stupa, he does not explicitly

ascribe the construction of this stiipa to Adoka, only the pillar.
Finally, again assuming, as it appears we must, that our

Sanskrit version represents an old -- probably the earliest -- account

of the remains of Kaéyapa, we must take note of the difference between

it and the later versions in the role assigned respectively to monks

and to the laity in the ritual activity which surrounds these remains.

In our Sanskrit version it is for the 'seeing' of the monks that the

'mass of relics' is raised up, but the only exhortation directed

towards them is the somewhat curious: udgrhpnita bhiksavo nimittam

antardhdsyatiti (dge slon dag rtags ggé dig / nub bar 'gyur ro Zes pa).

On the other hand the text persistently specifies that the ritual acts

directed towards the pradeda were undertaken by upasakas, by pranis,

28 See J. Bloch, Les inscriptions d'Adoka (Paris: 1950) 158;
Watters ii 5-7; Vogel, Asiatica, 813,
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and that the festival was celebrated Srédddhair brahmanagrhapatibhis.

The Bhikgus appear to have no part in all of this (we know, however,
from MSVii 143 f. that monks at least attended the festival). 1In
the text represented by the Chinese versions the situation is very
different. There the laity, though usually present, are definitely
of a secondary importance. It is the monks who ask for and get
authorization to render homage to the stiipa, to offer flowers and
perfumes, etc. in the Mahasarigika account; who construct the stipa
with "boules de boue" in the Mahiddsaka, and who -- although here
‘along with the laity -- do likewise in the Dharmaguptaka account
(see Bareau. 259-62). The difference in orientation is unmistakable.
In the case of the first two Vinaya accounts this change in orient-
ation is at least partially accounted for by the fact the tradition
of the remains of Kééyapa is here used as-an introduction to the
general rules of these Vinaya on the construction and cult of the
stipa. But such a usage of this tradition is in itself significant,
implying, perhaps, that the version of the tradition available to the
compilers of these two Vinayas was already such as to serve as an
authority for a set of rules governing the behaviour of monks. Un-
fortunately the P3li version is of little help on this point. In it,
it is to remove the doubts of the Bhikkhus that the golden cetiya

is made to appear, but it is to the Brahmana that the exhortation
to do Egié of those plijaraha is addressed (if, as Burlingame's

rendering implies, mahdjana=mahabhikkhusamgha (see note 10 to trams.).

Then the bhikkhus, far from being the doers of pijad, are the object
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of it). In its final paragraph, the Pali account says simply that

a mahanto samigamo worshipped the cetiya for seven days, The com-

position of this samigama is not specified, so again the exact position
of the Pali account on this point remains uncertain.

We come then anupﬁrvaéas to the point from which we departed:
Bareau's remarks on the account of the Stipa of Kadyapa to the effect
that "Cependant, certains indices laissent 3 penser que 1'un au moins
des récits, celui qui concerne le stipa du Buddha Kasyapa, peut
rémonter, dans sa version primitive, & une époque antérieure au régne
d'Adoka." Now it is clear from the data presented above that the
argument he presented in support of this remark (see above p. 3)
will not stand up, even, perhaps, if radically altered in light of
our "new'" material. But while the argument falls down, the remark
itself fares better. Everything about the account preserved in
MSVi 73 ff points to its being a very old tradition: its placement at
a practically unknown village in Kodala; its ignorance of a stiipa con-
taining the relics of Kééyapa or of any association of the remains
of the latter with a king of Benares by the name of Krki; the unique-
ness of its introductory passage and the non-standard elements of

its vocabulary -~ padavihara, md3lavihdra, asthisamghidta, etc. —~

and, finally, the fact that some version of it is known by at least
five important schools. Whether or not we accept HsUan-tsang's
ascription of the construction of the Stidpa of Kadyapa to ASoka

(and the archaeological evidence which may support it), the fact
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remains that the Stiipa cult in general, as well as some form of it

in connection with the past Buddhas, was well established by his

time. This fact, coupled with the fact that the account of §§Yi 73 £f
knows nothing of a StlGpa cult, is by itself perhaps sufficient to
indicate that this account is pre-Asokan. If we go further and

assume that the fact that MSVi 73 ff knows of the remains of a

Buddha which are preserved apart from any stupa indicates that it

is earlier than the stiipa passages of the Mahéparinirvéga—sﬁtra

(themselves quite old judging from their occurrence in all versions),
and its parallel stilpa texts, then we must accord to the account now
found at MSVi 73 ff a very early date, a date the lower limit of

which remains unfortunately vague.
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Addendum

Prof. de Jong was kind enough to send me six pages of detailed
notes and corrections to this part of the 'thesis'. Unfortunately I
did not have time to incorporate them into the paper. Some of them
however, were too important to leave unnoted and I therefore chose
to give them in the form of an addendum,

p. 5, line 17: For 'Just so' = evam, read simply 'Yes'.

P. 7, line 14: '...through the thinking of the Blessed One,

are aware of that thought.' = bhagavatas cetadd cittam 3j3nantij;

read instead: 'They understand the thought of the Blessed One
through reflection.' Also p. 8, line 18: '...and having known the
thought through reflection of that lay disciple...' which is ambiguous,
read instead: '...having known the thought of that lay disciple through
reflection...'. So also at p. 9, line 6, etc.

P. 7, line 19: ‘Thereupon the undisturbed mass of relics of
the Samyaksambuddha Kasyapa by him were raised up.' 1In comparing the
different versions of the text I overlooked here an important variant,

G here reads tatas tena kééyapasya samyaksambuddhasyavikopitah

éarirasa@ghéta ucchrdpitah; but D1, D2 and T all have tatas taih (=

de nas de rnams kyis); i.e., the relics were raised by the nigas.

This variation is obviously bound up with the textual difficulties
discussed in note 11 and the whole situation there must be rethought.

p. 8, line 5: if the text of G is correct, then sthapati
refers only to Purdna

p. 8, line 7: 'by whatever [were there] former roots of good';

read instead: 'by some former...'.
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p. 8, line 17: for 'contentment' read 'absence of regret’',
P. 9, line 3: for 'so far' read 'in the first place' or 'to

begin with'

p. 9, line 15: for 'plucked' read 'loose'.

p. 10, line 1 and n., 24: Prof, de Jong thinks that in spite

of T, Lévi (BSOAS 8 (1936) 619-22 and Karmav. 63 n. 2) is right in
supposing that malivihdra refers to some kind of "building'". This
remains problematic.
’ p. 19, note 28: This note must be rewritten to take into
account the 'parallel' passage in a fragment of an unidentified text
published by H. Luders in Weitere Beitrdge zur Geschichte und
Geographie von Ostturkestan, BSB Phil.-hist. k1. 1930, 482-538.

p. 20, note 31: I myself discovered after this note was

written that this verse is quoted--with no indication of source: uktam

ca... in Prajfidkaramatikrtd Bodhicarydvatdrapafijikd (Poussin Ed.)

424,10, It reads: samacittaprasidena.

P. 22, note 6: In reference to the Chinese version of MSV,
Prof. de Jong wrote to me that, "The Chinese tr. of MSV contains the
account of the Stlipa of Kiadyapa; cf. Taish3, vol. XXIV, 53 all-cl5.
Toyik3 is transliterated: Tu-i-chia which corresponds exactly to

p. 36, line 24 and note 9: ‘'having created in the sky,
like a gold mountain another gold cetiya.' I have misunderstood the
text here; read: 'like another gold mountain'; and ignore the remarks

I made on the basis of my mis-translation.
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Appendix

We give here a translation with notes of one of the many
accounts of the Stiipa of Kadyapa at Varanasi., It clearly illustrates
the 'classical' tradition concerning the remains of this Buddha and
thus also clearly underlines the difference between this 'classical!
tradition and MSV i 73 ff. It also contains valuable information
on two distinct ways in which the upkeep and maintanence of a stipa
was financially supported. This information establishes the fact
that the machinations of governmental finance have changed little in

2000 years.
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A bhiitapiirvam account from

the (éroga—)Kogikargévadéna

MSV iv 190,14-193,16; Divy (CN) 22,4-24,.1;(Vaidya)l3.

17-14,23; 'dul ba, PTT 41, 102-3-1 to 5-4.

The Blessed One said: formerly, Bhiksus, in the city of
Varanasl a Tathdgata, Arhat Samyaksambuddha, a Blessed One, a
Teacher named Kééyapa appeared in the world. 2 Also at that time
in Vdrapasl there was a married couple. By both of them the going
for refuge and the rules of training 3 were taken up in the pre-
sence of the Samyaksambuddha Kééyapa. When the Samyaksambuddha
Kééyapa, having done the whole duty of a Buddha,4 was parinirvaned
in the sphere of Nirvadna not having any remainder, a caitya for him
made from the four precious things [and] a yojana in circumference
[and] a half a yojana in height was caused to be made by the Rija
Krkin, 6 By him there for repairing the broken and dilapidated
which toll-revenues 8 came in at the Eastern gate of the city,
they were made over to that stiipa. When the R3ja Krkin died a
son of his named Sujdta (,he) was established in Kingship. ? [Now]
by his ministers very little toll-revenue was handed over. 10

The Rija [Sujita] asked: 11 '"What is the reason very little
toll-revenue is handed over to us by you gentlemen? 12 What toll-

revenues in our territory are coming in?‘
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They replied: 'O Deva, 13 from where can toll-revenues come
in? Which, O Deva, are the toll-revenues at the eastern gate, they
by the former R3ija were designated for repairing the broken and
dilapidated on that stdpa. If the Deva authorizes 14 it we [will]
cut off those toll-revenues.'

He replied: 'Gentlemen, what by my father was done, just
that was done by Brahma.' L

They [the ministers] reflected: if the Deva (does not) auth-
orize it, we thus will act such that those toll-revenues themselves
will not come in. Having chained [it], by them that gate was kept
shut. The toll-revenues no longer came in; 16 and on that stipa
cracks appeared, 17 [yet] that married couple, having grown old,
continued attending to that stapa.

[At that time] from the northern counfry a caravan leader
with his goods arrived at Varapnasi. By him that st@ipa with cracks
and breaks having appeared was seen. 18 He, having seen it, asked:
"Good Woman, Good Sir, of whom is this a stipa?"

They replied: "Of the Samyaksambuddha Kadyapa."

[He asked:] "By whom was it caused to be constructed?'

[They replied:] "By the Riaja Krkin."

[He asked:] 'Was nothing designated by that Riaja for repair-
ing the broken and dilapidated on this stiipa?"

They replied: 19 [Yes, something] was designated: which at
the Eastern gate of the city were the toll-revenues, they were given

for repairing the broken and dilapidated on this stdpa. [But]
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the Rdja Krkin died [and] a son of his named Sujita (,he) was es-
tablished in kingship. 20 Then those toll-revenues were cut-—off.21
Then cracks and breaks appeared on this stiipa.
[Now] an ear-ornament of jewels was fastened on the ear of
that [caravan leader]. By him, having unfastened from [his] ear
the ear—-ornament of jewels, 22 it was given to them [and he said:]
"Good Woman, Good Sir, with this ear-ornament of jewels you must
do the repairing of the broken and dilapidated on this stdpa
until I, having dispatched [my] goods, return. Thence after that
I will give even more [towards the project].”
By them, having sold that [ornament], the repairing of the
broken and dilapidated 24 on this stiipa was done. Some [of the
money from the sale of the ornament] was left over. 25 Then at a
later time he, the caravan leader, having dispatched [his] goods,
returned. 26 That stipa [now] having a lovely appearance was
seen by him, 27 and, having seen [it], he was more and more filled
with faith, 28 He,having generated faith, asked: 29 "Good Woman,
Good Sir, I hope by you no debt was incurred [because of this work]?" 30
They replied: "My son, not by us was any debt [incurred];
rather, part [of that money] remains left over,"
By him having generated faith, having given there what re-
mained and more, having done great pGja and reverence, 31 a vow was

made: "May I, through this root of good, be born in a rich family

having great wealth, having great property; and may I be one meeting



64

with dharmas of such a sort; just such a sort of teacher may I
please, not displease!" 32

[The Buddha said:] O Bhiksus what do you think? Who was
that caravan leader, this was just that éroga—Kogikarga . Since
by this one, after having done acts of worship at the stlipa of
the Samyaksambuddha Kiadyapa, a vow was made, through the ripening
of that action he was born in a rich family having great wealth,
having great property. 33 Having gone forth into my teaching,
fréom the abandoning of all impurities, Arhatship was directly
realized. I, being equal in strength with this Samyaksambuddha
Kééyapa, equal in inherent power, equal in burden, 34 equal in
having obtained universiality, 3> the teacher, am pleased, not
displeased. 36 For 37 bhikgus, of wholly black acts is a wholly
black ripening; of wholly white acts is a wholly white ripening,
of mixed [acts] is a mixed [ripening]. Therefore here, bhiksus,
having left behind wholly black acts and mixed [acts], just in
white acts is earnest effort to be made, Thus of you, O bhiksus,

it is to be learned. 38
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Notes

1 On this Avadana see E. Waldschmidt, "Zur érogakogikarga—

Legende," Nachrichten der Akademie der Wissenschaften zu GOttingen.

Phil.-Hist. Klasse 6 (1952) 129-151,

2 G: bhitapirvam bhiksavo vidradnasyam nagarydm Kidyapo nama

tathigato 'rhan, etc.; D: bhiitdpiirvam yavat Kidyapo nama tathdgato
g ’ T y

'rhan, etc.; T: dge sloi dag sion byud ba skye dgu rnams kyi tshe

10 fii khri thub pa na bi ri na si 'i gron khyer du ston pa od srun

— E—— S———— ——  o— contrn

Zes bya ba de bzin gdegs pa dgra bcom pa yan dag par rdzogs pa'i

» ’ [ ) ]
sans rgyas ses bya Ei nas 'jig rten gg_sgra rnam par grags pa zes

bya ba'i bar 'jig rten du byun nio / For T. compare -- at least in
part -- Avadinasataka ii 76.10: bhitaplirvam bhiksavo 'tite 'dhvany

asminn eva bhadrake kalpe Yigéativar§asahasréyu§i prajiyam ki dyapo

ndma samyaksambuddho loke udapidi, etc,

saranagamanasiksdpada; skyabs su 'gro ba dan slab pa'i gzi

rnams [=bslab pa'i géi rnams, KP 134}; i.e., They became upasakas;

14
See E. Lamotte, Histoire du bouddhisme indien (Louvain: 1958)

76-78.

4 G, D: yada Kééyapah samyaksambuddhah sakalam buddhakéryam

Krtva; T:gan gi tshe yan dag par rdzogs pa'i saiis rgyas kyi mdzad

pa mtha' dag mdzad nas, On the lists of Buddha - [or Tathigata- ]

Kiryas see Divy. (CN) 150.15.; Dadabhimika Sttra (Vaidya) 10,3-7;

61.9-11; Lamotte, La Concentration de la Marche Héroique

(éﬁramgamasamidhisﬁtra) [MCB XIII] (Bruxelles: 1965) 122-23;
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140; 223-24; 263; M. Hofinger, Le Congrés du lac anavatapta (Louvain,

1954) 7-8; 175-77.

3 parinirvgzg—; we give the term thus following the example of

Lamotte (L'enseignement de Vimalakirti (Louvain: 1962) 367: 'Que

le Tathdgata existe encore actuellement ou qu'il soit déjh parinirviné")
in an attempt to retain the verbal nature of the original.

6

G: réjﬁé Krkind caturatnamayam caityam kdritam samantidd yojanam

— — r— —— —

. —— C— m—— — ———  —— e ante—  —

ba éig byed du bcug nas; D, omits ardhayojanam but this is clearly

an oversight and the reading suggested by Bailey on the basis of the
Tib (D.R. Shackleton Bailey "Notes on the Divyavadana'" JRAS (1950)
173) is confirmed by G.

7 G: Eggggasphugapratisamskaragézg (XE); Ms. (Dutt 191 n.1):

khandarittapratisamskaraniye D=G; T: ﬁig gié gogs pa slar bcos

pa'i phyir; Pali: khandaphullam patisankharoti (see PTSD 2312 for
occurrences). This compound occurs six times in our text and Edgerton
BHSD 371) has already noted a variation in form: Divy. (CN) 22.19

and 23.1 have Ehgggasphugapratisamskirakaragézg, while Divy. 22.11 and

23.3 have o—pratisa@skarag§23. He takes the latter forms as haplographies

for the former, and would read the former throughout. G. offers little
help here, the ms. (according to Dutt's critical apparatus)

presenting a number of forms. Dutt has consistently printed
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O—Qratisa@skaragéya but for G 191.12 he gives a ms. reading:

khandachutapratisamskaraniye; for G 192.5: Shgggpratisa@skéri—o;

for G 192.7 he gives no, v.1l. All these occurrences are datives.
The compound also occurs as an acc, and a nom.;for the first (G 192,

12) printed as o—pratisa@skéra@ kurutam, the ms. reads catitasphutitakini

kurvamseti; for the second (G 192.14) printed khandasphutapratisamskarah

Egtab, the ms, has apparently just EEEQQaphu§§: In both instances

Dutt has -~ without giving the source -- printed the reading of Divy.
i

The T, in order of occurence has: mchod rten éig gié gogs pa slar

bcos pa'i rgyur; mchod rten de zig gg_daﬁ gogs pa slar bcos pa'i

phyir; mchod rten gs_éig pa dan gogs pa [slar] bcos pa'i phyir; mchod

. M. .. !, L °
rten 'di zig cin gogs pa rnams chos sib; mchod rten de zig pa dan

gogs Eg_slar bcos te.

cf, S. Lévi, Mahikarmavibhadga et Karmavibhaligogpadeda (Paris:

1932) 34.4: tathd stipacaityavihiranam éirqéném pratisamskaranam

[v.1. Qratisa@skérakaraga@.] Ata evoktam.

akdlamrtyur na bhavet tasya

gﬁi'bhagnaéirgam pratisamskaroti

(This occurs as one of a list of karma dirghdyuhsamvartaniyam).

The Tib, (p, 185.3) has: de bzin du mchod rten dan gtsug lag khan

Zig pa dag bcos legs byas pa ste, mdo de Hid las.

ra—— e—

!, . ®
zig cin ral pa sus bcos pa.

de la ye 'gag bdud mi 'gyur,




68

karapratyaya; dpva.

o - I - ; s
G: "-tasya putrah sujdto namnd svardjye pratisthipitah, but

Ms. (Dutt 191 n.3) has: svajdto ndmnd rdjye; D: tasya putrah sujito

namnd sa rijye pratisthdpitah; T: de'i bu legs skyes des bya ba de

rgyal srid lg béag ba. Dutt's emendation is a little hard to under-

stand; read: tasya putrah sujito ndmnd (sa) rdjye pratisthdpitah.

The details on the family of Krki, his successor, etc., are
confused; see Hofinger,‘EE congrés 225 & ns, 1,3; 241 & 23 262,

10

upanadmitah; bul lo; the change in verb from uttisthante implying
that the revenue was still coming in, but the ministers were holding
on to it.

n G: Raja prcchati; D: so 'matyan amantrayate; T: des blon po

rnams la smras pa, supporting D,

12 D: kimkdranam asmikam bhavadbhih stokakarapratydyad upanamitah;

T: ci'i phyir khyed kyis fla la dpya Nud fiu Zig phul. In G this

phrase is bracketed and persumably missing. Note here and in the
next question the plural of respect in the lst pers. pron. cf.
BHSG 5.2.

13 On this use of deva cf, J, Filliozat '"The Deva-s of Asoka: 'Gods' or

'Divine Majesties'', in Studies in Asokan Inscriptioms (Calcutta:1967) 33-55.

14

G: yadi devo 'nujanite; D: yadi devo 'nujdniyit te; T: gal te

lhas gnan na.
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15 G: bhavanto yan mama pitrd krtam tad eva brahmakrtam, Ms,

(191 n.6) tad eva krtam brahmakrtam; T: ses ldan fla'i yab kyis gan

—— — Ch— S— a——

mdzad pa de ni tshans pas byas pa'o / de ni brgya byin gyis byas

pa'o / which, as Bailey (JRAS (1950) 173) has pointed out, would

give a reading like: yan mama pitrd krtam brahmakrtam tat,
éakrak;ggg tat. We have here translated G, the sense being
'what was done by my father was done by Brahma (i.e., it can not

be undone).' The reading of D, on the other hand, is considerably

‘ -
different: bhavanto yan mama pitra krtam devakrtam na tu
—— - e O ——" ————— ®

brahmakrtam tat (no v.1l.): 'Gentlemen, what was done by my father
was done by a Deva, but not was that done by Brahma (i.e. it can

be undone or changed)', Which of these two readings we choose depends
largely on how we understand what follows in the text. See the
following note.

For the term brahmakrta cf Digha iii 28.11: santi bhaggava eke

samanabrihmand issarakuttam brahmakuttam dcariyakam aggafifiam

pantiapenti.

16 G,D: te samlaksayanti / yadi devo 'nujdnite vayam tathd karisyamo

yathd svayam eva te karapratydya notthasyanti / taih sa dviro baddhva

sthapitah / na bhdyah karapratydyd uttisthante /; T: de dag gis bsams

pa / gal te lhas gnan na bdag cag gis ci nas dbya de dag ran 'du bar

mi 'gyur ba de ltar bya'o /. Initially it should be noted that this
'response’' is a mental one, a'reflection', and not a verbal reply to

the king. Second, in our translation we have supplied in parentheses
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a negative which -- reading the kings first reply (n,15) with G and

T -- gseems required. A possible alternative would be to take yadi

in the sense of 'whether' (regardless whether'): 'whether the Deva

authorizes it, we will do such and such', Of the passage as a whole,
THE

starting with‘ministers reply to the king's first question, and

reading with G and T, the general sense appears to be the following:

the ministers ask permission to cut-off (samucchindmah) the toll-

revenue; the Raja says that the toll-revenue,being established by
his father,was established by Brahma (i.e. it could not be undone
or changed); the ministers then think to themselves that if the
Rija (does not) authorize it (the cutting-off of the toll), then
they will act in such a way that the toll, while not being cut-off,
will still not come in (notth@syanti). They then chain the east
gate and leave it so, [speculation: forcing the use of the other
city gates at which, presumably, a toll was charged, the revenues
from which were not committed to the stupa, but went instead to the
king], Thus while not comtravening the grant of the former king,
still the revenue was effectively diverted away from the stipa. It
is a clever piece.

The reading of D for the king's response (n.15), besides being
based on a much later Ms, tradition and not being supported by the
Tib., is in other ways still problematic., If we take it as implying
consent (i.e,, what was done by my father was done by a deva, but
not by Brahma = it can be undone), then the 'reflections' of the

ministers which appear to be an attempt to get around a denial of
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authorization, and their subsequent actions which put these 'reflections'
into practice, seem to be unnecessary, If the king's reply implied
consent to the cutting-off of the bestowal to the stlipa, then this

would have required a simple appropriation of the revenues collected,

But this was not done. Instead of appropirating the revenue collected
at the eastern gate, the ministers acted only in such a way as to

make it impossible to collect, Both D and G agree on this. The

reading of D probably resulted from a false 'correction' by a re-

dactor who missed the subtlety of the original (depending largely

on the shift in verb from samucchindamah to notth3syanti) and the

cleverness of the ministers.

17 G: tasmin stilipe ca sphutitakani pr83durbhitdni; D: tasmin stiipe

catitakdni pradurbhftdni; T: mchod rten de yaid zig cif gogs par

gyur pa dan/.

18 G: tendsau drstah stipas catitasphutitakaih pradurbhitaih;

D: tendsau drstah stlipah / catitasphutitakah pradurbhiitah /

[Dutt 192 n.1l cites D wrongly]; T: des mchod rten éig gié gogs par

gyur pa de mthon no,

19

G, D: tau kathayatah but G Ms: kathayatdm; T: de ghis kyis
smras pa.

20 G: tasya putrah sujdto namna svardjye pratisthitah; Ms. has

svajdto; D: nama sa rajye; T: de'i sras legs skyes égg bya ba de

rgyal srid la bzag nas, cf, n. 9,
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21 G. D: tena te karapratydyah samucchinnah; T: des dbya 'du

pa de bcad pas; cf. n. 16 and note especially the Tib. in each
case, Tena = des in this case could -- perhaps should -~ be
translated '"by him."

2 - - - - -
2 G: tena savatarya; D: tena sa ratnakarpikidvatarya; T: des

rin po ches spras pa'i rna cha rna ban las dgrol nas, [Bailey,

JRAS (1950) 173 from Derge ed.: ...Ina cha rna ba las bkrol

nas]. We have followed T.

23 G: o-énayé ratnakarnikayd asmin stlipe khandasphutapratisamskaranp

L4 : 3 3 - . . o - -
kurutam iE}, G Ms., catitasphutitakani kurvag§et1; D: -anaya

karpikayasmin st@pe khandasphutalpratisamskdram kurutamiti; rin

po che'i rna cha 'dis mchod rten 'di Zig cifi gogs pa rmams chos

—

¢ib /

24 G: khandasphutapratisamskarah, but Dutt gives Ms. reading

as EEEQQaphugi_and says that D drops it, which is not the case.
D reads khagéasphugigg—o.

25 G. D: aparam utsarpitam (D v.1l. O—Egb); T: kha gcig ni lhag go.

26 T has a minor addition: de nas dus phyi Zig na ded dpon gyis

zon pa sgyur nas spogs kyer te 'ofis so: then at a later time (that)

merchant having exchanged (his) goods, carrying away a profit,
came (back),

27 G: tena sa drstah stiipe secanakadaréanab (Ms, , o-daréinab);

D: tena sa drstah stipo secanakadaréanab; T: des mchod rten de lta

— -
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bas mi noms pa éig gg_mthoﬁ no: he, not being able to look at it

e w—

sufficiently, saw that stapa.

28 G, D: bhiiyasyapi matrayabhiprasannah; could also be translated:
'was even more favorably disposed'. For T see next note.
29

T joins the last clause of the preceding sentence with this one

thus: mthon nas kyail de phyir Zif rab tu dga' ba dan / dad pa skyes

te dris pa: having seen he further was even more glad and, generating

faith, he asked:.

30 G: amba tita ma yusmdbhih kifcid uddharikrtam; D omits md; T:

yab yum khyed kyis skyin po cui zad ma byas sam.

i1 D reads mahatim pGjdm krtvd and in his ed. Dutt prints this

reading (without giving a source) while citing (193 n,3) the Ms,

reading as mahantam pijdsatkdram. T mchod pa dai bkur sti cher

byas te clearly supports the Ms, reading so that Dutt's emendation

must certainly be rejected and the Ms, reading retained.

32 . te . = - = - .
D: evamvidham eva s3stdram 3rdgayeyam md virigayeyam iti;

byed par gyur cig ces. In G we have here one of the not infrequent

. . le - - -
cases of a bracket which is never closed: ,..sasta-[ram aragayeyam

mi, etc.

33

T is fuller: smon lam btab pa'i las de'i rnam par smin pas

phyug pa dai / nor madi ba dafi / lofis spyod che ba'i rigs dai / rin

vty

po ches spras pa'i rna cha rna ba la thogs bZin du beas éig /
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34 G: aham anena kééyapena samyaksambuddhena samabalah samajavah

samadhirah; D: °~§§@buddhena sérdham samajavah samabalah samadhurah;

T follows the sequence of D.

3 G, D: samasamanyapraptah; for T Bailey (p. 173), citing the

Derge ed., reads mi milam pa dan milam pa briles pa, which suggests

asamasamapraptah, although he adds "but CN.'s text may be correct."

The Peking ed., on the other hand reads: mi miam pa dag briles pa'i

(ston Ef)'

36 G. D: &istd 3r3gito na virdgita iti,but G Ms. has ardgyato

na viragyata iti.

37 D omits Ei.

38 This concluding passage is a cliché found throughout the Avadana

literature; see L. Feer Avadana gataka, Annals du Musée Guiment
t.18 (Paris: 1891) 3, The last sentence is bracketed in G.

The Avadana concludes w%th a few lines referring to the result
of éroga having spoken harsh words to his mother at the beginning

of his story (see D, p.5).



PART II: THE PHRASE 'SA PRTHIVIPRADESAS CAITYABHUTO

BHAVET' IN THE VAJRACCHEDIKA: NOTES ON THE CULT

OF THE BOOK IN MAHAYANA

", ..tout, au monde, existe pour

aboutir 3 un livre,.."
--Stéphane Mallarmé--
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The Phrase "sa prthivipradedas caityabhidto bhavet"

in the Vajracchedikd: Notes on the Cult of the Book in Mahadyana¥*

The phrase sa Rgthivipradeéaé caityabhiito bhavet at Vajracchedika

(= Vaj) 12 & 15c represents neither the sole, nor even, perhaps, the most
important occurrence of this curious formﬁla. The Vaj occurrences are taken
as the point of departure for the present paper because they represent the
least fully articulated form of the phrase and its supportive context, and,
as a consequence, are most open to misunderstanding if confronted in
isolation. Further, by beginning from this point, we are able to illustrate
in a more general way the danger of approaching any one piece of Buddhist
Sdtra Literature -- be it a phrase, a figure of speech, or a whole text --

in isolation from its fellows, which generally -- as in this case -- exhibit
an unexpected interlocking of seemingly disparate wholes, The approach fol-
lowed here is to give the two occurrences of the phrase in the Vaj; to

look at them and note the difficulties; then to read both behind them and
around them in the hope of understanding the intention of the phrase and —-
if any — its concrete referent., This method requires that we rely heavily
on textual citations, and they will usually be given in full in the hope
that, since the language of the various passages is similar but not identical,
the manner of expression in one passage will illuminate a somewhat different
expression in another passage, and vice versa. Our basic source materials
are the Sanskrit texts; within the Sanskrit texts, in turn, our basic problem

is one of how to understand the compound 'caityabhiita'. As an ancillary aid
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to this understanding we have consulted throughout the Tibetan translations

of our basic documents. In the process it became apparent that the Tibetan
translators had had the same difficulty in rendering the term into Tibetan

that modern translators had had in rendering it into modern Eﬁ;opean languages,
proving, I suppose, that if our understanding of these passages is not altogether
satisfactory, we can at least be consoled with the idea that we are in good
company. Finally, in investigating the occurrence and the context of parallel
or partially parallel versions of the phrase in works other than the Vaj, we
stumbled upon some significant data which made possible a set of generaliza-
tions as to the evolution of basic cult-types in early Mahayana.

Thé first of the two occurrences which constitute our point of de-
parture is Vaj 12 (Muller, 28.10-17; Pargiter 181.13-182.3; Chakravarti, deest;
Conze, 37.10-19; Dutt, 150.8-14; Vaidya 79.10-15; Pek. Vol. 21, no. 739, 252-
5-5 to 7; Hashimoto and Shimizu, 49.8—9)1:

api tu (khalu punah) Subhiite yasmin Bgthivipradeéa ito dharma-

parydyid (antasas) catuspidikim api gdthdm (udgrhya bhasyeta va

samprakidyeta va sa p.thivipradeéaé caityabhiito bhavet) sadeva-

— T s v oy v, o ——— t—— Gt aotm——

du bcas pa'i 'jig rten gyi mchod rten du gyur pa yin nal], kah punar

vddo ya imam dharmaparyiyam (sakalasamiptam) dhdrayisyanti (vica-

yisyanti paryavapsyanti parebhyaé (ca vistarena samprakééayigyanti)

- -l - - . . PR 4
paramena te Subhite ascaryena samanvdgatd bhavisyanti. Tasmims

ca Subhite B;thivipradeée Sisti viharaty anyatardnyataro va

1

Reference is, for convenience, made to all editioms of the Skt.:
M. Miller, Anecdota Oxoniensia, Aryan Series, Vol. I, pt. 1 (Oxford: 1881)
19-46; F. E. Pargiter "Vajracchedikd in the Original Sanskrit" in A. F. R.
Hoernle, Manuscript Remains of Buddhist Literature Found in Eastern Turkestan
(Oxford: 1916, repr. Amsterdam: 1970) 176-95; N. P. Cakravarti, "The Gilgit
Text of the Vajracchedikd" in G. Tucci, Minor Buddhist Texts, Part I [SOR IX]
(Rome: 1956) 182-92; E. Conze, Vajracchedikad Prajhidpiramiti [SOR XIII] (Rome:
1957); N. Dutt, Gilgit Manuscripts, Vol. IV (Calcutta: 1959) 141-70; P. L.
Vaidya, Mah3y&na-SGtra-Sagpgraha, Part I [Budd. Skt. Texts, 17] (Darbhanga:
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2
vijfaguru-sthiniyah.

Conze translates this:

"Then again, O Subhuti, that spot of earth where one has taken
from this discourse on dharma but one stanza of four limes, taught
it or illuminated it, that spot of earth would be like a shrine
for the whole world with its Gods, men and Asuras. What then
should we say of those who will bear in mind this discourse on
dharma in its entirety, who will recite, study, and illuminate it
in full detail for others? Most wonderfully blest, Subhuti,

will they be. And on that spot of earth, Subhuti, either the

i

1961) 75-89; the text reproduced here is that of Conze's Rome edition. For
the Tibetan, I am usually able to refer only to the printed Peking edition:
The Tibetan Tripitaka (Peking Edition) ed. D. T. Suzuki (Tokyo-Kyoto: 1956);
reference is made to the volume, the number of the work, page in the indi-
cated volume, folio and lines. For the Vaj reference is also made to
the Tibetan found in K. Hashimoto and R. Shimizu, Md-zd-Bon-kan-wa Gappeki,
Kongd-Hannya-Haramitsu-Kyo (Tokyo: 1941).

2

The manuscript tradition produces the following variants (enclosed in
the text above by parentheses; the underlining marks the Skt which corresponds
to the Tibetan which is placed in brackets immediately following it), almost
all of which represent Pargiter's ed. of the "Eastern Turkestan" text:

Khalu punah is omitted by Pargiter [the omission of these connective particles
is characteristic of his ms.; see Conze's ed. (paragraph numbers) 4,12,lée,
14f, 14g, 14h, 15b(twice), l6b, etc., where variants are marked with a super-
scrlbed "p", ], the phrase antadad catuspadik3dm api githim udgrhya bhisyeta vi
samprakasyeta va sa prthivipradesad caityabhiito bhavet in Pargiter is
represented by catu@pada(;ﬁa)gl gatham bhisyate: tena sah prth1v1pradesah
caityabhiito bhavisyati; this is potentially the most s*gnlflcant variant and
will be referred to again below; the phrase vacayisyanti paryavipsyanti
parebhyasd ca vistarena samprakasaylsyantl is omitted in Pargiter [this is again
characteristic of his ms. (cf. Conze, para. num. 1l4h, 15b, 1l6a, 16b, etc.)];
finally, sakalasamiptam is omitted in Pargiter. The Skt. version tentatively
reconstructed from the Khotanese by S. Konow ("The Vajracchedika in the 0ld
Khotanese Version of Eastern Turkestan'" in Hoernle, Manuscript Remains, 255-56)
has: yasya prthivyah pradedasya upari sah dharmah sydt pdjaniyah s& disa bha-~
vet saha devasya tathd manusyasya prthivi-lokena; yasyam disdyam dharmah
sydt caityasya upami sd disa prasadika bhavet evam 3 minaniyah ninam $ista
tatra iste tathd sattamah paramah guruh.

For the Tibetan we may cite a slightly different version of the phrase
found in a fragment of one of the Tibetan translations found at Tun-Huang
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. 3
Teacher dwells, or a sage representing him."

The second occurrence is at Vaj 15¢ (Muller, 34.9-12; Pargiter, 186.17-20;
Chakravati, 184.20-24; Conze, 44.13-18; Dutt, 156.19-157.3; Vaidya, 82,20-22;
Pek. Vol. 21, no. 739, 254-1-1 to 2; Hashimoto and Shimizu, 73,9-10):

api tu khalu punah) Subhiite yatra prthivipradeda idap siitram

prakﬁéayi§yate, pijaniyah sa g;thiviggadeéo bhavisyati sadevaminu-

sdsurasya lokasya, vandaniyah (pradakgigizaé ca sa ggthivipradeéo

bhavisyati) caitya (-bhiitah) sa prthivipradefo bhavisyati [sa

— ———— — —— —— ——— w—

This, in turn, is rendered by Conze as:

"And again, Subhuti, the spot of earth where this Sutra will
be revealed, that spot of earth will be worthy of worship by the
whole world with its Gods, men and Asuras, that spot of earth
will be worthy of being saluted respectfully, worthy of being
honored by circumambulation —-- like a shrine will be that spot

5
of earth,”

and reproduced in Poussin's catalogue (L. de La Vallée Poussin, Catalogue
of the Tibetain Manuscripts from Tun-Huang in the India Office Library
(London: 1962) no. 172, p. 62); Poussin refers to it as "an older translation :
sa de'i phyogs lha dan myi dan lha ma yin dan 'jig rten du bcas pha'i mchod
rten gg gyurd na. Hashlmoto and Shimizu has bcas pa'i Jlg rten tu gyur pa
yin na instead of bcas pa'i "jig rten kyi mchod rten du gyur pa yln na.
The omission is obviously a scribal error.

3

Conze, Vaj [SOR XIII] 74; Buddhist Wisdom Books (London: 1958) 50;
Selected Sayings from the Perfection of Wisdom (London: 1955) 60.

4

The manuscript tradition once again produces a few important variants
(again enclosed above in parentheses): The Gllglt ms. (Chakravati and Dutt)
has, instead of the phrase ca sa Erth1v1pradeso bhav1syat1, simply prada-
ksinikarapiyaéd; and perhaps more significantly, Parglter s ms., rather than
reading caityabhiita, reads instead caltza Konow's reconstruction (ibid 263)
has: yatra tam dharmam prakisayanti pdjaniyi sa disa bhavet saha devasya
manusyasya prth1v1—loxena vandaniy3d daksinena vanditum caritavyi caityasya
yatha tasyah disayah pijéd kartavya.

5
Conze, Vaj [SOR XIII] 80; Buddhist Wisdom Books, 56.
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For our part, our initial step must be to separate out of these two

3

similar passages the phrase which Conze translates 'that spot of earth will

be like a shrine' (sa prthivipradesa$ caityabhiito bhavet). Conze's render-

ing, like any other alternative rendering of the phrase, turns on the
"grammar" of the compound caityabhiita, which, in turn, turns somewhat on
the context in which it occurs. The former, the "“grammar" of the compound,
is inconsiderately ambiguous. Compounds which have as their final member
the participle '-bhdta' are classified by modern grammarians as tatpurusas,
but are also further distinguished as a special case within that group.
Renou says: "Le cas de °bhuta est & part: le mot fournit en fin de comp.
1'équivalent de la copule libre dans la phrase nominale et souligne le pré-

dicat; les ex. sont encore trds rares Up(anisads), S(itras) . . . ; a partir,

semble-t-il, de K3lid(dsa) se développe la nuance 'qui ressemble 3' sama ou
upamine des lexx. . . . D&s 1'épopée et les imscr. littéraires, et plus libre-
ment en bouddh., se constitute ainsi une finale °bhiita- explétive: bhijana-
bhidtd bhavanti Div. 'ils deviennent des vases', & 1l'occasion jointe & un

6
verbal en ta- EpInd. VIII 46." The "grammar" of the compound, then, allows

a number of possible options in translating caityabhiito bhavati: either,

'it becomes a caitya'; or "it becomes like a caitya' or, perhaps, 'it

becomes a true, a real, a fit caitya'. Of course, this range of possibilities,
in terms of the compound itself, may also be expressed adjectivally:

'having become a caitya', 'being like a caitya', etc. The majority of the
ng's western translators have choseﬁ the option which, as we hope to

show, appears least likely, or have vacillated between it and one of the

-other two. Conze, as we have seen, takes it to be 'like a shrine' as had

Muller before him: "would be like a caitya (holy shrine)" and ". . . will

6
Louis Renou, Grammaire sanscrite, T. 1 et 2, rédunis (deux.éd.)

Paris: 1961, 113; cf. W. D. Whitney, Sanskrit Grammar (2nd ed.) Leipzig:
1889, 493.
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7
become like a caitya (a holy sepulchre)"”. Shin'ya Kasugai, though not giving
8

a translation, says twice that the caityabhiita passages are "mere simile" ;

while Dutt, in a resumé of the passage, paraphrases it thus: ". . . the spot
9
where the githd is recited becomes sacred like a stilipa." Differing somewhat

from this group is another group represented by de Harlez, who translates

Vaj 12 as ". . . cette partie de la terre . . . deviendrait un lieu sacré,
- 10

un temple", but Vaj 15c¢ as ". . . il deviendra comme un lieu sacré" , and

Walleser, who for Vaj 12 has ". . . dieser Ort der Erde wirde ein Heiligtum
- 11

sein . . ." and, for Vaj 15c, ". . . wie ein Caitya wird dieser Ort sein."

7

M. Mdller, "The Vajracchedika or Diamond Cutter" in Sacred Books of
the East, Vol. XLIX, pt. 2 (Oxford: 1894) 124; 130.

8

Shin'ya Kasugai "Stlpa Worship in the Diamond SGtra [orig. in Indogaku-—
Bukkydgaku-Kenkyd, Vol. 2 (1953) 326-30] trans. by Hanayama Shdyd in "A
Summary of Various Research on the Prajfidpdramitid Literature by Japanese
Scholars" Acta Asiatica 10 (1966) 76.

9

N. Dutt, Gilgit Manuscripts IV, XX. Dutt 1s not alone in associating
the presence of the 'gith3d' with the sacralizing of the prthivipradesa. ‘
Haribhadra before him had asserted the association (U. Wogihara, Abhisama-
yalankirdlokid Prajndpiramitdvyikhya (Tokyo‘ 1932-35), 207; note also Aryapratitya-
samutpada-sitra, 26.9-11 (N. A. Sastri's ed. in Aryasallstamba Sutra (Adyar:
1950)) where an association is made between ‘caityam krtva' and 'pratit-
yasamutpadadharmadhdtugathim pathati) and it is supported by the variant

reading of Parglter s ms. for Vaj 12 (cf. n. 2): api tu Subhite ya(smi)n
prthiv1pradese dharmaparyidyd cituspiddd(m a)pi githam bhasyate tena sah
prth1v1pradesah caityabhito bhavisyati: 'Moreover, Subhutl, on which spot of

earth even a gathd having four lines from this discourse on dharma is
spoken: by that, this spot of earth will become cailtyabhfita.' But in light of
the fact that this association is sporadic and in llght of the fact that the
tradition centered,on the 'gatha hav1ng four lines' had a long and indepen-
dent history (cf. E. Lamotte, Le Le traité de la Grande Vertu de Sagesse, T. II
(Louvain: 1949) 688 n.4; Histoire du bouddhisme indien (Louvain: 1958)
547-49; L'Enseignement gg_Vimalakirti (Louvain: 1962) 369 n.l7), it seems
reasonable to assume that its presence here represents the intrusion of another
complex of ideas into our formula and is clearly secondary.
10

C. de Harlez, Vajracchedikd (Prajfidpiramiti): Traduite du texte Sans-
crit avec comparison des versions chinoise et mandchoue [extrait du u Journal
A51atigue] (Paris: 1892) 29;39.

Max Walleser, Prajiidpdramitd, die Vollkommenheit der Erkenntnis
(Gottingen: 1914) 146, 150.
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It is also to this group that our Tibetan translations belong: sa phyogs

— i e Lt oon—

rten lta bur 'gyur ro for the second. There is, finally, somewhat apart

from both groups, Edgerton's rendering of caityabhiita (cited from Vaj 15c)

as "of the nature of an object of veneration."12 The confusing inconsistency
of the second group of translators, as well as the consistent preference of

the first, are perhaps more eésily accounéed for by turning to an investigation
of the prior member of our compound.

Poussin, discussing the terms st@ipa and caitya, declared: "Les deux
termes sont interchangeables depuis une haute antiquité."13 As a consequence,
we can in our modern confusion be once again consoled by the fact that it
at least has the sanction of a very old tradition. This confusion has per-
sisted in spite of the fact that as early as 1896 Kern clearly sounded a
warning against it: "The most general name for a sanctuary is caitya, P[ali]
cetiya, a term not only applied to buildings, but to sacred trees, memorial
stones, holy spots, images, religious inscriptions, hence all edifices having
the character of a sacred monument are caityas, but not all caityas are
edifices."l4 And this same confusion has confused perhaps both our groups

15
of translators. -.

2
F. Edgerton, Buddhist Hybrid Sanskrit Dictionary (New Haven: 1963) 233.

13L. de La Vallée Poussin, "Staupikam", Harvard Journal of Asiatic
Studies 2 (1935) 283.

14H. Kern, Manual of Indian Buddhism (Strassburg: 1896) 91; practically

the same definition was given forty years later by B. C. Law, "A Note on
*Cetiya' in the Buddhist Literature" in B. C. Law, Geography of Early Buddhism
(London: 1932) 74-80. Law enumerates as objects capable of being designated

by the term caitya, "a stidpa, a vihdra, an assembly hall, a tree, a memorial
stone, a holy relic or object, or place or even an image." On the pre-Buddhistic
"origin" of '"the caitya" see V. R. Ramachandra Dikshitar, "Origin and Early
History of Caityas'", Indian Historical Quarterly 14 (1938) 440-51, and Gisbert
Combaz, "L'évolution du stipa en Asie: les symbolismes du stidpa'", Mélanges
chinois et bouddhique 4 (1935-36) 27-30. For some examples of the attempts made
to distinguish between the terms caitya and stiipa see I-tsing, A Record of the
Buddhist Religion as Practiced in India and the Malay Archipelago, trans. J.
Takakusu (London: 1896) 121; A.Foucher, L'art gréco-bouddhique du Gandhara,
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There is id almost all the above translations of our phrase an implied
and more or less unconscious equation of the terms caitya and stdpa. In
some, this equation is fully articulated. The line of an argument based on
this more or less unconscious equation may be summarized as follows: if

caitya in the phrase sa Egthivipradeéaé caityabhiito bhavet equals stipa

(which is itself, at the very least, a 'structure' or 'conmstruction'), then

to say 'a spot of earth becomes a caitya (i.e. a 'structure' or 'construction')'
does not make very good sense., Given this, and noting first that compounds
which have as final member the participle 'bhiita may have "la nuance 'qui

ressemble 3'", and, second, that caitya (=stlipa) stood in old Buddhist

consciousness as a structure which symbolized or summarized a series of

doctrinal motifs, it is reasonable to assume that the phrase sa Egthivipradeéaé

caityabhiito bhavet was intended to establish a comparison ("like", "comme",

"wie", lta bur) between a particular spot and the traditional caitya (=stiipa)

and thus to extend the symbolizaticn of the latter to the former. This is,
of course, eminently reasonable. But the possibility that such an interpre-
tation misses the point; albeit narrowly, still remains. This is perhaps
best illustrated by summarizing another possible argument: if (and this
assumes that the early Buddhists were not as confused as we are about their
basic vocabulary) caitya does not equal stfipa (=structure), then, first, it
is reasonable to assume that if they intended to establish a comparison

between the E;thivipradeéa and a stiipa, they would have used the term stipa.

This, however, need not be left in the category of 'reasonable assumption',

for it is, as we will see in several passages of the Saddharma Pundarika, a

Vol. I (Paris: 1905) 60; W. Geiger, The Mahdvamsa (London: 1912) 295-96
(appendix D).

. It should be noted that the Tibetan translations have, rather than
clarifying the situation, supported the confusion, if not added to it; and

this because Tibetan has only a single term, mchod rten, which serves to
translate both caitya and stipa. As a consequence, the Tibetan in itself can

offer no clear guide as to which of the two terms occu i igi
- = E rred in the original
Sanskrit which it translates. ;
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demonstrable fact. On the other hand, disallowing the caitya/stilipa equation

and noting that the equation caitya = 'spot' or 'place' is attested, then to
apply the comparison/simile interpretation in such a situation makes even

less sense (i.e. "the spot of earth becomes "1like" a spot (of earth) or a
place') and is clearly not acceptable. The alternative interpretation,

simply that 'the spot of earth becomes a caitya', fares better and is preferable,
but it too may miss the essential point of the phrase; that is, that the

presence (in some form) of a dharmaparyidya (in this case the Prajfidp3ramiti) in

a particular place has the effect of sacralizing that place in a way which is
different from, if not opposed to, the sacralization effected by the presence
of a stupa. To clarify and concretize this last remark we are able, happily,

to cite a close variant of the phrase ‘'sa g;thivipradeéaé, etc.' which occurs

outside of the ng and in a much fuller context.

Conze, in Buddhist Wisdom Books (p. 50), says: "The saying about the

shrine, caitya, . . . is taken over from the Version in 8000 lines (iii 56-57)".
He is more cautious in his edition of the text (Vaj [SOR XIIL], p. 37) where
he refers to Astasdhasrikd (=AsP) iii 57 as a "parallel". There are problems
in expressing the relationship between the Vaj and AsP passages in

either one of these two ways. For the first, it is necessary to assume, as
has been assumed, the chronological priority of the AsP to the Vaj. For

the second, it is necessary to make clear thé possible limits of parallelism.
Again, a satisfactory solution to the first, which by necessity would re-
quire a set of complex chronological arguments, is clearly beyond the scope
of the present paper. It is, however, worth noting that a number of Japanese
scholars have suggested a date for the Vaj which is considerably earlier

16
than the one suggested by Conze , and that the exact nature of the relationship

6
H. Nakamura, "A Critical Survey of Mah3dydna and Esoteric Buddhism
chiefly based on Japanese Studies" Acta Asiatica 6 (1964) 64-65; Hakuju Ui
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17
between the Yél and the ég? is far from clear. For a solution to the

second it will perhaps be more useful to first give the passage in quotation.
We quote, for the sake of brevity, Conze's condensed translation:
AsP (Mitra) 55.22-59.5, (Wogihara) 205.13-212.12, (Vaidya) 28.10-
29.27; Pek. Vol. 21 no. 734, 71-3-3 to 72-1-7 (Conze's trans., (i)

18
24-25; (II) 104-106)

"Chronological Survey of the Vajracchedika-Prajniparamita" [from Nagoya-
Daigaku-Bungakubu-Kenkyi-Ronshi XXI, Nagoya, 1958, pp. 49-51] trans. by
Hanayama Shoyl, ""SURPPL" (cf. n.8) 55-61. Ui says "judging from its con-
tents, this siitra gives us the impression that it is a very old sitra" (p.56);
and ", . . the latest date of the establishment of the Diamond Siitra will be
200 A.D. or probably 150 A.D., though we cannot decide the earliest possible
date of this sitra" (p.60). Conze, on the other hand, places it '"before
A.D. 400" (E. Conze, The Prajfidpdramitd Literature (The Hague: 1960) 18) or
in the fourth century (Selected Sayings, p. 14), or 350 A.D. (Indo-Iranian
Journal 3 (1959) 234.
17
For example, Conze has pointed out a number of places where the Vaj

"contains distinct reminiscences from the Astas3dhasriki" (Vaj [SOR XIII] 9).
When, however, these "reminiscences' are carefully scrutinized it becomes
apparent that if they are in fact "reminiscences", a number of them are of
a decidedly peculiar nature. One of the passages cited by Conze is, of course,
the phrase sa Egthivipradeéaé, etc., which, as we will show below, could have
been "borrowed" from at least one other, possibly more, non-Prajfiiparamitd
sources. Another is Vaj 7 where in explanatlon as to why yo 'sau tathdgatena
dharmo 'bhisambuddho dedito va agrdhyah so'nabhilapyah, na sa dharmo nadharmah
it is asserted that asamskrtaprabhav1ta h arzaEudgal ah. " As "reminiscences"

to this, Conze cites AsP ii 36; but the latter is only a 'formal' "reminiscence"
that is, it repeats the basic idea (in a more detailed form) but it denies
its statement at Vaj 7 by denying its tenability as an 'idea', and thus AsP

i1 36 rather than paralleling Vaj 7 marks instead a clear doctrinal advance-
ment of its basic idea: as a part of a series of statements as to how a
Bodhisattva should stand in prajfidpiramitd, the AsP says: srotadpattiphalam
asamskrtaprabhavitam iti na sthdtavyam, evam sakrdagdmiphalam arhattvam
asapskrtaprabhavitam iti na sthatavyvam. The same pattern is observable in

the relationship between Vaj 9d and AsP 455. In the former the 'dwelling"

of Subhfiti receives a positive valence, while in the latter it is clearly made
subsurvient to the dwelling of a Bodhisattva. In both instances the corres-
ponding AsP passage seems, if anything, to be a reworking of an earlier form
of the "ijdea" in the Vaj; and at least this much is clear: the latter is not
an "abbreviation'" or condensation of the former.

18
R. Mitra, Astasdhasriki-Prajfidpiramitd [Biblio. Indica 110] (Calcutta:

1888); U. Wogihara, Abhisamay3lankiraloki Prajhapiramitavyikhya (Tokyo: 1932-
35); P. L. Vaidya, Astas3ihasriki Prajfiipdramitd with Haribhadra's Commentary
Called Aloka [Budd. Skt Text 4] (Darbanga: 1960); E. Conze, trans. Astasdha-
srikd Prajniaparamita [Blblio. Indica 284} (Calcutta: 1958); E. Conze, The
Perfection of Wisdom in Eight Thousand Lines & Lts Verse Summary (Bolinas,
Calif.: 1973). Reference is, unless otherwise noted, to Mitra's ed.
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"Further, where this perfection of wisdom has been written
down in a book, and has been put up and worshipped, where it has
been taken up, etc., there men and ghosts [amanusya] can do no
harm, except as a punishment for past deeds. This is another
advantage even here and now.

Just, Kaudika, as those men and ghosts who have gone to the
terrace of enlightenment, or to its circumference, or its interior
or to the foot of the tree of enlightenment, cannot be hurt by
men, or ghosts, or be injured by them, or taken possession of,
e;en with the help of evil animal beings, except as a punishment
for former deeds. Because in it the past, future and present
Tathagatas win their enlightenment, they who promote in all beings
and who reveal to them fearlessness, lack of hostility, lack of
fright., Just éo, Kausika, the place in which one takes up, etc.,
this perfection of wisdom, in it beings cannot be hurt by men and
ghosts. Because this perfection of wisdom makes the spot of earth
where it 1s into a true shrine for beings, --~ worthy of being
worshipped and adored, -- into a shelter for beings who come to
it, a refuge, a place of rest and final relief. This is another

advantage even here and now. [Anayaiva hi Kaudika prajldpirami-

taya Egthivipradeéab sattvindm caityabhlitah krto (Kau 4i ka des

rab kyi pha rol tu phyin pa 'di fiid kyis sa phyogs de sems can

rnams kyi mchod rten du gyur par byas pa) vandaniyo mdnaniyah

pijaniyo 'rcaniyo 'pacidyaniyah satkaraniyo gurukaraniyas, trdnam

éaragém layanam pardyapam krto bhavisyati tatropagatdnam sattvanim.

imam api sa Kausika kulaputro vi kuladuhitd v3 drstadhdrmikam

e

. gupam parigrhndti.]
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[ 4
Sakra: Suppose that there are two persons. One of the two, a

son or daughter 6f good family, has written down this perfection of
wisdom, made a copy of it; he would then put it up, and would honour,
revere, worship, and adore it with heavenly flowers, incense, perfumes,
wreaths, unguents, aromatic powders, strips of cloth, parasols, banners,
bells, flags, with rows of lamps all round, and with manifold kinds of
worship. The other would deposit in Stupas the relics of the Tathagata
who has gone to Parinirvana; he would take hold of them and preserve them;
he would honour, worship and adore them with heavenly flowers, incense,
etc.,as before, Which one of the two, 0 Lord, would beget the greater merit?
The Lord: I will question you on this point, and you may answer fo
the best of your abilities, The Tathagata, when he had acquired and
known full enligﬂtenment or all-knowledge, in which practices did he

train the all-knowledge-personality [sarvajfiatitmabhiva] which he had

brought forth?

éakra: By the Lord training himself in just this perfection of
wisdom has the Tathagata acquired and known full enlightenment or all-
knowledge.

The Lo%d: Therefore the Tathagata does not derive his name from

the fact that he has acquired this pH&sical personality [3tmabhivasariral,

but from the fact that he has acquired all-knowledge, And this all-
knowledge of the Tathagata has come forth from the perfection of wisdom,

The physical personality of the Tathagata, on the other hand, is the re-
sult of the skill in means of the perfection of wisdom. And that becomes

a sure foundation for the (acquisition of the) cognition of the all-
knowing (by others). Supported by this foundation the revelation of the
cognition of the all-knowing takes place, the revelation of the Buddha-body,
of the Dharma-body [dharmadarira)], of the Samgha body. The acquisi-

tion of the physical personality is thus the cause of the cognition
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of the all-knowing. As the sure foundation of that cognition it
has, for all beings, become a true shrine, worthy of being saluted
respectfully, of being honoured, revered and adored. [Ity evam

sarvajfiajfidnahetuko 'yam Atmabhdvadarirapratilambhah sarvajflajfidni-

grayabhitatvit sarvasattvinim caityabhiito (sems can tham cad kyi

mchod rten du gyur cin) vandaniyah satkaraniyo gurukaraniyo m3naniyah

pijaniyo 'rcanlyo 'pacayaniyah samvrtto bhavati.] After I have gone

to Parinirvana, my relics also will be worshipped. It is for this

reason that the person who would copy and worship the perfection

of wisdom would beget the greater merit. For in doing so, he

would worship the cognition of the all-knowing.

Perhaps our citation of such a long passage will be partially forgiven
in light of its intrinsic interest and the richness of the context which it

establishes for the phrase sa prthivipradedad, etc, Our first order of

business is to establish to what degree and in what sense this passage is
parallel to Vaj 12 & 15c. However, before this is possible it is first
necessary to make some minor adjustments in the translation suggested by
Conze. The Sanskrit for the first paragraph of the above quotation reads:

punaraparam Kausika yatreyam prajfidpdramitd antado likhitvi pustakagatim

krtvd pidjdplrvamgamam sthipayitvd na satkarigyate nodgrahisyate na dhirayis-

yate na vicayisyate, etc. Now Conze, as we have seen, in attempting to

abbreviate the passage somewhat, has translated it as: "Further, where
this perfection of wisdom has heen written down in a book, and has been
put up and worshipped, where it has been taken up, etc." His abbreviation
has, however, perhaps unwittingly misrepresented the intended statement of
the text. To read the passage as Conze does requires that both the antadag
and the string of negatives be ignored, and that sthipayitvi be taken in

a strict literal sense rather than in its more usual (in Buddhist texts)
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idiomatic sense., This appears too free a reading and it is preferable

to read it as: "Again, Kaudika, where this Prajfiapiramiti is, [ome] so much

as having only written it down, having made it into a book [and], apart from
going in front of it to worship, one will not honor it, will not take it up.
will not bear it in mind, will not recite it . . ."., With this modification
made we can now move towards sorting out the nature of the suggested
parallelism. First of all it is clear that the phrase as it occurs at AsP
57 is not, in a formal sense, strictly parallel to either Vaj 12 or

YEJ 15c. Two things set off the former from the latter: (1) AsP 56

has, as the verb of the phrase, krta instead of bhavati; (2) the instru-
mentality'by which the action Qf the verb is set in ﬁotion in the case of

the AsP is no longer an action in reference to the dharmaparydya (i.e.

reciting a verse of it, "illuminating', etc.), but is the dharmaparyiya

itself, its mere presence., This is in reference only to the form of the

phrase sa prthivipradeda$, etc. as found in the AsP. When, however, we

move out to examine the larger context in which the phrase is found we find
a similar shift in emphasis. The emphasis in the AsP is clearly on the

presence of the dharmaparydya in written, book form. This is in curious

contradistinction to the Vaj passages where the dharmaparyiya in book

form has no place. In the entire Vaj there is only a single reference
to writing. It occurs at 15a as part of the formulaic expression: kah

punar vaddo yo likhitvodgrhniydd dhadrayed vicayet paryavipnuydt parebhyas

ca vistarena samprakidayet. It is odd, however, that this same enumeration

of activities occurs at least twelve other times, twice in very close proxi-

mity to the sa-prthivipradedaé phrase (cf. 12 and 15b; as well as 8, 11, 1l3e,

14b, 14h, 16a, 16b, 24, and 32a) and yet none of these other enumerations
19
includg ;efe;que to writing.  Here again it seems hardly possible to

1
9Ui ("Chronological Survey", p. 56) says that these facts "may show
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account for this situation by assuming that the Vaj is an "abbreviation":
rather, it would appear that we have here another example of the kind
pointed out in note 17, where an AsP passage appears to represent a later

development of a vaguely '‘parallel" passage in the Vaj. That is to say,
P y Vaj

that in reference specifically to the sa g;thivipradeéaé phrase, as well

as to the parallel of the given contexts, the parallelism is of such a
pnature as to indicate a clear shift/development of emphasis from the Vaj
to the AsP. In this instance the shift appears to be from a situation
in which the orientation is primarily towards an oral tradition (Ygi)
to a situgtion in which the orientation is primarily to a written tra-
dition (AsP). Given the generally assumed chronological priority of the
AsP to the Vaj this is exactly the opposite of what one might expect.
Before, however, turning to a closer analysis of the AsP passage in itself,
we must pause and note a number of passages which are, in turn, "parallel"
to the AsP/Vaj "parallel" which we have been discussing.

The importance or continued importance of this section on the cult

of the book, and of the sa prthivipradedad phrase which stands at the be-

ginning of it, for the compilers of the Prajfidpiramitd Literature, is attested

to by the fact that both are found in all the larger redactions of
20
this group of texts. Further, this section (though not the exact phrase)

that copying the silitra is not regarded as an important factor to gain merit
from it. Even in this case where 'likhitvid' [is] used, this expression is
not appropriate, judging from the context of the sitra, or I may even say
that it is better not to have this term here."

20Astadaéasahasr1ka Pek, Vol. 19, no. 732, 313-3-6 & 7; Paficavimdati,
Pek. Vol. 18 no. 731, 227- 2 63 Satasahasrlka Pek. Vol. 14, no. 730, 115-4- ~4-7;
the phrase is translated by all three in almost exactly the same way, so we
give here only the rendering found in the Paficavimdati: $es rab kyi pha
rol tu phyin pa 'di Tid kyis sa'i phyogs de sems can thams cad kyi mchod
rten du byas pas. Cf. E. Conze, The Large Sitra on Perfect Wisdom with
the Divisions of the Abhlsamayalarkara, ,pts. II & 111 (Madlson 1966) pp.
231 £f. The Mahaprajnaparamltasactra (E. Lamotte, Le traité de la Grande
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has a corresponding section in the Ratnagunasamcayagitha. But it was

not just to the compilers of the Prajniparamitd Literature that such argu-

ments were important. We find outside of this particular body of texts
a number of independent texts which also contain arguments against the
relic/§£§g§ cult in more or less close conjunction with a proselytism
connected with the cult of the book. This is the case, for example, with

22 23
both the VimalakirtinirdeSa and the Suvarpabhisottama-Siitra. And it

was not just among the compilers of the Prajﬁé texts that the phrase sa

Bgthivipradeéaé caityabhiito bhavet had currency. It is to be found in at

least three separate texts which are independent of this tradition, and a
fourth has, on at least three occasions, what is certainly a conscious
adaptation of the phrase. It is from these more specific "parallels" that

we may hope to gain additional information bearing on our analysis.

Vertu de Sagesse, T. I (Louvain: 1949) 24) gives as the 13th of 19 reasons
why the Buddha preached "the Mahdprajfidpiramitasiitra" the following: "En
outre, il préche le Mahdprajfidparanitdsitra pour marquer la différence de
rétribution (vipika) entre le culte (pijd) rendu au corps de naissance
(janmakdya) et le culte rendu au corps s de la loi (dharmakaza) Reportez-vous
au chapitre du Cho 1i t'a (Sarira stuti) [chapter 32 in Conze's synoptic
table (The Prajfidpiramita Literature (The Hague: 1960) 48]1."

21

E. Obermiller, Prajfid-Piramiti-Ratna-Guna-Samcaya-Githd [Bibli. Budd.

29] (Leningrad: 1937, reprint 1970) 22-6; cf. E. Conze "Verses on the Accu-
mulation of Precious Qualities (Ratnagunasamcayagithid)" in Indo-Asian
Studies, ed. Inter. Acad. of Ind. Culture (New Delhi: 1962) 133 ff.

22E°p. Ch. 12; cf. Jisshu Oshika, ed. "Tibetan Text of Vimalakirti-

pirdeda" Acta Indologica, I (1970) 233-40; E. Lamotte, L'Enseignement de
VimalakIrti (Louvain: 1962) 377 ff. Strictly speaking the argument is not
against the relic/stdpa cult (except at Oshika 32.21-33.17; Lamotte, para.
pum. 4 & 5) in the an, the latter uses the more generlc term, Amisa, and
expresses the opposition thus: "C'est pourquoi, O Devendra, il faut adorer
(pdj-) les Tathdgata, non pas par des objets materlels (dmisa), mais par le
culte de la loi (dharmagu]a)' il faut les vénérer (satk;—) non pas par des
objets matériels, mais par 1'hommage 3 la loi \dharmasatkara) " Lamotte, 387.
It appears, also that the Vkn. has gone a long way toward ‘rationalizing'
or 'mentalizing' the cult of the book.

Suvarpabhdsottamasiitra, Das Goldglanz-Sitra, ein Sanskrittext des
Mahéyéna—Buddhlsmus (Leipzig: 1937) 12-19 (for the argument on relics; but
see also pp. 203-06 where a different position is maintained) and pp. 4,64,
68,70,71,73,75,77,84,86,88,89,98,124,126-27 (esp.), 151 (on book worship);
cf. R. E. Emmerick, The Sdtra of Golden Light [Sac. Books of Budd. 27] (London:

1970) 5-8; and 2,23,25, etc.
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The first of these occurs in the KiSyapaparivarta, (=KP) a text which,

along with the AsP, is among thg oldest examples of early Mahdyana Sutra Litera-
ture. Our phrase occurs in a context which is similar in basic outline to

AsP 57-59 and Vimalakirti (Oshika) 32.21-33.17 in which a comparison is set up
between the merit derived from relic worship and the merit derived from taking
up, etc. a githd, etc. from "this Mahidratnakita, king of sitriantas", and the
advantages of hearing it, writing, etc. Except at the beginning, the Sanskrit
text of this particular passage is very fragmentary. We will as a consequence
cite the Tibetan text with the Skt. inserted where possible.

Sa phyogs gar du chos kyi rnam grans 'di bsad pa 'am/bstan

pa 'ém/yi ger 'dri ba 'am/yi ger bris nas glegs bam du byas te

1

bZag pa'i sa phyogs de lha dan bcas pa'i 'jig rten gyi mchod rten

t

dafi'dra bar 'gyur ro/ [Yatra ca prthivipradede ayam ratnakdto

dharmaparydyo bhisyate va dedyate vd likhyate vd . . . va pustagatanm

vi tisthet sa prthivipradeSe caityabhiito sadevakasya lokasva

("Und wo an einem Flecke der Erde diese Abhandlung der Lehre
Edelsteinhaufe verkundet oder gelehrt oder geschrieben wird,

oder, nachdem sie geschrieben worden, in Buchform geéracht aufbe—
wahrt wird, dieser Fleck der Erde ist fur die Welt, einschliesslich
der der Gotter, ein Heiligtum geworden")] su éig chos smra ba las

[dharmabhinakasya] chos kyi rnam grans 'di ﬁgg pa ‘'am/'dzin pa

e mtn  C— G—— — —— Gt nmtmee  m——

— w— S—— —

rigs kyi bu mo gaf zig de bZin géegs pa'i chos smra ba la bkur sti

byed pa dan /btsun par byed pa dai / ri mor byed pa dad mchod

— o, — a—— —

chub tu lud ston to / de 'chi ba'i dus kyi tshe de bzin gsegs

e S— cva—  Co————  e—
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a mthod bar 'gyur ro [cdsya tathigatadarsinam bhavis ati].24
pa mthon Har _gyur 10 ! 3.

The Tibetan might be translated:
The spot of earth where this discourse on dharma is spoken

or explained or written down or [where] after having been written

down it is made into a book and it is put up, that spot of earth

becomes equal to [or, 'like'] a caitya for the world together

with its gods. Who hears this discourse on dharma from a reciter

of dharma, or takes it up, or writes it; just as to the Tathigata

it will be made, so [to him] will reverence be shown. O Kisyapa,

whatever son or daughter of good family will do homage to a re-

citer ;f dharma of the Tathi3gata, will honor, venerate and worship

[him]; froﬁ that I predict [that kulaputra] to utmost right and

perfect enlightenment, He, at the hour of death, will come to

see the Tathigata.

In the Sanskrit of our phrase in KP the second R;thivigradeéa has the
form °:ggég, which is apparently a scribal error. That this is so is more
apparent in the texts for which we have a fuller critical apparatus. If we
jump ashead a bit, it will be seen that one of Konow's ms. for the Aparimitiyur
(see below p.21) also has °192é2 here, while Walleser's ms.preserves what is

probably the correct form °-deSo. Also, one of the five mss. of the Amogha-

pisahrdaya (see below p.22) reads °-~dede for the second prthivipradesa, while

the other four appear to read °-deso. The Tibetan for all versions of our
phrase —- sa phyogs de -- also indicates a nominative form as the correct
reading. The form °~dese probably results from the scribe having mechanically

reproduced for the second occurrence the form of the first. A second point in

4Both the Skt. and Tib. are cited from Baron A. Von Sta&€l-Holstein,
The Kisyapaparivarta, A Mahiyina Sidtra of the Ratnakiita Class (Shanghai:
1926) para. 160; the German from the trams. of the Skt./Tib. by F. Weller,
Zum Kasyapaparivarta [Abh. d. Sachs. Ak. d. Wiss. zu Leipzig, Bd. 57, Heft 2]
(Berlin: 1965) para. 160.
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terms of the language of the passage concerns the compound caityabhiita. In
this instance the Tib. translators have clearly understood the compound to have

the sense of 'like' or 'equal to'. The translation mchod rten dan 'dra bar

'gzur ro which we find here is similar in sense to the Tib. for ng 15¢: mchod

rten 1ta bur 'gyur ro (Das gives 'dra ba and lta bu as synonyms ) and, like

the latter, differs from the Tib. for Vaj 12, AsP 57 & 58, and all the larger

redactions of the Prajniiipdramitad).

Apart from questions of language, we are‘still confronted with the
question of the limits of "parallelism", here between both the KP and the
AsP, on the one hand, and between the KP and the Vaj, on the other. If, as
it appears we must, we take at least paragraphs 158,159 and 160 of the KP
as forming a continuous piece, then it is clear that the KP, in that it is
constructing a comparison between the relative power of stipa/relic worship
as compared with that of some activity ('taking up', etc.) directed toward

or associated with the dharmaparyiya, is basically parallel in sense to

AsP 57-59. 1In that one of these activities is 'writing' or ‘'making into a
book', and in that this receives a prominent place, the KP is once again

like the AsP. But, in reference to the sa prthivipradesa phrase in itself,

the KP, by inserting réference to writing directly into the phrase, is unlike
both the AsP and the Vaj. If we were to stop here we would have to classify
the KP, in reference to its oral or written orientation, with the AsP. There
is, however, a further consideration which renders such a classification doubt-

ful. There is one important aspect in which the KP is more like the Vaj

25
9 S. C. Das, A Tibetan-English Dictionary (Calcutta: 1902, reprinted 1970)
695°, It should be noted also that accordlng to J&dschke (A Tibetan-English
Dictionary (London: 1881 reprinted 1968) 2821, 'dra ba) the two notions
'similar' and 'equal' "are not strictly dlstlngulshed from each other."”
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(esp. Vaj 12) and by which both are definitely set off from AsP. This is
the fact that in both texts, immediately after the articulation of the sa

rthivipradeda phrase, the emphasis suddenly shifts away from the "spot of
pr P Yy Yy

earth" and falls on the person who recites, etc. the dharmaparyiya. Not only

this, but both texts then express an implied equation between the reciter or
hearer and the Tathi3gata (é§§£; in the Vaj). Thus, if we were to talk in

terms of "distinct reminiscences", it seems much more likely that if the

Vaj (again esp. 12) were a "distinct reminiscence" of anything, it would be

of the KP and not the AsP. As regards the KP, then, the final impression

is that, in spite of its references to writing, its primary orientation is still
to the oral tradition. This impression is perhaps supported by the fact

that the KP, unlike the AsP, is without the elaborate references to worshipping

the dharmaparydya with 'incense, flags and bells', etc.

Strictly speaking, from the point of view of an unfortunately not very
strict chronology, we should here turn to the occurrences of our phrase

in the Saddharma Pupdarika (= SP). Since, however, the treatment of our phrase

by the SP exhibits a striking peculiarity which is best treated on its own,
we will for the moment set it aside and loock instead at our phrase as it

occurs in the Aparimitdyuh-siitra, the Amoghapiddahrdaya-siitra and the

Adhyardhasatiki Prajfidparamiti-siitra (the reasons for treating this text here

and not with the other gzgiﬁé texts will, I hope, be obviogs). All three of
these texts, but especially the first two, belong to that intriguing genre
of Buddhist Literature in which almost the whole of a given text is given
over to describing its own great power and the great practical advantages to
be gained by reciting or writing or worshipping it. These documents are

significant both from a religious point of view and from the more general
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point of view of a conception of the "function" of "literature'" within a

religious community. However, this must be left for another time.
26
For the Aparimitdyuh (= Ap) there is no doubt about its primary emphasis

being on the book in written form. The body of the text (para. 3) begins
with a reference to not only writing the text, but worshipping it in book
form with incense, perfumes, etc. Then there is reference to writing in
para. 4 & 6, followed by ten paragraphs almost exactly alike saying 'then,
at that time, so many (the number of changes) Buddhas recited the Ap‘.

From para. 16 to 27 the constant refrain is: ya idam Aparimitdyuhsidtram

likhisyati likhipayisyati sa . . . etc. (advantages are different in each para.).

It is as one of this series, the second to the last, that the sa prthivi-
pradeéa phrase occurs. It should be noted however that its independence
from this series is betrayed by the fact that it clearly breaks the pattern.
From para. 16 to para. 25 each section begins ya idam aparimitayuhsGtram,

etc.; at para. 26 (our phrase), we suddenly get yasmin E;thivipradeée idam

aparimitdyuhsiitram, etc.; and then para. 27 once again begins ya idam, etc.

The whole phrase is as follows:

Yasmin Egthivipfadeée idam aparimitayuhstram likhisyanti

likhépayi§yanti; sa Eythivipradeéab caityabh{ito vandaniya$ ca

bhavigyati

— s Sme ——— et wwiet——— ——

t

sa phyogs de Zﬁé mchod rten du 'gyur te phyag 'tshal bar 'gyur ro

26,

We refer throughout to the edition of S. Konow, "The Aparimitayuh
Siutra, the 0ld Khotanese Version together with the Sanskrit Text and the
Tibetan Translation" in Hoernle, Manuscript Remains, 289-329; but see also
M, Walleser, Aparimitdyur-jfi@na-nima-mahdyana-sitram: Nach einer nepalesischen
Sanskrit-Handschrift mit der tibetischen und chinesischen Version [Sb.d.
Heidelberger Akad. d. “Wiss. philo-hist. kl Jg. 1916, Abh. 12] ﬂeldelberg
1916.
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"That codntry in which they thus write the Aparimitdyuhsiitra,
that country would become worthy of worship like a caitya."27
The next two documents in which our phrase occurs are, from the point
of view of content, primarily tantric. This fact, however much we might
expect, has had no appreciable influence on the articulation of the phrase.

And this in spite of fact that the first text to be treated here, the

Amoghapééahgdaya sitra (= Am), presents us with the first significant formal

alteration of the basic vocabulary of the phrase. We can cite for the Am
three different versions: a Sanskrit "original' and two Tibetan translations.
All are cited from the editions of R. O. Meisezahl.28 The Sanskrit text,
which Meisezahl describes as a "fragmentary Nepalese palm-leaf ms. (Univer-

sity Library, Cambridge Or. Ms. 152)" reads as follows (p. 313.15-21):

yasmimé ca punar bhagavan Egthivipradeée / idam amoghapdsa-

hrdayam pracaret // veditavyam bhagavans tasmin prthivipradede/

1évaramaheSvarabrahmakdyikapramukhini dvadadadevaputradatasaha-

sriani raksdvaranaguptaye sthasyanti // caityasammato bhagavan sa

Egthivipradeéo bhavigyati / yatredam amogha[pd}éahrdayam pra-
carisyati.
The first Tibetan translation, described as an "Early Tun-huang Version

(Ms. Pelliot Tibetain 49)" has for our phrase (p. 280.9-12): bcom ldan

27

The English trans. is Konow's. For the Skt. two of his ms. (C & Cz)
produce the following variants: "C vandanizaé ca (C2 here adds bhavisyanti)
pradaksiniyas (c? -piyad) ca pijanlyad ca bhavisyanti." In addition his
ms. C¢ has aparimitdyusdtram ratnardjam for aparimitdyuhsitram, and ¢3 has
aparimitiyuslitram bhisitam ratna. His Tib. text does not, strictly, corres-
pond to any of the three, and both versions of the text preserved in the
Pek. ed. are, in turn, different both at this point and in other minor ways
from the Tib. given by Konow. Pek. Vol. 7, no. 361-303-1-8 to 2-1 reads:

rten du 'gyur te Egzag bva bar yan :ég_ggz 'gyur £§? no. 362,305-1-8 to 2-1
has: sa phyogs gan du mdo sde 'di 'dri ba'i sa phyogs de yan mchod rten
du 'gyur te / phyag bya ba'i 'os su 'gyur ro. Walleser's Skt. for the first
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‘das don yod pa'i fags pa'i sfiin po/ gan du byur ba'i sa phyogs de / mchod

rten du kun gis bkur bar 'gyur ro //; and the "Later Kanjur Version" (p.301.

e s Sweww  Smswtvemmm—  mm———

24-26 also Pek. ed. Vol. 8, no. 366, 104-4-4): gan 'dir don yod Zags pa'i

sfiifi po rab tu spyod na bcom ldan 'das sa'i phyogs gcig po de mchod rten

du 'gzuro.

The alteration in the vocabulary introduced by the Am is, of

course, the substitution of caitya-sammata for the caitya-bhita of our

previous texts. The former may mean 'regarded, thought of as a caitya'

or 'an esteemed, highly honored (thought highly of) caitya'. The second
possibility is more firmly supported by the Tibetan of the Tun-huang text
which Meisezahl translates: "This part of the earth will be revered (bkur
bar 'gyur ro) as a holy place" (p. 290), and which thus emphasizes the aspect
of honoring, revering. The later Kanjur version, on the other hand, differs
somewhat from both the Skt. and the Tun-huang Tib. and may perhaps be

translated: 'that spot of earth alone (gcig po) becomes a caitya'. However

the details be ultimately interpreted, it ébpears that both the use of the

compound caitya-sammata and both Tib. translations are attempts to express

the singularity or the greater degree of sacredness attaching to this
particular kind of caitya; it does not become simply a caitya, but a
"highly honored caitya"; 'it alone or only becomes a caitya'. If we assume

an equivalence between caitya-sammata and caitya-bhiita, then we must see

instance is closest to Konow's ms. C except that in every case '—niyaé is
written °-niza§; for the second, his ms. reads aparimitdyu-sitra-ratna. He
trans.: "An welchem Ort der Erde man diese Kostbarkeit des Aparimitdyuh-
Stitra schreiben wird, schreiben lassen wird, dieser Ort der Erde auch wird
zu einem Caitya werden, mit Ehrfurcht zu begriissen, nach rechts zu umgehen,
zu verehren."
28

R. 0. Meisezahl, "The Amoghapd$ahrdaya-dhirani, The Early Sanskrit
Manuscript of the Reiunji Critically Edited and Translated", Monumenta
Nipponica 17 (1962) 264-328.
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-bhita in the latter expressing in some sense that which -sammata expresses
in the former.29 Another small but important point to be noted is that
Meisezahl, by simply translating caitya as "a sacred place", has appreciably
reduced the potential ambiguity of the phrase.

The whole of the Sanskrit passage might be translated as follows:

And again, O Blessed One, on which‘spot of earth this Amogha-

QééEEEQEZE would circulate, it is t; be known that on that spot

of earth, 0 Blessed One, 12 x 100,000 deva-putras headed by
iévaras, Mahedvaras and the devas belonging to Brahma will dwell

for the purpose of protecting and shielding and guarding [it].

That spot of earth, O Blessed One, where this Amoghapidahrdaya will

circulate will become a highly honored sacred place.

For the next text we will consider, the Adhyardhasatiki Prajfiiparamitd

(= Adh), we are able to cite only the Tibetan; the corresponding Sanskrit
has not been preserved in the fragmentary Sanskrit/Khotanese manuscript

which has come down to us.

Adh 32.10:

— —— S ————— Ata—

——— e gt e ew—

glegs bam la bris te spyod pa'i Eié zag de phyag bya ba'i gnas su

'gyur ro /
"The spot of earth where this discourse on dharma is practiced

will be 1like a true shrine. The person who practices this

291t should be noted here that one of Meisezzhl's manuscripts has instead
of caitya—sammata, caitya~sadharmmato (p.313 n.55), which I cannot readily ex—
plain. For the Tib., Meisezahl notes that his reading gcig po is a correction
for gcig pa, but does not state which ed. this refers to; o; the Pek. ed. clearly
reads gc geig po. Also, it should be noted that E. Benveniste (Textes sogdiens
(Paris: 1940) 93-104) has published an edition and trans. of a Sogdian version




discourse on dharma -- whether he has heard it from someone or read
it in a book —- is worthy of reverence."30 .
Both Adh and Am introduce into the phrase a new main verb, The sacra-

lizing power of the dharmaparydya is not here effected by its recitation or

its mere presence, but by its being "ecirculated", This is perhaps the primary
meaning here of(rab tu)spyod pa = pracarati, and a similar usage in association

with texts is to be found, for example, at AsP 459 and éﬁra@gamasamédhisﬁtra

129 (see R.E. Emmerick, The Khotanese éﬁraﬁgamasamédhisﬁtra (London: 1970)

11, 96 [Tib.]). Conze's translation 'practice" as Meisezahl's translation

of :EZE&.EE as '"'perform', is perhaps unwarranted, although the possibility

of a specialized meaning Of(EEP EE)§2229 pa in a tantric context cannot be
ruled out in light of the elusive vocabulary of these documents. What is
perhaps more important is that in spite of the marked shifts of emphasis in
the orientation of the texts as a whole, our phrase has retained intact its
basic structure and most of its characteristic elements. This observation
holds even in light of the alterations introduced by Adh and Am. As regards
the treatment of what we assume to be our compound in the Tibetan translation
of the Adh, it is interesting to note that its rendering mchod rten du i&zgg

ro corresponds neither with the innovative caityasammata of the Sanskrit Am,

nor with its Tun-~huang translation, 1Its correspondence with the late

of the Am. He translates our phrase: "En quelque terre, en quelque lleu,
honoré du Monde, que se trouve ce mantra-hrdaya, en cet endroit les idvaras,
maheévaras, et douze kotis de devaputras viennent protéger cette creature,
cet endroit et cette terre seront pareillement un vihdra et un stapa’ (p.95).

3O'I‘he Tib, text is cited from the edition of S. Toganoo, Rishukyd no
Kenkyd (1930) 1-33, recently reprinted (with the orlglnal pavlnatlon) in
Yukio Hatta, Index to the Arya—PraJnaparamlta—Naya Sata—Pancasatlka (Kyoto
1971) 193-225, The “English translation is from E. Conze, '"The Adhyardhadatika
Prajfidpdramita" in Studies of Esoteric Buddhism and Tantrism, ed. Koyasan
University (Koyasan: 1965) 115. The second sentence might better be translated
as: 'He who carries this discourse on dharma within himself, or [by whom],
after being written in a book, it is circulated, that man becomes an object to
be honored’'.

99
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Kanjur version of ég is also problematic since it is difficult to know what
the Sanskrit was which underlies this translation. Except for the gsig POs
the Adh and the late Am translations are exactly alike. It is not impossible
that the late Am translation represents yet another possible translation of
the compound caityabhiita. Here the Tibetan translator may have understood
the -bhita as denoting emphasis, but rather than allowing the emphasis to
adhere to mchod rten, he attached it (in-the fprm of gcig po) to sa'i phyogs.
This,  however, remains uncertain.

Perhaps we have been too quick in observing that our phrase, though
handed from text to different text, has retained intact its basic structure
and its characteristic elements of vocabulary. Now, when we come to the next
and final set of passages which we will consider, this obéervation can no
longer stand unmodified. The Saddharma Pupdarika has, in presenting our
phrase, allowed the basic structure and some elements of its vacabulary to
stand unchanged, while at the same time it has replaced or modified other
elements of that vocabulary. These modific;tions are undoubtedly to be
accounted for by the fact that of all the texts in which our phrase is found,
the SP is the only one which gives both a positive and a prominent pla&e
to the worship of the relic §£§2§.31 This new presence, however, finds
itself sharing the stage with an equally prominent and fully articulated cult
of the book32 and, ultimately, it is thé attempt to unite the two which

accounts for the form in which our phrase finds itself.

The phrase occurs three times; first at SP (Kern & Nanjio) 231.7-232.5;

31
SP (Kern & Nanjio) 7,14,26,50,51,52,150-54,203,239-52,259,299,338-40,
387,411-12,430,436,446,486.
32
SP (Kern & Nanjio) 99,225,226,230,267,286,297,337,342,390,402,403,417,
418.
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(Wogihara & Tsuchida) 201.13-17; (Dutt) 153.19-154.6; (Vaidya) 145.22-31;

Pek., Vol. 30, no. 781, 42-1-8 to 2-~1; Burnouf trans. 140-41; Kern trans.
33

220:;

Yasmin khalu punar Bhaisajyardja g;thivipradeée ‘yap dharma-

parydyo bhisyeta va desyeta vd likhyeta vd likhito vd pustakagatah

svidhydyeta vad samgdyeta v3, tasmin Bhaisajyardja gﬂthivipradeée

——— — e e

tathigatacaityam kidrayitavyam mahantam ratnamayam uccam pra-

grhitam [sa phyogs der sman gyi rgyal po de bzin gdegs pa'i mchod

rten rin po che las byas ba mtho zin che ba bya'o] na ca tasminn

avaéyam tathégataéarirégg pratisthipayitavyini. Tatkasya hetoh?

i
Ekaghanam eva tasmims tathidgatasariram upaniksiptam bhavati.

Yasmin Bgthivipradeée 'yvam dharmaparyayo bhasyeta va dedyeta va

pathyeta vd samgdyeta va likhyeta vd likhito vd pustakagatas

tisthet; tasminé ca stdpe satkdro gurukiro minani pijanidrcani

karaplyd sarva-puspa-dhiipa-gandha-mdlya-vilepana-ciirna-civara-

cchattra-dhvaja-pataka~vaijayantibhih sarva-gita-vidya-nrtya-

tirya-tidavacara-samgiti-sampraviditaih pdija karanly3. Ye ca khalu

punar Bhaisajyardja sattvastam tathdgatacaityam labheran vandandya

pijaniya darsaniya vd sarve te Bhaisajyardjibhyisannibhiti vedi-

tavyd anuttardyah samyaksambodheh.

Then again, Bhaisajyardja, on which spot of earth this discourse
on dharma would be declared or explained or writtem or is written

in the form of a book, or would be recited or recited in chorus,

33
H. Kern & B. Nanjio, Saddharma Pundarika [Biblio. Budd. X] (St.

Petersburg: 1908-12); U. Wogihara & C. Tsuchida, Saddharma Pundarika-Siitram:
Romanized and Revised Text (Tokyo: 1958); N. Dutt, Saddharmapundarikasitram:
With N. D. Mironov's Readings from Central Asian Mss. (Calcutta: 1952);
P. L. Vaidya, Saddharmapundarikasitram [Budd. Skt. Texts 6] (Darbhanga: 1960);
trans.: E. Burnouf, Le Lotus de la bonne Loi (Paris: 1852); H. Kern, Saddharma-
Pundarika or the Lotus of the Good Law [SBE, XXI] (Oxford: 1884). The trans-
lations given here are my own. Reference is, unless otherwise stated, to the
Kern & Nanjio ed.
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on that spot ;f earth, Bhaisajyaraja, a Tathdgata-caitya is to be
made -- great, consisting of jewels, high, lofty -- and relics of
the Tathdgata are not necessarily to be placed in it. What is the
reason for that? Just in it the entire Tathidgata-relic is deposited.34
On which spot of earth this discourse on dharma would be declared or
explained or read or recited in chorus or written or where written
in the form of a book it would stand, on that stﬁpa35 veneration, honor
by respect, worship and praise is to be made with all flowers and
incense and perfumes and garlands and unguents and aromatic powders
and -cloth and umbrellas and banners and flags and streamers, with all
songs and instrumental music and dancing and musical instruments and
cymbals and singing and trilling together, worship is to be done.
And again, Bhaisajyaraja, those beings who would get the oppor-
.tunity to praise, to wcrship, or to see this Tathi3gata-caitya,
they all, Bhaisajyardaja, are to be known as having come near to
excellent, complete and perfect enlightenment.

The second passage is:
SP (Rern & Nanjio) 340.3-8; (Wogihara & Tsuchida) 288721—29; (Dutt)
233.15-20; (Vaidya) 202.21-26; Pek. Vol. 30 no. 781.60-5-7 & 8

(Burnouf trans.) 207; (Kern trans.) 324:

34

Burnouf: "C'est que le corps du Tathigata y est en quelque sorte
contenu tout entier"; Kern: "For the body of the Tathagata is, so to say
collectively deposited there." Edgerton (BHSD 1522 ) glves as a definition
of ekaghana: '"'in one mass, entire', said of a Tathigata's body which is
not divided into separate relics"; cf. SP 240.11 and 259.15. For a similar
usage in late Pali see Thipavamsa, Ch. 2 where it occurs several times in

the account of the relics of the previous Buddhas.

35Th1s is clumsy English for 'tasmlms ca tuEe ; we kept this form to

try to mark in Engllsh the parallellsm between 'yasmin Erth1v1pradese . e e
and 'tasmlms ca stuRe . Two of Kern's manuscripts read stupasyalva for
'stlpe'; and he translates it thus: '"Any spot of earth where this Dharma-
parydya is expounded or taught . . . must be honoured, respected . . . as
if it were a stiipa."




Yasya kasyacid Ajita bodhisattvasya mahdsattvasyemam dharmapar-

yayam tathdgatasya parinirvrtasya dhirayata ima evamripd guna

bhaveyur ye maya parikirtitah. So 'jita kulaputro vd kuladuhitd

vaivanm veditavyo bodhimandasamprasthito 'yam kulaputro va kuladuh-

itd vi bodhim abhisamboddhum bodhivrksamilam gacchati. Yatra

cdjita sa kulaputro vd kuladuhitd vad tisthed vi nisided v& cankramed

— O O aorany — — —

va tatrdjita tathigatam uddisya caityam kartavyam [ma pham pa rigs

A

kyi bu 'am rigs kyi bu mo de gah na 'gred fam 'dug gam 'chag pa

gafas;ﬁpo 'vam iti ca sa vaktavyah sadevakena lokeneti.

And, Ajita, of whatsoever bodhisattva, mahdsattva, who pre-—
serves this discourse on dharma of a completely extinguished
Tathdgata, these qualities, of such a sort as are announced by
me, would become. He, Ajita, the son or daughter of good family,
is thus to be known as having set out towards the terrace of
enlightenment, this son or daughter of good family goes to the
root of the bodhi-tree to completely awaken to enlightenment.
And where, Ajita, he, the son or daughter of good family, would
stand or sit or walk around, there, Ajita, in the name of the
Tathigata a caitya is to be made, and it is to be declared by
the world together with its devas: "This 1is a stupa of the

Tathigata".

And the corresponding giatha version of this passage:

SP (Kern & Nanjio) 344.1-6 vv. 60-2; (Wogihara & Tsuchida)

290.28-291-10; (Dutt) 226.5-17; (Vaidya) 204.16-28; Pek. Vol. 30,

103
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no. 781, 61-3-1; (Burnouf trans.) 209; (Kern trans.) 327:

Yasmim{ ca so cafkrami tddrdo viduh / tistheta vi yatra

nisldayed vi / Sayyam ca kalpeya kahim ci dhiro / bhisantu githim

pi tu eka sicrdt //60// Yasmi@é ca stipam purusottamasya / karapayec

citra sudardaniyam / uddidya buddham bhagavanta nayakam / pGjam

ca citram tahi kirayet tathd //61// Maya sa bhuktah Bgthivipradeée /

mayd svayam cafkramitam ca tatra / tatropavisto aham eva ca syiam /

yatra sthitah so bhavi buddhaputralh //62//

And on which [spot of earth] He, a holy sage, would walk

around, or where he would sit or lie down, wherever the courageous
would pronounce from this siitra but one gidtha, //60//
On that spot he would cause to make a stiipa of the best of
men —— excellent, beautiful -- in the name of the Buddha,
and he would thus do there excellent worship to the chief of the
Blessed Ones. //61// He is possessed by me on that spot of earth,36
and there I myself am walking around, and just there I would be where
he, the son of the Buddha, is established. //62//

And finally:
SP (Rern & Nanjio) 391.6-13; (Wogihara & Tsuchida) 330.26-
331.9; (Dutt) 262.3-11; (Vaidya) 231.1-7; Pek. Vol. 30, no. 781,
68-5-4; (Burnouf trans.) 236 (Kern trans.) 367:

Yasminp$ ca kulaputrdh prthivipradede 'yam dharmaparydyo

vicyeta vd prakisyeta vi deSyeta vi likhyeta v3 cintyeta va

36
Or: 'It (i.e. the stiipa) is on that spot of earth possessed by me'.
Burnouf: "J'ai certainement &té en possession de 1lfendroit de la terre ou
s'est trouvé ce fils de Buddha."
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bhiasyeta vi svadhyidyeta vd pustakagato v3 tisthed ardme vd vihidre

va grhe v3 vane va3 nagare va vrksamiile vda prasdde vd layane va

guhayam va, tasmin g;thivipradeée tathigatam uddidya caityam

kartavyam, [sa phyogs der de bZin gdegs pa'i phyir mchod rten

bya'o] Tat kasya hetor? Sarvatathagatindm hi sa Egthivipradeéo

bodhimando veditavyas tasmi@é ca prthivipradede sarvatathigati

arhantah samyaksambuddhd anuttardm sdmyaksambodhim abhisambuddhi,

iti veditavyam, tasmigé ca p_thivipradeée sarvatathigatair dharma-

cakram pravartitam tasmi@é ca Egthivipradeée sarvatathiagatah pari-

nirvrta iti veditavyam.

And, 'sons of good family, on which spot of earth this discourse
on dharma would be spoken or revealed or explained or written or
thought of or declared or recited or where it would stand in the
form of a book, whether in a park or a vihdra or iﬁ a house or
forest or city or at the root of a tree or on a lofty platform
or in a place of rest or a cave, on that spot of earth, in the name
of a Tathiagata, a caitya is to be made, And what is the reason
for that? It is because that spot of earth is to be known as
the terrace of enlightenment of all Tathdgatas; and on that spot
of earth all Tathagatas, Arhats, Completely and Perfectly Enlightened
Ones are completely awakened to the highest, complete and perfect
enlightenment, Thus is it to be known, And on that spot
of earth the wheel of dharma is caused to be set in motion by all
Tath3dgatas; and on that spot of earth all Tathdgatas are completely

extinguished, Thus is it to be known,
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That we are confronted in these three passages from the SP with yet
further variants of the basic passage as found in the Vaj, AsP, etc., is
beyond any real doubt. The similarities are too impressive. The
vocabulary is, in the main, the same; the phraseology and syntax are the

same., Even some of the elaborations of the SP versions have elements

in common with the treatment of the passage at other places: both SP 340 and

L

391 énd AsP 55-39 equate in some sense the Eythivipradeéa with the bodhimanda
('terrace of enlightenment'); Vaj 12 and SP 340 and 344 both say that where
the man who preserves this text stands or sits, etc., the Tathagata stands

or sits. The mést general difference between the handling of the passage

in the Yij; etc., and in the SP is in the prolixity of the latter, but

this same prolixity is the most obvious characteristic of the style of the
whole of the SP and is therefore not surprising. There are however, a few
more significant differences. First, in none of the paésages from the

SP is the compound 'caityabhiita' used. Instead, we find only 'EEEEZE"

and there is what appears to be a conscious attempt to equate or

assimilate this term to the word }EEER§'° SP 340, for example says '. . . a
caitya is to be made, and it is to be declared . . . this is a stipa . . .".

There is also a clear difference in the §2's choice of the main verb of the

passage. Previously it was usually 'caityabhitah bhavati' ('it becomes

caityabhiita'); in the SP it is always 'caityam kartavyam' ('a caitya is to

be made'). The latter has much more the sense of a definite prescription.
In connection with this it is perhaps noteworthy that 'caitya' in the SP
passages is almost invariably qualified as not just a caitya, but as a

'tathagata-caitya'. In other words, the SP has a specific kind of caitya

in mind and this same specificity probably accounts for the use of kartavya
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(which could also mean 'to be built') as opposed to the more natural, less

specific 'bhavati'. Further, in the fact that the specific kind of caitya

which is to be built is consciously equated with the stipa, we are, perhaps,

able to detect an attempted amalgamation of two distinct cults, the stipa

cult and the book cult. The situation may be summarized in the following
way: the SP says that on that spot of earth where this discourse is

spoken, etc., or on which, in the form of a book, it stands, a Tathigata-caitya

is to be made, and this Tathdgata~caitya is to be called a Tath3gata-stdpa.

This new development in SP is clearly in the direction of synthesis; and
our interpretation is perhaps finally confirmed by SP 231's unequivocal

equation of the 'presence of the book' with the ekaghanam tathigatadariram,

'the entire tathdgata-relic': where the dharmaparyiya is recited, set up,

etc. ", . . a tathidgata caitya is to be caused to be made -- great, con-
sisting of jewels, high,lofty -- and relics of the Tath3gata are not

necessarily to be placed in it, What is the reason for that? Just in it
the entire Tathigata-relic is deposited."37 :

Perhaps at this point we should pause and summarize our findings.

The first thing to be noted is that what we first conceived of as ''parallels"

37

Although the situation tends to remain fluid, the final shape of
the synthesis, with the cult of the book clearly having the upper-hand, is
probably to be found in the following passages: SP 338.4ff: tatas tathi-
gatan so 'msena pariharati ya imam dharmaparydyam pustakagatam krtvamsena
pariharati. Na me tendjita kulaputrena va kuladuhitra va stupah kartavva
na viharah kartavya na bhiksusamghaya glanapratyayabhalsajyaparlskaras
tenanupradeya bhavanti. Tatkasya hetoh. Krtad me tenaglta kulaputrena va
kuladuhitra v3 Sariresu $ariraniia saptaratnamavas ca stiipdh kdritd . . .
and 339.6: ya imam dharmaparvayay tathdgatasya parinirvrtasya dharaved
va vicayed va dedayed va likhed vd lekhayed va tad anenidham ajita paryiyenaivam
vadami. Na me tena parinirvrtasya dh3tustiipdh karayitavya na sagghapdja.
For further comments on the synthesis going on in SP see below p. 54 n.60.
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to Vaj 12 and 15¢, turn out to be not "parallels" at all, at least not
in any strict sense of the term. The various passages we have looked at
represent — 1f we are to speak more accurately -- the recurrence of a single

basic formula. The formulaic character of the phrase sa Rgthivlpradeéaé

caityabhiito bhavet is by now well established: it occurs in almost the same

basic form over a wide range of texts representative of a considerable varia-
tion in both age and style; it occurs in a basically stereotyped context;

and finally, its independent status within the texts in which it is now
found is evidenced by the peculiarity and consistency of its vocabulary,
especially Ehe peculiarity of the term caitya: in the entire corpus of the

Prajfidpidramit3 Literature, the only place the term caitya occurs is in our

formula; the same observation holds for the KP, the Ap, the Am, and with
one exception (SP 339.14, although this is not clearly an exception, for
it occurs in very close contact with our formula) for the SP. In some
cases, as in the Ap (cf. p. 21), it is even clear that our formula
represents an obvious interpolation. Im aé&ition to this and the second
point to be noted, is that our formula belongs undeniably to the cult of
the book, and, judging from the study of our formula, this cult went through
at least two distinct phases distinguished from one another by whether the
role of the book was defined primarily in terms of an oral tradition (Yii
12 and 15c; KP 160; and perhaps SP 340.3-8), or a written tradition (AsP,
Sp, é@. Not only this, but the larger passages in which the formula occurs
supply us in addition with a good deal of general information on this cult,

and this, in turn, if we desire a better understanding of our formula, must

be summarized.
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It is unfortunate that in spite of its sigmificant presence in a rather
large number of Mahayana texts, there has been no substantial work on the
cult of the book. There are at best only scattered and incidental
references.38 Although tempted, we Qill not attempt to meet the need for
such a study here. ‘Rather, we will limit ourselves to an attempt to recon-
struct, on the basis of our texts, something of the historical situation of
the cult and something of its basic organizational structure. Since our
interest is largely "'structural" and "historical' we will by and large --
though not completely -— set aside for amother time the rich material con-
tained in our texts on the ideology or theology underlying the cult.

Since by far and away the most elaborate discussion of the cult is to
be found in the AsP, it is this discussion which will form the basis of
our own.

The first point which emerges from a study of the cult of the book in
the_égg,.§2 and in our other sources is that this cult did not develop
in isolation. It had to contend at every step with the historical priority
and the dominance of the §E§2§/relic cult of early Buddhism in the
milieu in which it was attempting to establish itself. This had a pronounced
affect on the development of its organizational structure, as well as on
the form which its ideological justifications took. The discussion at
AsP 59-60, on the general unawareness of the men of Jambudvipa as

concerns the superior value of the prajnipdramitd-piijd, rather unambiguously

reflects the "minority" status of the cult of the book: kim nu te bhagavan

L. de La Vallée Poussin, Bouddhisme: Etudes et matériaux (London: 1898)
186,201,227; L. Renou et J. Filliozat, L'Inde classique, T, II (Paris: 1953)
607-08; Lamotte, "Sur la formation du Mahdyadna", Asiatica, Festschrift Friedrich
Weller (Leipzig: 1954) 393-96; Nandasena Mudiyanse, Mahay3na Monuments in
Ceylon (Colombo: 1967) 91-92; etc.
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na vetsyanti evam mahinudamsd evam mahdphald evam mahivip3ki bhagavatoktd

prajiidpdramitiydh pdjad krtd bhavisyatiti? Na ca te vedayisyanti, uta

jﬁésyanti vetsyanti, vedayisyanti, na ca punah draddhasyanti? At AsP

71.5ff and 94.13ff, the justification of the cult of the book is articu-
lated not in terms of its own inherent value, but in terms of its value

relative to the stidpa/relic cult: prajfdpiramitdnirjata hi Kaudika tathi-

gatdnam arhatdm samyaksambuddhdnim sarvajhiatd. Sarvajfiatdnirjdtd ca tathi-

gataéariréném pijd, etc. At KP 158-59, Vkn XII,4-6, etc., the merit

derived from the cult of the book is always expressed in terms of its com-
parative superiority to that derived from the stiipa/relic cult. These
passages and others like them are indicative of a confrontation of the two
cults or, at the least, a situation of competition between them; and this
situation is not surprising when it is kept in mind that the compilers of
the AsP, etc. were attempting to introduce a radical innovation in the

face of an established cult form of central importance39 which, in addition,

* 40
had the sanction of the dominant sector of the Buddhist community. The

39

The most recent statement on the position of the stiipa/relic cult in
early Buddhism, and one which goes a long way towards re~establishing a
reasonable perspective on the matter, is D. L. Snellgrove, "Sakyamunl s Final
Nirvapa", Bulletin of the School of Oriental and African Studies 36 (1973)
409-11,

40

This is an important point here, as in any discussion of the develop-
ment of the form and content of Mahiyidna. The situation is well summarized
by A. K. Warder [Indian Buddhism (Delhi: 1970) 374]: ". . . the available
evidence shows that the majority of Buddhists in India at all times have
followed the early schools and the Mahdy3dna there was always a minority move-
ment." For the 'demography' of Buddhism in India see A.Bareau, et al, Les
religions de 1'Inde, III (Paris: 1966) 148-50; E. Lamotte, Histoire, 596-606
{his figures, p. 601, on the relative numbers of 'Hinay3na' as opposed to
'Mah3yina' differ from Bareau's primarily because of his interpretation of
the designation "Mahay3na-Sthavira", on which see further Lin Li-Kouang, L'aide-
mémoire de la vraie loi (Paris: 1949) 208-10]; E. Lamotte, "Sur la formation
du Mahayana s 393-96 Taranidtha's History of Buddhism, trams. L. Chimpa & A.
Chattopadhyaya (Slmla 1970) 95; 100; 161; Biography of Dharmasvdmin, trans.
G. Roerich (Patna: 1959) 87.
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texts here under review exhibit two distinct patterns of coming to terms
with the dominance of the stipa/relic cult. One, represented by the AsP,
attempted to formulate a set of arguments which could establish on doctrinal
grounds that the cult of relics was in fact an inferior form of the cult

of the book. This pattern is observable in the citation above from AsP
71.5ff, and at AsP 58.5-59.6; 94.1-96.11; 99.3-20, etc. It 1is also

this pattern which is found in all the passages dealing with the superiority
of the merit derived from the cult of the book (KP 158-59; etc.). The

other pattern, represented by the SP, asserted an equivalence between

the two cults wherein each had a relatively equal status or value. The
passages exhibiting this pattern (SP 231.7-232.5; 338.4ff; 339.6£ff) have
already been cited above and the pattern discussed (cf. pp.26ff). All
things considered, it appears that the first pattern described here is

also the oldest. All of the texts which we have considered, except the SP,
belong to this group; and two of them, the AsP and the KP, are undoubtedly
earlier than the SP. On the other hand, the SP pattern, though later,

had the great advantage of being able to invoke the equivalency of the

dharmaparyaya with a Tathdgata's relics in legitimating both its cult and

its cultic centers. The earlier AsP pattern, by its critical attitude
towards the stlpa/relic cult, found itself in a position where it was

unable, unlike the SP, to take advantage of the established and authoritative
tradition supporting the older cult. This, as might be expected, created
some problems of legitimacy and it is perhaps this same critical attitude
which accounts for the use of the term caitya -- otherwise so rare in these
texts —- in our formula.

When we turn to the structure of the cult, however, it is evident
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that in spite of this competition or, more probably, because of it, the form
of the cult of the book was closely patterned on the form in which its

rival cult was organized. It 1s clear from the passage cited from the AsP,
as it is from all evidence on the matter,al that the relic cult had a
clearly defined organizational center; i.e., the stipa. It was around the
§E§E§ that the activity of the worshipper turned and it was the erection of
such a structure which allowed a stable iocalization of the cult.42 It is
equally clear from the AsP, etc. that the organizational center of the

cult of the book was first of all the book and, by extension, the prthivi-
gradeéa where the book was recited, set-up or circulated. It should be

noted, for example, that in all occurrences of our formula it is the

Egthivipradeéa in itself and not the book which becomes caityabhiita and is

to be worshipped, etc. There is a tendency here, as well as in the relic
43 '
cult, for the 'container' of the sacred object (the stlipa as 'containing'

the relics; the pgthivipradeéa as in some sense containing the 'book') to

become the focus of the cult, rather than the sacred object itself., This

was probably much more the case for the earliest or oral tradition period
of the.book cult where a definite material object around which the activity
of the cult could be centered was absent. Apart, however, from the
difference in focal point, the texts describe the structure of the two
cults in exactly the same terms (cf. AsP 57.5-15, cited above in Conze's

trans.): placing the relics in a stilipa; honoring, revering them, etc., with

41
See, for example, A.Bareau, "La construction et le culte des stipa
d'aprés les vinayapitaka", Bulletin de 1'Ecole Francaise d'Extréme-QOrient,
50 (1962) 229-94. !
42
The tradition concerning Trapusa and Bhallika and the stiipas they
erected in their home country illustrates this last point; see Lamotte,
Histoire, 72n.2 & 3 for references.
43
Bareau, "La construction et le culte", pp. 268-69.
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flowers, incense, rows of lamps; writing the dharmaparydya and making it into

a book, setting it up; honoring, revering it with flowers, incense, rows of
lamps. It seems obvious, then, that the cult of the book was in structure
patterned closely on the structure of the earlier relic cult or, expressed
"differently, that the former took over from the latter the prescribed forms
of activity while at the same time substituting a distinctly different object
toward which they were directed. However, the early architects of the cult
of the book, by adopting the structure of the established cult which sur-
rounded them, committed themselves to a pattern which required at least omne
very important thing for continued organizational development: localizationm,
This again ﬁresented problems of legitimation, -

It appears that the §E§£§/relic cult had from its inception not only
authoritative sanction in the form of undisputed Buddhavacana, but also clearly
delimited geographic localization.44 The latter, of course, slowly expanded,
as did the 'historical-legendary' tradition which supported it, and as long
as the one kept pace with the other, which appears to have happened,45 there
was no serious problem of the legitimacy of the cultic centers or of discon-
tinuity of the line back to the Buddha himself, This was not the case with
the cult of the book, It had neither undisputed or unambiguous normative

. 6 . , N
sanctlon,4 nor any geographic connection, The attempts at achieving

44The locus classicus for both is, as is well known, the Mahdparinirvana
Sitra and its parallel passages elsewhere; cf. E, Waldschmidt, Das Mahdpari-
nirvanpasitra, Teil III (Berlin: 1951) 358ff., and 432ff; Snellgrove, "Sakyamuni's
Final Nirvapa", 409-11,

45Cf. J, Przyluski, "Le partage des reliques du buddha", Mélanges
chinois et bouddhiques 4 (1935-36) 341-67.

46

Canonical Pali, for example, makes no reference whatever to book

worship and its reference just to books is rare, cf. Digha (PTS) iii 94;
Jitaka (Fausboll) i2, iii 235, 292, iv 299, 487, the most interesting is
Jataka iv 299. There is, however, one text which, if we were looking for
the "beginnings" of the book cult in Pali Buddhism, might do service. This
is the odd little text entitled Giravo found at Samyutta (PTS) i 138-40 where
the Buddha is made to say yam niindham yviyam dhammo mayi abhisambuddho tam
eva dhammam sakkatvd garukatv3 upanissaya vihareyyan ti, And Brahmd encourages
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normative sanction (probably never undisputed) are preserved in the arguments
of the AsP, Vkn, etc. and form the formal ideological foundations of the
cult., They must be explored at another time. The attempt at geographic
localization must be dealt with here,

In approaching the problem of localization in the cult of the book, we
are hampered, if by nothing else, by the scarcity of information bearing on
the subject. Practically the only clear reference to the matter is to be
found in our formula and in the immediate contexts in which our formula is
found,47 A possible explanation for this scarcity is that our formula re-
presents an early standardization of a solution to the problem which, being
formalized, rendered unnecessary any further or prolonged discussion of the
matter. This explanation gains, perhaps, some plausibility when one
understands the incredible richness of meaning which is compacted into our
formula and its immediate contexts. However this may be, if we want to know
anything about the way in which the places where the cult took place were
conceived of, we must look primarily to our formula.

Our formula and its contexts brim over with a complex interweaving of
allusions which, with much labor and more than a little uncertainty, must
be untangled if we are to understand what our formula is saying, First of
all it is clear, as we have indicated above, that the compilers of the
majority of our texts (with the particular exception of the SP), by their
critical attitude towards the ggggg/relic cult, cut themselves off from

access to the tradition which supported that cult. There remained,

him,saying all Buddhas past, present, have done just that, Outside of the
canonical Pali sources, there appears to be a reference to book worship --
connected here with the "Mah3yana'" -- in the Chlavamsa, (cf. W. Geiger,
Cilavamsa, pt. I (London: 1929) 55 & n.2; S, Paranavitane 'Mahdyadnism in
Ceylon'", Ceylon Journal of Science 2 (1928) 37-38.

47For AsP some additional information may be found at 56, 57, 77, 85,
88, 89, etc. and esp, 506; all of it is supportive of the point we wish to make.
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however, one other tradition relating to sacred spots in early Buddhism
which was still available to them and on which they could draw. It is in
this regard that it is not incidental -- and certainly not accidental --
that at AsP 56.6ff, the protective power of the place where the

Prajfiipiramiti is taken up, taught, etc. is equated (tadyathipi ndma . . . evam

eva) with the protective power of the bodhimanda, perhaps the most prominent
of the four mahdcaityas of the older tradition (cf. below). The cause of

the power of the first (tatkasya hetoh), is that past, present and future

" Buddhas awaken to perfect enlightenment there. The cause for the power of

the second'i§ that by the presence of the Prajnipiramitd it is made caitya-

bhiita. A set of passages from the Vaj repeats the allusion to the

connection between the bodhimanda which is a mah&caitya and the B;thivigradeéa
which is caityabhiita, albeit in a less obvious form, and accounts for what
appears in the AsP to be a case of having the same effect (equal protective
power) from two different causes (the presence of the enlightenment experience

and the presence of the Prajhipidramitd). Vaj 8 says that if someone,

having taken from this dharmapary3ya (i.e. the Prajnapiramitd) even one

_ gatha having four lines, would demonstrate and illuminate it in full
detail for others, he would get far greater merit than one who would
give a great number of gifts to a Tath3gata. The reason for this (tatkasya

hetoh) is that from it (i.e. the dharmaparyiya=the Prajfiiparamitd) comes the

perfect enlightenment of Tathégﬁtas, from it come the Buddhas, the Blessed

Ones (ato nirjdta hi Subhiite tathigatinim arhatdm samyaksambuddh3nim anuttara

samyaksambodhir, etc. See also AsP 58 & 463). Vaj 12, on the other

hand, using almost the same words, says that where this takes place, where

someoné, having taken from this dharmaparyiya, etc., would teach or illuminate
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it (i.e. make present the source of enlightenment=this dharmaparyiya),

that spot of earth would be caityabhita. Though less explicit, the con-
nection here between the enlightenment experience and the spot which is
caityabhita is nevertheless undeniable. 1In addition, we can now in the light
of these Vaj passages and AsP 58 & 463 re-read AsP 56.6ff: the

bodhimanda (which is a mah3caitya) has great protective power because it is
associlated with the enlightenment experience; the Bgthivipradeéa which is
caityabhiita has great protective power because it too is associated with

the enlightenment experience by the fact that the Prajndpdramiti, which is

the source of that experience, is present. If the articulation of the
connection here is subtle, this cannot equally be said of its articulation

at SP 391. The latter says that on the spot of earth where the dharmaparyaya

is spoken, written, etc., a Tathdgata-caitya is to be made (here, the only

place in the SP where our formula occurs without reference to 'stiipa',

tathi3gatam uddiéya caityam kartavyam can almost be understood as a gloss

for caityabhiita). The reason for this (tatkasya hetoh) is unequivocal:

'that spot of earth is to be known (veditavya) as the bodhimanda of all

Tathigatas; here they obtain perfect enlightenment, turn the wheel of

dharma, enter into parinirvina (the sites of the last two activities
48

are, of course, two more of the four mahdcaityas). All three texts

present in some way the linkage of the pgthivipradeéa which is caitya-

bhiita with the bodhimanda or, less often, some other of the mahdcaityas,

48
For some interesting remarks on this passage and on both the "“sens

propre" and the "sens figuré" of bodhimanda see Lamotte, VimalakIrti, 198n.105
and Lamotte, La concentration de la marche her01que (Suramgamasamadhlcutra),
Helanges chinois et boudahlqges 13~ (1965) 221n.242. Even though it does not
contain our precise formula, it is,still perhaps worthwhile to cite Lamotte's
translatlon of the passage in the §g£gm. which 1nsp1red his note: '"Ananda,
1'endroit ol j'ai attelnt l'anuttarasamyaksambodhl c'est le [Sidge] de
diamant (vajrdsana) ou les Buddha passés (atita), futurs (andgata) et présents
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and, as such, tie these new spots into the old txadition concerning places
of pilgrimage. On the other hand, it is interesting to note that all three
texts, in articulating this linkage, have only elaborated or made explicit
what was, perhaps, already present imn the very vocabulary with which our
formula was constructed.

It is again not incidental that the word for 'place' or 'location' in

our formula is 'ggthivipradeéa'. It is just this word which the first Avalokita

Sitra of the Mahdvastu constantly uses instead of the more usual 'bodhimanda'
to refer to the site of the great awakening. Not only that, but the same
text gives a list of 16 characteristics of the prthiviprade$a, the last of
which Jones translates as "And, monks, all who are universal kings decide

upon that place and no other for a monument" (ye pi te bhiksavo rdjano cakra-

vartino tam E;thivipradeéa@ adhisthihanti nanyatra cetiyértham).49 In addition
to this Mahivastu passage, however, and of greater significance, is the fact
that the primary text source underlying the.whole of the earlier tradition of
pllgrimage and its sacred spots, uses, in its Sanskrit version exactly the

same term,

(pratyutpanna) arrlvent a la grande illumination (abhisambodhi). Eh bien,
tous les lieux ol 1'on preche le Suramgamasamadhlsutra sont absolument
identiques (sama nerlsesa) 3 ce Sidge de diamant. De méme aussi tous les
lieux ou le auramgamasamadhlsutra est preche (deéita), récité (vicita) ou

éerit (likhita)." This is obviously very close to both our formula and to
the passages we have been discussing.
49,

E Senart, Le Mahavastu, T. II (Paris: 1890) 263; R. Basak, Mahivastu
Avadina, Vol. II (Calcutta 1964) 3643 J. J. Jones, The Mahévastu, Vol. II
{SBB. 18] (London: 1952) 248 Jones (p. 248n.4) cites Senart's "interpre-
tation" of the sentence: 'mne se reposent pas en ce lieu si ce n'est pour venir
1'adorer". Edgerton (BHSD, 2331) understands it in yet another different
way: "for the purpose of (making it, viz. the spot where Buddha became
enlightened) an object of veneration (universal emperors will never master,
adhisthihanti with v.1l., that spot except for this purpose.)" s




catvara ime bhiksavah E;thivipradeééb (sa phyogs; Pali: thina)

sraddhasya kulaputrasya kuladuhitur vd yavajjivam anusmaraniya

bhavanti. Katame catvarah. Iha bhagavafhi jatah. Iha bhagavin anutta-

ram samyaksambodhim abhisambuddhah. Iha bhagavatd triparivartam

dvédaéékérag dhdrmyam dharmacakram pravartitam. Iha bhagavin

anupadhidese nirvipadhitau parinirvrtah. Agamisyanti bhiksavo

mamdtyaydc caityapariciraki$ caityavandakds (mchod rten bskor ba

dani mchod rten la phyag 'tshal ba) ta evam vaksyanti. Iha bhagavan

Jétab, etc... atrantara ye kecit prasannacittd mamantike kalam

karigyanti te sarve svargopagd ye kecit sopadhi§e§§b.

0 Bhiksus, these four spots of earth are to be remembered for
as long as is the life of a believing son or daughter of good
family. What four? Here the Blessed One was born; here the Blessed
One completely and perfectly awakened to the utmost, right and per-
fect enlightenment; here by the Blessed One was turned the Holy
Wheel of dharma having three turningt and twelve forms; here the
Blessed One entered into the realm of Nirvdpa having no remainder.
0 Bhiksus, after my passing away, they, attending fo caityas,
worshipping caityas, will come; they will say thus: Here the
Blessed One was born, etc...whoever in these places, having
purified thought in the presence of me, will die, they all,

50
whichever are with remainder, are fit for heaven.

’ §OWaldschmidt, Das Mah3parinirvapasiitra, Teil III, 388-90; cf. N. Dutt,
Gilgit Manuscripts, Vol. III, pt. 2, 113. A. Bareau, Recherches sur la
biographie du Buddha dans les Sitrapitaka et les Vinavapitaka anciens, Vol.
II: Les derniers mois, le parinirvana et les funérailles (Paris: 1971)
29-32; S. Levi, "Une poésie inconnue du roi Harsa Siliditya" Actes du X
Congrés international des orientalistes, Vol. II (Leiden: 1895) 189-203;
P.C. Bagchi,''The Eight Great Caityas and Their Cult', Indian Historical
Quarterly 17 (1941) 223-35; Agehananda Bharati, "Pilgrimage in the Indian
Tradition", History of Religions 3(1963) 152-59.
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In light of this text, a text which undoubtedly would have been well known

within cultic circles, it is clear that the maker of our formula, by simply

using the term g;thivipradeéa to indicate the place where the dharmaparyiya

was, had already in some sense implicitly connected it with the tradition
relating to caityas, with the bodhimanda, etc.

Woven into and around this set of allusions is another distinct, though
closely related set. Yfi 12 says that on that spot which is caityabhiita

and on which a gath3 of four lines from this dharmaparydya is taught, etc.,

on that spot either the Teacher dwells or a wise guru (vijfiaguru) represent-

ing him. SP 344, says that where a holy sage (tidréo viduh) teaches a githd
i
of four lines from this siitra, and where because of this, a stiipa is to

be made, he, the sage, is there 'possessed' by the Buddha and there the
51

Buddha himself is. Again, KP 160 expresses a similar notion: Just as

(tadyathapi n3ama) one reveres the Tathd3gata, so too one is to revere him

who takes up, etc. this dharmapary3dya on that spot which is caityabhiita

(1it. dharmabhinakasy3nt[iki]ld [Weller, Zum.Kééyapa. 159n.8]). In all

of these there is an equation of the presence of the dharmaparyidya with

the presence of the Buddha. This, of course, links up with both the

" 0old conception expressed in such phrases as yo dhammam passati so Bhagavan-
52 ‘
tam passati and the conception of the Dharmak@ya as 'the body of teachings'.

Without wishing to enter on a long discussion of the latter, it should at
least be noted that AsP 94 has recourse to this conception of the

Dharmakdya as a part of its argument in support of the cult of the book:

51Although the question is far from settled there is some indication

that the SP was 'influenced' by the Vaj. Our passage may or may not be a
case in point; see Kazuyoshi Kino, "On the Influence of the Vajrac-
chedikd upon the Saddharma Pupdarika", Indogaku Bukkydgakid Kenkyd 10 (1962)
380-76.

52Milinda—Paﬁho (PTS) 71; Majijhima Nikaya (PTS) i190-91; Itivuttaka (PTS)
91; Samyutta Nikdya (PTS) iii 120; Silistambasitra (Sastri. ed. see n.9) 1.7;
Aryapratityasamutpada-sitra (ibid.) 26.7, etc.




etad [a written copy of the Prajfidpdramitd] dhi tathdgatdnam bhitdrthikam

éarirag. Tatkasya hetoh. Uktam hy etad bhagavata: dharmakdy3d buddhi

bhagavantah (cf. AsP 99, 338, 462, 513). However this may be, it
i1s evident that all three passages assert the presence, in some sense, of

the Buddha on the spot where the dharmaparyidya is or is recited, etc. This

in itself would be quite enough to render that spot sacred, to make it a
powerful caitya., But there are perhaps even further allusions embedded in
our formula.

As we have seen above in the long passage quoted from the AsP, the

ggthivipradeéa is not the only thing which is caityabhiito vandaniyah, etc.

According to this passage the dtmabhivasarira —-- which Conze translates as

"physical personality" -- of the Buddha, from its being the support of the

knowing of all-knowledge (sarvajhajfiinadérayabhiitvit) is also caityabhiito

vandanlyah, etc. Whatever the exact meaning of dtmabhdvadarira, it is clear

53
that it refers at least to the body or physical presence of the Buddha.

Again, it is not only here that this idea i$ found. Lalitavistara (=EY) ch.

v.63 seems to express a similar notion where, when the earth~devas are
euologizing the bodhimanda, it says:

1abha iha sulabdhi bhumidevair udidrd

yatra paramasattva$ camkrami mediniye

yattaku raju loke sarva obhasitds te

ceti bhu trisahasrah kim punas tubhya kayah

['jig rten rdul rnams ji sned khyod kyis snai bar mdzad

120

23,

33

For discussions of the term Atmabhiva see Edgerton, BHSD 921- Conze,

s

Vajrac. Prajnd [SOR XIII] 110, and J. W. de Jong's review of the latter in
Indo-Iranian Journal 4 (1960) 75n.3.
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stod gsum mchod rten gyur na khyod sku smos ci 'tshal]54

Loosely translated this seems to say:
Here is well gained by the earth devas the best gaining,
[here] where the highest being walked on the earth.
As many as are all the particles of dust in the world illuminated by you,
[there this] three-thousand-fold world has become a caitya, how much
more so your body.
Alongside of these passages and closely related to them, we find in both the
LV and the Mahavastu a set of related epithets, all applied to the Buddha,
all but one occurring in contexts in which the act of enlightenment
or the bodhimanda is the primary topic: at Mhv (Senart) ii 349, 359, iii 273

the Buddha is referred to as sarvalokasya cetiyo; at Mhv ii 294,354, iii 279,

LV ch, 7, v,47, ch, 23, v.31 as lokasya cetiya or lokacetiya; at Mhv

54

P, L. Vaidya, Lalitavistara [Budd. Skt. Texts 1] (Darbhanga: 1958)
- 268.14~17; Pek, Vol. 27 no., 763, 234-2-4, I have, at the suggestion of Prof.
de Jong, emended the reading yatra ku as found in Vaidya to yattaku (= ji
stled); and because I myself am uncertain of the Skt., and because the Tib.
does not agree perfectly with any of the other translations c¢f caityabhiita
as a compound, I follow Edgerton (BHSD) 2322-2331 in taking ESEi_EEE as two
words, with bhu = abhGt. A direct relationship to our compound, however,
seems obvious. Apart from these two passages, the only other place I have
found caityabhiita outside of our formula is at Gandavyiha-siitra (D, T. Suzuki
& H, Idzumi, Kyoto: 1936) 494,1ff (P. L. Vaidya [Budd Skt, Texts 5]
Darbhanga: 1960) 396.17ff, which is also quoted at Slksasamuccaza (C. Bendall,
St. Petersburg: 1902) 5.20-6.8: bodhicittam hi kulaputra bijabhiitam sarva-
buddhadharnéném, ksetrabhﬁtam sarvajagacchukladharmavirohanatayé . e e

—_—-—.—-——_—-—-——-—-

—-—..—_—.—____.—_—-——-——-——

dkar po rnam par phel bar byed pas 21n lta bu'o . . , lha dan mi dan
lha ma yin du "beas pa'i 'jig rtenm rnams la 1a mchod rten lta bu'o, “Pek. Vol. 26,

no. 761 301-3-6ff. ] Caityabhlita here -- in a context altogether different
from our formula ~- appears to be used in a metaphoric or similetic sense,

We might also cite here the only passage (that we have found) in Pali litera-
ture in which cetiya is used in a similar sense, It occurs in the very last
line of the Milinda Pafiho (V. Trenckner [PTS] London: 1880, 1962; p. 420.21-22):
tasmd hi pandito poso sampassam atthamattano / pafifidvantabhipijeyya, cetiyam
viya pﬁjiyan—gzj
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55
i1 296 as cetiyam nardpam. All of these passiges coalesce to show that

there was a loose tradition in which the Buddha himself was conceived of
as a caitya, if not the caitya par excellence.

We of course cannot prove that the maker of our formula consciously
intended to invoke all these allusions, although they were probably available
to him. The point here is that the compilers of our texts, by placing the
formula in the specific contexts we have surveyed, have given us a fairly
clear idea of how they understood the formula and what they intended it to
mean. This is especially clear in reference to the compound caityabhiita,

It is very difficult to believe that a place which was equal in 'power' to
the power of the bodhimanda (AsP., 55ff; SP 391) was thought of as only like

56
a caitya. It is difficult to believe that the place where an activity

which produced immense quantities of merit —- quantities vastly superior
to those attached to the 'worship' of stipas and relics -- was undertaken

(ng 15, kP 160), was thought of as only like a caitya; that a place at

which the Buddha himself was powerfully present (Vaj 12, SP 344), that was
to be worshipped and circumambulated not only by men, but by gods and asuras
(ng 15¢), that Iévaras, Mah3-I$varas, and Brahmis not only considered as
the foremost of places, but actually took for their dwelling place (Am), and

finally, that had deposited on it not a mere relic, but the 'entire Tathagata-relic'

55

Of these paisages all but Mhv. ii 354 and iii 279 are also cited by
Edgerton (BHSD, 2337). For what appears to be a similar expression in late
Pali, see Thipavamsa (N. A. Jayawickrama [SBB] London: 1971) 174 where
cetiyatthana as an epithet applied to the Buddha occurs. It is interesting
to note that Thina, the final member of the compound here, is the same word
as is used for 'place' in the Pali version of the passage on the four 'places'
of pilgrimage cited above.

56 .
There is an implied recognition of this in Conze's translation of

caityabhiita here as "a true shrine". Yet in spite of the overwhelming
presence of the context, de la Vallée Poussin (L'abhidharmakoéa de Vasu-
bandu, quatriéme chap. (Louvain: 1924) p. 245n.) was able to understand
the same passage as meaning: '"Le lieu ou la Prajfiipiramiti est enseignée
devient semblable & un caitya."

-
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(sp 231) — it is‘extremely difficult to maintain that such a place was

thought of as like a caitya. Our contexts leave no doubt as to how the

tradition understood the term caityabhiita: the E;thivipradeéa was not like
a caitya, nor was it just a caitya. The bulk of the Tibetan translations,
mchod rten du 'gyur ro, etc., and translations such as Weller's "ein Heil-
igtum geworden", seem to take little, if any, account of the -bhita. If for
example, we had only the Tibetan documents and wanted to reconstruct on the
basis of them the Sanskrit original, the most we could legitimately get out

of them would be caityam bhavati, bhavet, etc. But the persistence with which

the form'caitzabhﬁta is maintained is a definite indication that something
more than, at least different from, just caitya, was intended. It could of
course be said that ~bhita here functions only to turn 'an appositional sub-
stantive into an adjective' or that it is "une finale 2bhiita expletive".

Such statements, unfortunately, describe only its grammatical function, while
ignoring -- perhaps suppressing -- a possibly significant lexical meaning.

As we have seen from a study of the contexts in which our formula is found,
the ggthivipradeéa whiéh becomes caityabhita is equated with not just a caitya,
but with, above all, the bodhimanda; that is to say with a, if not the,
mahd-caitya. Regardless, then, of how it is grammatically described, it would
seem necessary to see -bhiita here as supplying a meaning somewhat analagous

to that supplied by mahd- in mahd-caitya. As we have seen above, this is,

perhaps, supported by the substitution of caityasammata for caityabhiita

which occurs in the Am. 1If we take -bhiita as an expletive of
emphasis carrying 'meanings' more or less close to mahi~, then we can under-
stand the term caityabhiita as indicating, if we adapt Edgerton's translation

(above p. 6) and maintain in English the adjectival function, "having
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emphatically the nature of a sacred place" or "having eminently the nature
of a sacred place”; if, on the other hand we maie it in English a predicate
nominative, we may read: 'it becomes (bhavati) "an eminent sacred place"';
or again, sticking closer to the literal meaning of -bhiita: 'it becomes a
true, a real, a proper sacred place (as opposed to what was previously

taken or conceived of as a sacred place, as opposed to an “ordinary sacred

place")'. Both 'mah3-caitya' and ‘'caitya-bhita' express a distinction of

superiority of degree or quality between a thing so designated, and a thing
57
designated simply 'caitya'. The assertion of superiority implied in the

use of -bhiita, as well as to some degree the implied time sense of the

57

Perhaps it is worthwhile to cite from Conze's dictionary (Materials
for a Dictionary of the Prajfidpdramitd Literature, Tokyo: 1967) a number of
examples where -bhiita has the same meaning and function as we give it here:
MDPPL,92: asafgabhiita - "true non-attachment"; MDPPL,190: tirthibhita ~ "true
ford"; MDPPL,306: bhijani-bhiita - "one who has become a fit vessel'; ibid.,
bhijana (-bhdita) from AsP 94: bhijanabhiitiny abhiivan, which is except for
tense, etc. the same as Renou's bhajanabhiita bhavanti. Conze translates
AsP 94 (not in diction. See his trams., p. 37): "They are the true reposi-
tories . . .", while Renou, in contrast, has simply, "ils deviennent des
vases" (cf. p.5). Perhaps these few examples (there are many more) will
suffice to show that this usage of -bhita is attestable in spite of the fact
that the standard grammars do not recognize it. Here also we might say a
word or two about Conze's treatment of the compound caityabhiita both in his
dictionary and in his translations., His treatment in his dictionary is
very puzzling; under caitya he cites Vaj 12 and 1l5c and gives as the trans-
lation "shrine". But the form at Vaj 12 and 15c is caityabhiita (caityva alone
never occurs in the Prajfidpdramitd Lit.) and his published translations of it
are always '"like a shrine''. The next entry in the dictionary is caityabhita,
citing AsP 57-8 and translated —- as in the trans. of the AsP -- by a "true
shrine". He does not mention under either entry the occurrence of the
compound or its Tibetan equivalent at Adh. 32.10 which he had translated in
1965 as "like a true shrine" Chronologlcally the AsP trams. "a true shrine"
is earliest (completed in 1951, though published in 71958) and his tranms. in
the Vaj (1958) seems to reject the earlier trans. (the reasons for such a
change escape me; certainly it cannot be based on a difference in context);
in spite of this, his dictionary (1967) retains the trams. in the AsP passages
and camouflages the occurrence of the compound in the Vaj. The final result
of all this is a rather complicated case of confusion.
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participle, is, in addition, to be partially understood in reference to the
historical context: the emphasis expressed by the -bhiita was necessary in

the face of an attempt to call a thing (the Egthivipradeéa) a caitya which

previously had not received that designation. The innovation required the
emphasis.58 Finally, however we choose to tramslate this emphasis, our
investigation of the contexts makes it more than definite that the similetic
interpretation must be given up. .

Perhaps we are now in a position to appreciate not only the sense of
our formula, but also its function as one solution to the problem of localiza-

tion in the cult of the book. The solution appears to be based on two sets

of earlier ideas: first the idea expressed in the old formulas yo dhammam passati

so bhagavantam passati, etc.; and second, the idea that the presence of the

Buddha at a particular place, especially at the time of significant events in
his life such as his enlightenment, rendered that place sacred. The maker or
users of our formula adapted the first idea by making dhamma explicitly equal

»

to dharmaparydya, and thus set up the further equation dharmaparyiya=bhagavat

(AsP). Given this equation, it followed naturally that if the presence of
the Bhagavat at a particular place had the effect of sacralizing that spot,

then by extension, the presence (in some form) of the dharmaparyiya must

have the same effect. This conception was buttressed by adaptations of the

second; if the dharmapary3ya was the source of the enlightenment (AsP, Vaj),

then its brese;cé at any ﬁarticular spot fendered, by exteﬁsion,that spot equal"
to the bodhimanda, the traditional "source" of enlightemment. Thus the two
older ideas are adapted, extended and finally fused. This adaptation, extension
and final fusion was carefully and consciously articulated in the vocabulary

of one of the earlier traditions concerning sacred spots: the use of the

terms caitya , E;thivipradeéa, etc. in the articulation of these notions

58
This aspect is particularli clear in_ Haribhadra's comments on AsP 57,
o

see U. Wogihara, Abhisamayidlamkirdlokad Prajfidparamitdvydkhyd, 205.13-212.12,




126

clearly links them with the traditions centered on the four or eight
mahacaityas, as do the allusions and equations to the bodhimapda, etc. In
light of this and our whole discussion, we may see in the phrase sa prthivi-

pradesas caityabhiito bhavet the formulaic expression of this whole complex of

i1deas. Once this formula was worked out and accepted, it could then be
Inserted Into the text which one recited and wished to establish, and then
the recitation, etc., of that text at a particular spot, on the basis of
the associations asserted in the formula, would have, in effect, the effect
of authoritatively legitimating that spot as a cultic center. Such a
formule would have provided a useful mechanism for the expansion and
development of new centers. It was both grounded in tradition (i.e. it

was —— once it was inserted into the texts — buddhavacana) and yet allowed
for the institution of centers other than those already sanctioned by the
more or less fixed histﬁrical—legendary tradition.

If given our reconstruction of the use of the formula, we are, perhaps,
also able to account for the observable shi%t, noted earlier, from an
orientation emphasizing the oral tradition to one primarily emphasizing a
written tradition. 1In the former case the development and maintenance of new
cultic centers would depend on the periodic visits of wandering bhinakas or
reciters. This was, at best, an unstable mechanism., If centers were to be
established which would have a more permanent character and which would, by
that fact, make possible the development of a cult in a more truly sociological
sense of the term, it was necessary to have a more permanent, more specific
object to serve as the focal point of the cult. The shift to a primarily
written tradition is perhaps to be accounted for by this need. Once the

book was in written form, it could be deposited permanently at the places
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where the bhdnakas were in the habit of teaching and reciting and thus, even
in the absence of the bhidnakas, it would provide a permanently located source
of power.

Finally, the results of our cursory review of a small number of Mahayana
SGitras undertaken to more clearly understand the background of the sa prthivi-
EEESEéf formula, have, in addition, prodgced some interesting implications for
A. Hirakawa's theory on the origin of Mahéyéna.59 We cannot here trace his
arguments in detail, and note only that to his initial question, “What, then,
constituted the institutional basis from which Mah3ydna Buddhism arose? (p. 85)",
he answers: I"From my studies of this problem I have reached the conclusion
that it was the stiipa which was the religious center for the renunciant
bodhisattvas (p.85)" and: ". . . it is more natural to see the beginnings of
the Mahday3na in the faith and worship of stipas (p.104)". Again, without going
into detail, it must be noted that our findings do not support these con-
clusions. First, it is apparent from the texts cited above that the Mahayana
of at least these documents is predominantly associated not with the stipa
cult, but with the cult of the book. This association with the cult of the
book, in turn, is invariably associated with an unambiguously negative
attitude to the stiipa cult. AsP is perhaps the most striking example. Of
all the texts we have had occasion to study here, only SP is positive in its
treatment of the stipa cult, and even here the latter clearly shares the
stage with (and is possibly subservient to) the cult of the book. By ignoring
this negative treatment of the stilipa cult in a number of Mahdydna texts (some

of which are undoubtedly early), and by leaning too heavily on SP without, at

59
A. Hirakawa, "The Rise of Mahdyina Buddhism and Its Relationship to
the Worship of Stdpas', Memoirs of the Toyo Bunko 22 (1963) 57-106.
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. 60
the same time, being altogether critical in his use of it, Hirakawa has

presented his case in such a way as to render what is an exciting hypothesis
more than a little doubtful.

If, however, his conclusions are in doubt, the importance of his initial
question as to 'what constituted the institutional basis from which Mahdy&na
arose' is most certainly not. And, although the form in which the question
is asked may be too limited, still, on the tentative evidence of our rather
limited study presented above, there appears to be at least one possibility
which presents itself for future study. As we have discovered above, the
prthivipradeda, the spot of earth on which the book stands, is the focal
point of the cult of the book - the organizational center around which the
cultic activity (flower-pija, dancing, etc.) takes place. Further, it is
reasonable to assume that the early Mah3ydna texts, being critical of
established Buddhist orthodoxy (=the §ravakas), could not be taught or
explained or kept in the usual monastic centers, and would require the
development of separate centers which would be free of orthodox interference.
Since adherence to Mahiyana meant primarily adherence to spezial texts in
gddition to those recognized by the established orthodoxy, it is natural
to assume that the most obvious place around which a group of like-minded

individuals could develop was the place at which the text to which they

60

For example, Hirakawa (p.85-6) in his treatment of SP 340 & 344 has
in some sense recognized the process of amalgamation which is going on in
SP, but his position is pretty clearly that the stiipa cult represents the
prior element in the process and that the cult of the book is the secondary
element assimilated to it. This position, however, rests on a failure to
recognize that SP 340 & 344 do not represent an isolated occurrence of this
phrase either in SP itself or outside of it. When this fact is taken into
account, and when the SP passages are compared with their "parallels' as they
occur elsewhere, the position of SP becomes much more transparent. It is
clear from such a comparison (see p.33 above) that the new element in the
handling of this passage in SP is the attempted amalgamation of the stipa
cult to the cult of the book, with the latter being just as clearly the
prior and primary element and the former being that which is, by SP, added on.
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adhered was stored or taught. It might be assumed that from early on these
places came to be conceived of as sanctified (i.e., designated by the
term 'caityabhita') through the mechanism we have described above.

All of this, however, must be more thoroughly studied. For the time

being, we would like only to suggest that such g;thivipradeééb may well have

formed one of the 'institutional bases' (consciously leaving room for the

very likely possibility of there having been more than one) out of which early
Mah3yana arose. A corollary to this would be the assumption that, since

each text placed itself at the center of its own cult, early Mah3yana (from

a sociological point of view),rather than being an identifiable single group,
was in the beginning a loose federation of a number of distinct though

related cults, all of the same pattern, but each associated with its

specific text.

Apart from this specific passage, Hirakawa has also neglected to take into a
account the presence of numerous references to book worship in SP (99,225,226,
230,267,286,297,337,342,390,402,403,417,418) and to assess their importance
and the relative importance of the references to stipa worship in light of
one another.



PART III: THE BHAI§AJYAGURU—SﬁTRA: A TEXT-SOURCE

FOR THE CULT OF IMAGES
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The Bhaisajyaguru-sutra: A Text-source

for the Cult of Images

If the translation of a Buddhist text into several different

languages is an indication of its importance, then the Bhaisajyaguru-
N ]
stitra is an important text, Besides its Sanskrit version discovered
. . 2
at Gilgit,l there are four Chinese translations of the text, two

Tibetan translations 3 and fragments preserved in Khotanese

1 First published by N, Dutt, '"Bhaigajyaguruvaidaryaprabha-
rdjastGtram', Indian Historical Quarterly, supplement to Vol. 12 No. 2
(1936) 1-14 [follows p. 382], and to Vol. 12 No, 3 (1936) 14-31
[follows p. 567]; (See also N, Dutt '"The Buddhist Manuscripts at
Gilgit". IHQ 8 (1932) 227-36); republished N. Dutt Gilgit Manuscripts
Vol. I (Srinagar: 1939) 1-32; another 'edition' appeared in P.L.

Vaidya, Mahayana-Sitra-Samgraha, part I (Darbhanga. 1961) 165-73
(Vaidya's Ed. is really only a reprint of Dutt's Ed. minus the latter's
critical apparatus, brackets within the text, etc., and with slight
alterations in punctuation,

2 The earliest -- forming the 12th chapter of Taisho 1331 --
was translated by Srimitra of the Eastern Chin (317-420 A.D.); the
second trans, (Taisho 449) was done by Dharmagupta in 615 A.D.; a
third (Taisho 450) was done in 650 A.D, by Hslan-tsang; the last
trans, was that of I-tsing in 707 A.D., as a part of Taisho 451.

See P. Pelllot, "Le Bhaisajyaguru' Bulletin de 1'Ecole Francaise
d' Extreme Orlent 3 (1903) 33- 37 M W, de Vlser Ancient Buddhlsm

. — W — —— ——

A, A.D. and Thelr History in Later Times,Vols, 1 & 2 (Leiden: 1935) 18-21;
Sodo Mori "Bhalsajyaguru Satra" Encyclopedla of Buddhism, Vol. II,

fasc. 4 (1968) 668. Of these Chinese tramslations one, that of Hsilian-
tsang, has been translated into English twice: W. Liebenthal, The
Sutra of the Lord of Healing (Peking: 1936), and Chow Su- ch1a The
Siitra of the Lord of Healing (Hong Kong: n.d.).

3 TTP Vol. No. 135, 126-2-6 to 135-4-6 (which corresponds
to Taisho 451) and TTP vol. No. 136, 135-4-7 to 139-2-8. See S.

Mori, Ency. of Buddh. Vol, I, fasc. 4 (1968) 668.

4E. Leumann, Buddhistische Literatur, Nordarisch und Deutsch,

I. Teil: Nebenstiicke (Leipzig: 1920) 104-10.
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and Sogdian.5 But the Bhaisajyaguru-Sitra receives and equal im-

portance when judged by other criteria. Besides being of primary
importance for the cult of Bhaisajyaradja, about which very little
is known, especially in terms of its Indian development, it is one
of the few Sutra texts which contains detailed material on a fairly
elaborate form of non-Tantric Buddhist ritual. 6 This last aspect
alone is sufficient cause to undertake a translation of the text.
About our translation we should say a few words. First of
ali, it is nothing more than a draft translation, There are a number
of textual problems and obscure passages and elements of vocabulary
which remain to be satisfactorily explained, Such explanation will
require a close comparative study of all versions of the text. The
present translation and the notes which accompany it are based almost
exclusively on the Sanskrit text. At the time that it was undertaken
we did not have access to the Tibetan version and had to depend on
the limited number of citations from it made by Dutt in his critical
apparatus, Unfortunately, the utility of even these limited citations
was considerably lessened by the fact that they are often carelessly
and incorrectly given. The unavailability of the Tibetan was often

a serious handicap.

’5 E. Benveniste, Textes Sogdiens, édités, traduits et
commentes (Paris: 1940) 82-92.

6 It is interesting to note that at least Hsuan-tsang's
version —— I cannot say for the other Chinese translations -~
contains a passage in which an actual dhd3rani occurs, There is
nothing in the Skt. which corresponds either to this passage as
a whole or to the dharani. See Chow Su-chia trams. pp. 10-11.
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What was said of the translation, applies equally to the
notes. They are often times of a provisional nature and far from
complete. They will require extensive revision and supplementation.
A task we hope to perform in the future.

The bracketed Arabic numbers inserted into the text refer
to the page numbers of N. Dutt's edition of the Sanskrit as it is

printed in Gilgit Manuscripts, Vol, 1. The paragraphing and number-

ing is, of course, my own.
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The Bhaisajyaguru-sutra,
Om, homage to All-knowing, Homage to the Blessed One

Bhaisajyaguruvaidﬁryaprabhargja, the Tathagata,

1. Thus by me was heard on one occasion: The Blessed One,
roaming about the country-side, arrived in due course at the great
city of Vaiddli. At that time there in Vaid3li he spent some
time. He, at the root of a tree having the sounds of music,

i
together with a great community of bhiksus, with eight thousand
bhiksus and with thirty-six thousand bodhisattvas, with a multi-
tude of kings and ministers and brahmanas and heads of households,
and surrounded by devas, nigas, yaksas, gandharvas, asuras, garudas,

kinnaras, mahoragas, humans and non-humans, he, [thus] attended,

taught dharma.

2, Then Mafijudri, the son of the king of dharma, through the
might of the Buddha, having risen from his seat, having put his
upper-robe over one shoulder, having placed his right knee on

the ground, having bent forth his cupped hands toward the Blessed
One, said this to the Blessed One: 'Teach, O Blessed One, the
names of those [previous] Tathdgatas; we, having heard the explan-
ation of the extent [2] of the excellence of their former vows,
would purify all the obstructions of karma 4 for the sake of the
assistence of [those] beings [who will appear] in the last time,

in the last period, when a counterfeit dharma is current.
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Then the Blessed One gave approval to Maﬁjuéri, the heir
apparent: 'Well done, well done, Maﬁjuéri, you of great compassion,
You, O Maﬁjuéri, having generated immeasurable compassion, request
[this] for the benefit, advantage [and] happiness of [those] beings
obstructed by the obstructions of karma, and for the benefit of
devas and men., Therefore you, O Maﬁjuéri, listen well and fix well
your mind, I will speak."

"So be it, O Blessed One," Mafijusri, the heir apparent,

[said. And] he listened to the Blessed One.

3, This [then] the Blessed One said to him: "There is, Manjusri,
in an eastern direction from this Buddhafield, having gone beyond
buddhafields equal [in number] to the sands of ten Ganges Rivers,

a world-sphere called VaidGryanirbhisa. 8 There a Tathdgata, Arhat,
Correct and Cémpletely Awakened One by the name of Bhaigajyaguru-
vaidiiryaprabha, 9 lives accomplished in knowledge and conduct, a
world-knower and leader of the best of men to be tamed, a teacher

of devas, of men, an Awakened One, [3] a Blessed One. Again,Maﬁjuéri,
of that Blessed One Bhaisajyaguruvaidliryaprabha, the Tathagata,
[while] formerly coursing the course of a bodhisattva, these twelve

great vows were made. [And] what were these twelve great vows?

4, "The first of his great vows was [this]; 'When I, in a
time not yet come, would completely awaken to the utmost, right and

perfect awakening, then may immeasurable, incalculable, quite
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immeasurable world-spheres, through the splendor of my body, shine,
burm and be radiant, And as I am endowed with the thirty-two marks
of a great man and have a body adorned with the eighty minor character-

istics, just so may all beings become,'

4.2 "The second of his great vows was [this]: 'When I, in a time
not yet come, would completely awaken to utmost, right and perfect
awakening, then, after having obtained awakening, may my body be
thotoughly purified both internally and externally like a priceless
lapis-lazuli (vaidirya) gem, [may it] have achieved a stainless
radiance, may an extensive body be established with a brilliance and
lustre similar [again] to that [lapis~lazuli gem]; may its profusion
of rays surpass the sun and moon, and [may all of this be in such a
way] that [4] whatever beings there are in [my] world-sphere,
[whatever] creatures and men, may go about [easily] in the various
directions [even] in the darkness, the blackness of night; in all

directions may they, touched by my splendour, do meritorious things.'

4.3 "The third of his great vows was [this]: 'When I, in a

time not yet come.,.am awakened,.,,then if, after having obtained
awakening, some beings of mine, 10 through being impregnated with
the power of immeasurable wisdom and means, would exist for the

sake of the inexhaustible pleasure and enjoyment of the immeasurable
sphere of beings, [then] may there not be a defectiveness of any

being whatever through whatever [agency].’
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4.4 "The fourth of his great vows was [this]: 'When I, in a
time not yet come.,.am awakened,..then may those beings which have
undertaken a deficient path, undertaken the path of disciples and
pratyekabuddhas, may they all be enjoined to the great vehicle,

the uttmost path of awakening.'

4.5 "The fifth of his great vows was [this]: 'When I, in a
time not yet come..,am awakened,..then if, after having obtained
awakening, beings of mine would, through my instruction, course

the religious course, may they all, having unbroken morality, be
well guarded. And of whosoever has failed in morality, [if]
having [only] heard my name, may there be no going anywhere to bad

rebirths.'

4.6 "The sixth of his great vows was [this] [5]: 'When I, in

a time not yet come..,am awakened.,,then if, after having obtained
awakening, there are beings of mine having an imperfect body, having
imperfect senses, bad coloring, are deaf-mutes, lame, 1 hunch-backs,
white lepers, mutilated, 12 blind, deaf or insane and other [beings]
which have diseases in their bodies, may they, having heard my name,

all become such as have perfect senses and fully formed limbs.'

4.7 "The seventh of his great vows: 'When I, in a time not
yet come...am awakened...then if, after having obtained awakening,

there are beings of mine tormented by various diseases, without
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defense, without refuge, deprived of a means of subsistence and
medicine, without a protector, poor and miserable, if my name would
fall on their ears, then may all their diseases be allayed and may
they be healthy and free of calamities, up to: [may they] end in

awakening.'

4.8 "The eighth of his great vows was [this]: 'When I, in a
time not yet come...am awakened,,.then if whatever woman, afflicted
with the many thousands of defects of women, but desiring release
from womanhood and abhorring existence as a woman, would bear in
mind my name, may there be no [further] existence as a woman of that

woman, up to: [may she] end in awakening.'13

4,9 "The ninth of his great [6] vows was [this]: 'When I, in

a time not yet come...am awakened...then may I, after having obtained
awakening, having turned all beings bound by the bonds of the snares
of mara [and] arrived at the impassable pass of the various views
away from all the snares of mara and false views, having enjoined
[them] to correct views, may I in due order show them the course

of the bodhisattva.'14

4,10 "The tenth of his great vows was [this]: 'When I, in a time
not yet come.,.am awakened,..then if, after having obtained awakening,
there are some beings of mine frightened by fear and apprehension

of rulers, or who are restrained and bound with bonds, sentenced to

death, oppressed by numerous frauds and dishonored, afflicted with
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suffering of body, speech and mind, may they, through hearing my
name and through the power of my merit, be freed from all fear

and oppression.'

4.11 "The eleventh of his great vows was [this]: 'When I, in

a time not yet come...am awakened.,.then if, after having obtained
awakening, there are beings of mine burnt with the fire of hunger,
intent on the search for food and drink, who do evil having pleasure
as its cause, [and] if they would bear in mind my name, may I re-
fresh their body with food endowed with [fine] color, smell [7]

and taste.'

4,12 "The twelfth of his great vows was [this]: 'When I, in a
time not yet come,.,am awakened,,.then if, after obtaining awakening,
there are some beings of mine without clothes, poor, oppressed by
heat and cold, gad-flies and gnats, who experience suffering night
and day, [and] if they would bear in mind my name, may I collect
clothes and the means of subsistence for them, may I present them
with the desired objects colored with many hues, may I completely
fulfill the wishes of all beings with the music of tiiryas and tadadvacaras,
with ungents, garlands, scents and ornaments of jewels,'

"These MafijusrI, are the twelve great vows which the Blessed
One Bhaisajyaguruvaidiryaprabha, the Tathagata, Arhat, Correctly

and Completely Awakened One, made [while] formerly coursing the course
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of awakening.

5. "Again, further Maﬁjuéri, it is not possible to exhaust

in a kalpa or the remainder of a kalpa that which is the array of
qualities of the Buddhafield and the vow of the Blessed One
Bhaisajyaguruvaidiryaprabha, the Tathagata, Well purified is that
Buddhafield, [8] completely free of rocks, grit and gravel; free

of love and hate; free of [even] the words 'suffering' and 'mis-
fortune';16 free of women. And the great earth there is made of
lapis-lazuli, [and] the walls, ramparts, mansions, arches, lattices
and turrets are made of the seven precious things., As is Sukhavatil,
so is [this] world—sphere.17 There in that world-sphere Vaidiryanir-
bh3sa there are two bodhisattvas at the head of those immeasurable
and uncountable bodhisattvas, mah3sattvas, the first called Suryavair-
ocana, the second Candravairocana, who preserve the storehouse of
good dharma of that Blessed One Bhaigajyaguruvaidiiryaprabha, the
Tathdgata. Therefore, then Mafijuéri, by a believing son or daughter
of good family a vow sould be made for rebirth there in that Buddha-

field,"

6. Then again the Blessed One spoke to Maﬁjuéri, the heir apparent:
"There are, Mafijusrl, common beings who do not know [the difference
between] good and bad action, they, overcome by perplexity, not

knowing the act of giving and the great result of giving, stupid
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and the foremost of the puerile, defective in their faculties of
faith, wholly intent on guarding an accumulation of material wealth,
whose thoughts, when the time for giving has arrived, do not go
towards the distribution of gifts or [if they give] they suffer

in mind as if [by that giving] they are [9] cutting the flesh

from their own body. And there are many beings who [will] not
[allow] even themselves [to] enjoy [their goods], how much less,
wi%l give [them] to [their] mother and father and wife and daughters;
even less so to [their] slaves and hired help, even less so to

other beggars, Beings such as that, having deceased here, will

be reborn in the world of ghosts or among animals. By those formerly
born as men the name of the Blessed One Bhaisajyaguruvaidiiryaprabha,
the Tath3gata, will have been heard there, [and] to those [of that
former group now] abiding in the world of Yama or among animals,

the name of that Tathdgata will [again] become present. Through
only remembering [it], having passed away from those places, they
once again will be reborn in the world of men and they will remember
their [former] births., They, frightened by a fear of [further]

bad births, will not again be desirous for objects of sense; they
will be delighted in giving and the praisers of giving. Moreover,
by gradually renouncing all, they will hand over to the beggars

even their hands and feet and head and eyes and flesh and blood,

how much more their other heaps of wealth, [10]
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7. "Again, further, Mafijusrl, there are beings who uphold the
rules of training 18 in the name of the Tathagatas who sometime

or other fall into an error of morality or fall into an error of
views or conduct. Those having errored in morality who again
become possessed of morality, who protect morality, not further

do they seek for great learning and they do not know the deep
meaning of the sfitras spoken by the Tathagata. And again those
who are of great learning will become arrogant; rigid with pride,
ending in envy of others, they repudiate the good dharma, they
reject [it], They, taking the side of Mira, such [persons] are
deluded persons; themselves having entered on a low path, they
cause any number of other beings to take a great fall. The abode
and place of rebirth of such beings will, for the most part, be
hell. [But] in that case, by which of those the name of the Blessed
One, Bhaisajyaguruvaidiryaprabha, the Tathagata, will [here have]
been heard, to them [later] abiding there in hell, the name of that
Tathagata, through the might of the Buddha, [11] will [also] be
present. They [through the presence of that name], having passed
away from there, will once again be reborn in the world of men;
endowed with correct views, possessed of vigor, having their in-
tention on the good, they having given up their homes, having set
forth in the instructions of the Tath3gata, will in due order fully

fulfill the course of a bodhisattva,
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8. "Again, further, Mafijusri, there are beings who speak praise
of themselves [while] they pronounce dispraise of [their] enemies,

of others; those beings who disparage others and exhalt themselves,
having each honored only himself, will experience suffering for many
thousands of years in the three unfortunate places of rebirth. They,
with the passing of several thousand years, having passed away from
there, are reborn among animals, among cows, horses, bulls, asses,
et?.; they, beaten with blows of whips and goads, [12] having bodies
tormented by hunger and thirst, go down the road carrying great
loads. If some time or other they will gain the advantage of rebirth
as a man, [still] they will always be reborn in inferior families

and will, in servitude, be subject to the will of others, [But]

by which of those previously reborn among men the name of the Blessed
One Bhaigajyaguruvaiddryaprabha, the Tathdgata, will have been heard,
they, through that root of merit, will be freed from all suffering
and will come to have keen faculties; [will be] learned, distinguished
and of powerful intellect; engaged in seeking the good, they will
always gain a meeting with a good [spiritual] friend; having cut

the snares of Mara, they burst the shell of ignorance, [13] cause

the rivers of impurities to dry up, and are freed from birth, old
age, sickness, death, fear, sorrow, lamentation, suffering, dispair

and anxiety,
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9, "Again, further, Ma¥judrI, there are beings who,engaged

in the slander of [other] persons, mutually cause debates, con-
tentions and quarrels with one another; those beings mutually
having thoughts of contention, fabricate various sorts of 'Good',
[while] through [acts] of body, speech and mind they constantly
desire each other's disadvantage and advance for each other's un-
doing. They compel the devatid of the forest to draw near,

and in the burning grounds they compel the different devatd of
tr;es and devati3 of the house to draw nears 20 and [when] they
worship yaksas and rakgasas living on flesh and blood, they deprive
living animals of life. Having made the name or a likeness
(Rratima) of the body of their enemy, they then conjure up awful
spells 21 [and], through the additional aid of kakorda and vetila
demons, 22 they desire to ruin his body and [14] create obstacles
to his life. But by which [beings] the name of that Blessed One
Bhaigajyaguruvaidiiryaprabha, the Tathagata, will have been heard,
of them it is not possible to create an obstacle by any means. 23
And they all mutually dwell having thoughts of friendliness, of

each other's advantage and good fortune, much pleased through

each other's assistance.

10. "Again, further, Mafijusri, these four groups —-- bhiksus,
bhikgunis, lay men and women -~-— 24 and which other believing sons

and daughters of good family furnished with the worthy eight-limbed
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[precept] 25 observe the fast [and] will uphold the rules of train-
ing for a year or three months, the vow of whom is thus: 'may

we thus, by our thinking of it and by our root of merit, be reborn
in the western region, in the world-sphere of Sukh3vati where
Amitayus, the Tath3gata, is', by which [of these beings] the name
of that Blessed One, Bhaisajyaguruvaidliryaprabha, the Tathagata,
will be heard, at the time of their death eight bodhisattvas,
having come through magic power, will show [them] the way {to
Sukhdvati]; they, miraculously produced, will become manifest there
[in Sukh3vatl sitting] in various colored lotuses, 26 Further,
whichever [of those beings] are reborn in the deva-world, the
previous root of merit of those reborn there is not diminished [15]
and there will be no [further] undergoing of unfortunate births.
They, having passed away from there, will be reborn here in the
world of men and will be kings, lords of the four continents,
wheel-turners; they will cause several kotis of niyutas of hundreds
of thousands of beings to be established in the ten good paths of
action. 27 Still later they will be reborn in the families of the
great Kstriya households, of the great Brahmana households, in the
families of great householders and in families abundantl§ endowed
with many granaries and store~rooms and wealth and property; they

will be endowed with a handsome appearance and they will be en-

dowed with power and they will be endowed with a [great] following.
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11, "Again, by which[-ever] woman the name of that Blessed
One Bhaisajyaguruvaidiryaprabha, the Tathdgata, will be heard or
preserved, of her it is to be expected that just this [present

birth] is to be the last birth as a woman.' 28

12. Then Mafjudri, the heir apparent, said this to the Blessed
One: "I, Blessed One, in the last time, in the last period, will
cause those believing sons and daughters of good family to hear

the name of [16] that Blessed One Bhaisajyaguruvaiddryaprabha,

the Tathagata; even in their sleep I will cause the name of that
Buddha to be recited in their ear., [Those] who will preserve this
precious sutra, will recite it, will demonstrate or master or
illuminate it in full detail for others, or write it or cause it

to be written or, having made it into a book, will worship it with
manifold flowers and incense and perfumes and garlands and unguents
and umbrellas and flags and banners 29__ by them, having wrapped it
with cloths of five colors, it is to be set up on a purified spot. 30
Where, only, this sutra is set up, there the Four Great Kings together
with their retinue, and many kotis of niyutas of hundreds of thous-
sands of other devas will approach, there where this sutra will cir-
culate. 31 And they will illuminate this precious siitra. [Those
who] will preserve the explanation 31 of the extent of the excellence

of the former vows of that Blessed One Bhaisajyaguruvaidiryaprabha,

the Tathigata, and [will preserve] the name [17] of that Tathagata,
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of them there will be no untimely death, and not by any means what-
ever is it possible to steal away their vital warmth or, [if]

carried away, their vital warmth once again returns to its usual

13. The Blessed One said: "So it is, MaMjudrl, so it is as

you say. And, Maﬁjuéri, which believing son or daughter of good
family desires to perform the piij3 of that Tath3gata, by him a
likeness (Bratima) 34 of that Tathagata is to be caused to be made;
by [him] furnished with the worthy precept having eight limbs 35

the fast (uBavasa) is to be observed for seven days and nights.
Having, through purification, made a purified food-offering, having
strewn that purified spot with numerous flowers, [he is to stand]

on that spot of earth [that has been] incensed with various perfumes,
adorned with numerous clothes, umbrellas, banners and flags, [he

is to stand] with his limbs well bathed and wearing clean white
clothes, 36 with unsoiled thoughts, unmuddied thoughts, with
thoughts free of evil intent, with thoughts of friendliness for all
beings, of patience, having the same thoughts in [18] the presence

of all beings. With a music of singing and various instruments

that likeness of the Tathidgata is to be circumambulated. The previous
vows of that Tath3gata are to be fixed in mind. This sutra is to

be recited, Whatever he [who performs this piija] is intent om,

whatever he asks for, all his wishes are completely fulfilled: if
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he desires long life, [then] he becomes one having long life; if

he asks for pleasures, [then] he becomes abundantly endowed with
them; if he wishes for power, he obtains that with little difficulty;
if he longs for a son, he gets a son. Who here sees evil dreams

in which the crow appears, or sees 37 bad omens in which a hundred
inauspicious [signs] appear, by them the piija of that Blessed One
Bhaisajyaguruvaidiryaprabha, the Tathdgata is to be performed, and
[through that] the presence of all bad dreams [19] and inauspicious
bah omens will be dissipated, Of those who are afraid of fire,
water, poison, attack with a sword, angry elephants, lions, tigers,
bears, leopards, poisonous snakes, scorpions, centipedes, gnats,
gadflies, etc., by them the pija of that Tath3gata is to be performed,
[and] they will be freed from all fear, Of those who are afraid of
thiefs, of robbers, by them is the p0j3 of that Tath3gata to be

performed.

14. "Again, further, Maffjudri, which believing sons or daughters
of good family take the three-fold refuge for as long as they live
and are without any other devat3; 38 39which [beings] uphold the
five rules of training, 40 and which [beings] uphold the four hundred
most excellent rules of training which are the obligation of a
bodhisattva, and again which bhikgus, having gone forth from dwelling
41

in a house, uphold the two hundred and fifty rules of training,

which bhiksunis uphold [their] five hundred rules of training, and
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which [beings], in that they have been taken hold of by a different
rule of training, [20] are fallen away from [those former] rules

of training, if they, frightened by a fear of bad rebirth, would
preserve the name of that Blessed One Bhaigajyaguruvaidiryaprabha, 42
not again of them is the suffering of going to the three 43 unfort-
unate rebirths to be expected. And which woman, about to give birth,
experiences intense, unpleasant, hot, searing labor pains, [but] who
would remember the name of that Blessed One Bhaisajyaguruvaidiryaprabha
the Tath3gata, and would perform [his] puja, she will give forth
comfortably, and will give birth to a son having all his limbs fully
formed, Handsome, attractive to be looked upon; having sharp faculties,
intelligent; he will be healthy and have very little trouble, and it

is not possible for his vital warmth to be snatched away by non-

human beings." 44

15. 45 Then again the Blessed One said to the Venerable Ananda:

"Do you, Znanda, believe, and will you trust in those qualities
of the Blessed One Bhaisajyaguruvaidd@ryaprabha, [21] the Tath3gata,
Arhat, Correctly and Completely Awakened One, 46 which I will relate,
or is there of you some worry or doubt or hesitation here, in the
profound range of [this] Buddha?"

Then the Venerable Ananda said this to the Blessed One:
"Not of me, Revered Blessed One, is there a worry or doubt or hesit-

ation in the sutras spoken by the Tath3gata. What is the reason



for that? There are no impure actions of body, speech or mind of
the Tathdgatas. Blessed One, both the sun and the moon, though
having great power, though having great might, could fall to the
earth; or Sumeru, that king of mountains, could be moved from its
foundations; but there could be of Buddhas no false utterance. 47
But further Revered Blessed One, there are beings defective in the
faculty of faith who, having heard this range of [that] Buddha,
will speak thus: how is it [possible that] so many [22] qualities
and benefits come to be through only hearing the name of that
Tathdgata? 48 They do not believe [in it], do not trust [in it],
they reject [it], Of them a long night will come to no profit,
help, no ease [for them], to [their] loss."

The Blessed One said: "It is impossible Ananda, it is
inconceivable that of that being by whom the name of that
Tath3gata is heard there could be the undergoing of a bad and
unfortunate rebirth; that situation does not occur, 49 Ananda,
the Buddha range of Buddhas is hard to be believed. That you,
Znanda, believe [in it], trust [in it], this is to be seen
[as resulting from] the might of the Buddha. Here is no place
for all disciples and Pratyekabuddhas, except for those bound
to [only] one birth, the bodhisattvas, mahasattvas, 20 Ananda,
obtaining existence as a man is difficult; having respect and
faith in the three precious things is difficult; hearing the

name of a Tathigata is still more difficult. Ananda, the
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bodhisattva course of that Blessed One, the Tath3gata [23]
Bhaisajyaguruvaidliryaprabha is immeasurable, [his] skill in means
also is immeasurable, and immeasurable is the extent of the various
vows of this [Buddha]., I, [if] wishing to, could proclaim the
detailed exposition of that bodhisattva course for a kalpa or the
remainder of the kalpa, but, Ananda, a kalpa could pass [and still]
it would not be possible to reach the end of the extent of the
previous vows of that Blessed One, Bhaisajyaguruvaidiryaprabha,

the Tathagata."

. . - - 5
16. Then at that time a bodhisattva, mahasattva named Trapnamukta 1

appeared in that assembly, Having been seated, he rose [24] from
his seat; having put his upper-robe over one shoulder, having put
his right knee on the ground, having bent forth his cupped hands
towards the Blessed One, he said this to him: '"There will be,
Revered Blessed One, in the last time, in the last period, beings
afflicted with many diseases, having emaciated limbs from long
illness, having lips and throat parched from hunger and thirst,
facing death, surrounded by lamenting friends and blood relatives,
seeing only darkness in every direction and being drawn away by
the people of Yama. When the body of such a one is lying on his

~ bed, his consciousness (vijﬁéna) 52 is brought into the presence
of Yama, the king of dharma. And what is related to the nature of

that being, just whatever good or bad was done by that person, having
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registered all that, it is presented to Yama, the king of dharma,
Then Yama, the king of dharma, further asks about it, evaluates

[it], and according to whether good or bad was done of this one,

he gives an appropriate order. [But] on that occasion those who
were friends [25] and blood-relatives would, on account of his suf-
fering, go for refuge to that Blessed One Bhaigajyaguruvaidiiryaprabha,
the Tathdgata, and they would perform the pidja of that Tathégata.5
Th% case does occur in which the consciousness of that one could
return again 24 [immediately; 33 if so] he reflects on [that] self
[and its experience before Yama] as if it had occurred in a dream;

or if in seven days or in twenty-one days or in thirty-five days

or in forty-nine days his consciousness would once again return, he
would have full recollection [of the previous events]. The results
of his own actions, [both] good and bad, become directly perceptible.
He having known [that], in those things having life as a motive, will
never again do an evil or bad act, Therefore, by a believing son

or daughter of good family the puja of that Blessed One Bhaisajya-

guruvaidryaprabha, the Tathagata, is to be performed."

17. Then the Venerable Ananda said this to the bodhisattva
named Trapamukta: "How, son of good family, is the p@ja of that

Blessed One Bhaigsajyaguruvaidiryaprabha, the Tathdgata to be
performed?" [26] The bodhisattva Tranamukta said: ''Revered Ananda,

those who desire to release [him] from great illness, >6 by them,
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on account of that suffering, the fast characterized by the worthy
eight-limbed [precept] is to be undergone for seven days; the pija
of and attendance on the community of bhiksus with food and drink
fand] all the means of subsistence is, according to one's means,
to be performed. The name of the Blessed One Bhaisajyaguruvaidir-
yaprabha, the Tathigata, is to be fixed in the mind three times in
the night, three times in the day. On forty-nine days this siitra
is to be uttered., Forty-nine lamps are to be lighted. Seven
likenesses are to be made, With each individual likeness seven
lamps are to be lighted. Each lamp is to be made the size of a
wheel of a cart, If on the forty-ninth day the light [of these
lamps] is not exhausted, it is to be known that all is well; 57

and forty-nine additional banners having five colors are to be

made. 8 [27].

18. "Again further, Revered Knanda, of which anointed ksatriya
kings calamities or foreboding natural phenomenon would come to be
imminent, or devastation from disease, or devastation by one's own
troops or those of others, devastation from asterisms or devastation
from solar eclipses or from lunar eclipses, or from wind and rain
out of season, or from drought or the appearance of inauspicious

signs or plague 39

or imminent disaster, then that anointed ksatriya
king should become one with thoughts of friendliness towards all

beings and [all] beings held in bonds should be set free. And as
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the plja of that Blessed One Bhaisajyaguruvaidiryaprabha, the
Tath3gata, was formerly described, it [is here] to be performed.
Then, through this root of merit of that consecrated ksatriya king
and through the extension of the different previous vows of that
Blessed One Bhaigajyaguruvaidﬁryaprabha, the Tathégata,60 there
will be security there in [his] realm, abundance of provisions;
there will be the benefit of the desired wind and rain at the
proper season and all beings inhabiting his realm will be free of
disease, delighted, having much to rejoice at. And not there in
that realm do malignant Yaksas, Rakgasas, Bhiitas and Pid3cas
cause injury to those beings. And they do not see any bad omens,
And there will be of that anointed ksatriya king an increase in

length of life, [good] color, strength, health and sovereignty."

19. Then the Venerable Ananda said this to the bodhisattva
Trapamukta: "How, son of good family, does one having a diminished
life once again lengthen [it]?"

Trdnamukta, the bodhisattva, said: '"Surely by you Revered
Ananda [this] was heard in the presence of the Tath3gata,
There are untimely deaths. For those the use of mantras and herbs
with counteraction are prescribed. There are beings afflicted with
disease. And it is not a slight disease, Having failed to turn
their attention to medicines, or if physicians do not effect

[proper] remedies, 63 [29] this is the first untimely death, By
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whom death is by the authority of theking; [this] is the second
untimely death. Those who are excessively careless, of those
addicted to carelessness, non-humans 64 carry away the vital
warmth; [this] is the third untimely death., Those who die through
being burnt by fire; [this] is the fourth untimely death, And
those who die by water [this] is the fifth untimely death. Those
who in the midst of lions, tigers, beasts of prey and fierce wild
animals fix [their] dwelling and [of course] die; [this] is the
sixth untimely death. Those who fall from mountain sides; this

is the seventh untimely death. Those who die through the use of
poison, k3khordas and Vetdlas; this is the eighth untimely death.
Those who, afflicted with hunger and thirst, not obtaining food
and drink, suffering, die; this is the ninth untimely death. These
in brief are the untimely deaths pointed out by the Tathagata;

and there are an immeasurable number of other untimely deaths,"

20. Then again twelve great Yakga-generals came to be seated
there in that assembly, namely the great Yaksa-general named
Kigpbhira and the great Yaksa-generals named Vajra, [30] Mekhila,
Antiloka, Anila, Sapthila, Indala, Payila, Mah@la, Ciddla, Caundhula
and Vikala. 65 These twelve great Yakga-generals, each surrounded
by his followers, with a single voice spoke thus to the Blessed

One: '"Heard by us through the Blessed One, through the might of

the Buddha, is the name of that Blessed One Bhaigajyaguruvaidirya-
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prabha, the Tath3gata, Not again of us is there a fear of bad

rebirth, Therefore, 66

we united, for as long as we live, all
go to the Buddha [31] as refuge, to the dharma as refuge, to the
samgha as refuge; we will make a great effort for the advantage,
benefit and happiness of all beings; who, particularly, will
circulate this stra in a village or city or in the country-side
or in a forest retreat, or who will preserve the name of this
Blessed One Bhaigajyaguruvaiddryaprabha, the Tathdgata, who will
perform the pUijad and attendance [of him], that being especially,
Blessed One, we will protect, we will guard, we will free from
all inauspiciousness and will completely fulfill all his hopes.67
Then further the Blessed One gave approval to those Yakga-
generals: "It is well, it is well, O great Yaksa-generals,
what you have promised for the sake of all beings remembering the

gratitude of that Blessed One, Bhaigajyaguruvaidiiryaprabha, the

Tath3gata."

21. Then the Venerable Ananda said this to the Blessed One:
"What is the name of this discourse on dharma, Blessed One, and
how should I bear it in mind?" The Blessed One said: 'You,
Knanda, should bear this discourse on dharma in mind this way:
[as] 'The extent of the variety of the previous [32] vows of
Bhaisajyaguruvaiddryaprabha, the Tathagata.' [Also] bear it in

mind as 'The vow of the twelve great Yaksa-generals.'" 68



22, This the Blessed One said, 69 With their minds trans-

ported [with joy], Mafijusri, the heir apparent, the Venerable
Ananda, and the Bodhisattva Tradpamukta, and those bodhisattvas
and great disciples, and the kings, their councillors, Brahmanas
and house-holders, that entire assembly and the world together
with its devas, men, asuras and gandharvas rejoiced at the words

of the Blessed One.

23. The Mah3yana SGtra named Rrya-Bhaigajyaguru is completed.
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Notes

png—g—

1

*The Bhaiéajyaguru—sﬁtra: this is a provisionary title.
Dutt in his edition of the text gives this as the title in the
table of contents and at the head of that part of the introduction
devoted to our text. But on the title page to the actual edition
and on the first page of the text he gives the title as

BhaisqjyaguruvaidﬁryaprabharajasGtram. Vaidya also has this latter

form as the title for our Text. Dutt (intro. p. 47) noted that
there was a lack of uniformity in the title given to the text, that
the Tibetan version gave the title in transliteration as Arza-

Bhagavato Bhaisajyaguru-Vaidiryaprabhasya Pﬁrvapragidhéna—viéega—

vistara nama mahdyana-siitra (in Tib.: phags pa bcom ldan 'das

sman [Dutt has 'smon'] gyi bla vai du rya'i 'od kyi [rgyal po'i;

omitted by Dutt. See TPP 135-4-7] sfion gyi smon lam gyi khyad par

rgyas pa égg bya ba theg pa chen po'i mdo) He noted further that

"The Tibetan title though too long is not without a basis for we
have on page 2 [of his ed.] the following passage in which Mafijusri
requests Buddha to deliver the siitra in these words: "dedayatu

bhagavims tegdm tathdgatanim ndmadheyani pﬁrvapragidhénaviéegavistara—

4

vibhangam." 0ddly enough this is a misquotation; the text reads,

as Dutt himself has edited it: deéayatu bhagavims tesdm tathdgatanim

namadheyani / tesdm plirvapranidhdnavidesavistara-vibhaigam vayam
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drutvd, etc., And thus does not refer to Bhaisajyaguruvaidiiryaprabha
explicitly, if at all. This is not to say that the Tibetan title

is "without a basis'; its "basis' is perhaps much stronger than

Dutt suggests. Bhg. 16,9 & 12 has: / te ca bhagavan idap siitraratnam

prakééayigyanti / tasya bhagavato bhaisajyaguruvaidiryaprabhasya

tathigatasya pﬁrvapragi:dhénaviéegavistaravibhégag ca tasya tathigatasya

ndmadheyam dhirayisyanti tegdm ndkdlamarapam bhavigyati, etc. At

-

Bhg. 23.2 (para. 15) the pragidhénaviée§avistara of Bhaigajya, are

said to be immeasurable; at Bhg. 23.6 (para. 15) the Blessed One

says he could speak for a kalpa and not éakya@ tasya bhagavato

bhaigajyaguruvaidiiryaprabhasya tathagatasya pﬁrvapragidhanavi—

éggavistaréntam adhigantum. Bhg 27.11 (para. 18) says that it is

through the root of merit of the king who performs the pGjd of Bhaisaj.

and through the pﬁrvapragidhénaviée§avistara of Bhaigaj. that security

is established in the realm of that king; finally and perhaps most
important is Bhg. 31.11 (para. 21), which in form is the stereotypical

conclusion to a mahd3yana siitra: Ananda says ko namiyam bhagavan

dharmaparydyah katham cainam dh3rayami / bhagavan 3ha / tena hy

Ananda dharmaparyayam idam bhaisajyagurugvaidiiryaprabhasya tath3gatasya

- . - + 4 . PR - - o w - -
purvapranidh@navisegavistaram iti / dh3raya dvadasanam mahdyaksasena-

patinég prapidhdnam iti dh@raya [the Tib. adds to this two additional

titles, see below]. Thus, not only is the pﬁrvapragidhanaviéegavistara

of the Tathagata Bhaisajyaguruvaidiryaprabha a frequent, perhaps
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dominant theme of Bhg., but also the first title which the te#t
itself recommends for the work is almost exactly that given to it
by the Tib. translation, All of this shows that the title of the
work in its Tib. translation is firmly based on, and comes out of,
the work itself.

Dutt has also noted that the éiggasamuccaya quotes our work

under the title Bhaisajyaguruvaidiiryaprabhar@ja-sitra. This refers

to the citation at $iksd 174.1 ff of Bhg. 19.8-20.3, Bhg. 20.10-22.8,
Bhg. 1416-15.8, and Bhg. 15.8-10 one after another in this order.

All of the quoted passages in éik§§. exhibit some variation with
their corresponding passages in §E§. as edited by Dutt, ééntideva
has either quoted loosely or from a recension of the text different
from the one we now have, What Dutt did not note was that éikii

13.12-15 also quotes a passage from a Bhaisajyaguruvaidiiryaprabha-

sitra, Bendall ($iksd ed. 370) and Vaidya ($iksd ed. 11,202) and

Edgerton (BHSD 4122) all assumed that the Bhaisajyaguruvaidiiryaprabha-

siitra was the same as the Bhaisajyaguruvaidfiryaprabhardja-sitra,

but there is now some doubt about this, éik§a 13.12-15 reads as

follows: etac ca bhaigajyaguruvaidfiryaprabhasiitre dragtavyam yas

tu mahdsattva evam $rutvapi bodhisattvacaryddugkaratam api prajfia-

yavagihyotsahata eva sakaladuhkhitajanaparitranadhuram avavodhum

" tena vandanapﬁjanapépadeéanapugyénumodanabuddhédhye§aga:.yécanabodhi—

parigamanag krtvad kalydnamitram adhyesya taduktdnuvisdena svayam vd
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vaktavyam / samanvdhara dcdrydham evam ndmety uktvd [And this

is to be seen in the Bhaisajyaguruvaidiiryaprabha-siitra: surely

which great being, having certainly heard thus the difficulty of
the course of a bodhisattva [and] also with wisdom having plunged
into it, is still able to bear the burden of the rescue of men from
all suffering —— by him, having turned over to awakening [the

merit from] soliciting and questioning Buddhas and the rejoicing

in merit and confessing and worshipping and honoring, having
que'stioned his kalydpamitra and through his own repetition of that
which was said, it is to be declared: 'take note, teacher! I thus
having declared such and such a name...]. This passage is nowhere
found in the EEg: as we now have it; further its tone and content
seem to be unrelated to §E§. as a whole. Yet it is cited from a
text whose title clearly associates it with, if not our text, at
least our Buddha. Our text almost always refers to the Tath3gata
with which it is associated as Bhaigajyaguruvaidiryaprabha. The one

exception is in the opening invocation which reads: namo bhagavate

bhaisajyaguruvaidiryaprabhardjdya tathagatdya, but even this is

not supported by the Tib, which has instead sans rgyas dafi byan

chub sems dpa' thams cad la phag 'tshal lo. Thus the title

Bhai§ajyaguruvaidﬁryaprabharéja~sﬁtra has little, if any justific-

ation, and the appropriate title would seem to be Bhaisajyaguruvaidar-

[
yaprabha. But this obviously does not fit the data of the Siksa

which not only uses the form Bhaisajyaguruvaid@ryaprabhardja in




the title but also wherever the name occurs in the passages which
it quotes from our text. It is possible that these two similar
titles may refer either to two separate works or to two different
recensions of the same basic text, Until this can be determined
it is perhaps advisable to use neither, since both are problematic.
As an alternative we could refer to the text by the title which
the Tib. translation gives it and which as we have seen has a firm
foundation in the text and is perhaps most fully descriptive of
ité contents. Against this we have Dutt's Ms. B, the only Ms.

to judge from Dutt's critical apparatus which has the final con-

clusion stereotypical of mah3yadna siitras, which concludes the text

thus: &ryabhaisajyaguru nima mah3yinasitram samdptam. It is on

the basis of this fact that we have provisionally given the title
as "The Bhaigajyaguru SGtra",
Additional data: 1In a list of slitras Mvy 1404 gives the

title Bhaisajyaguruvaidliryaprabha-sfitra, According to Bendall's

notes (p. 396) the passage quoted at éi§§§_l3.12-15 is also

quoted at Bodhicaryivatira-panjikd Ad III,23, but he does not say

under what, if any, title. Judging from BHSD 4122 there is also
a reference to the work at MEE’ 719 but its exact nature is unclear

from the entry in BHSD.

Vadyasvaravrksamiile: Dutt cites the Tib. as: rol mo'i

sgra can gyi dif pjon ma [pjon ma is impossible; the correct

161



162

reading is probably éiﬁ ljon pa (Tib. -Skt, Dict. pt, 11.2347)]
and gives the Skt. equivalent as védyasvaravggggb. The Ch,,
according to Dutt, suggests manojﬁasvara@; but Chow Su-chia
translates: "He dwelt under a tree in which music resounded"

(p.1. I have been unable to see Liebenthal's translation,)

(tesam) pﬁrvapragidhénaviée§avistaravibhaﬁgam. This

compound or close variants thereof occurs several times throughout
our text (see above n. 1), We have consistently translated
-vistara- there by 'extent' or 'extension' rather than by the
more usual 'in detail'’, because the latter, though possible on

a few occasions, did not do well for all the contexts; see esp.

§E§. 27.11 (para.l8).

sarvakarmdvaranani vidodhayem; this, and the phrase

'you...request this for the benefit, advantage [and] happiness
of [those] beings obstructed by the obstructions of karma

[sam@dhesase (cf. below n. 6 ) n3ndkarmdvarapendvrtinam

sattvanam arthiya hit3ya sukhdya] which occurs a few lines later,

gives some indication of the level of teaching at which our text

aims. See, for example, Conze's discussion (The Prajfdpdramitd

Literature (The Hague: 1960) 81) of the differences between the

Prajﬁépéramitéﬁg;daya and the Svalpdksara-prajiiipdramitd. [On

the dvaranas generally see L, de La Vallée Poussin. VijHaptimi-
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tratasiddhi, La Siddhi de Hiuan-tsang (Paris: 1928-29) 566] This

is perhaps supported by the fact that one of the two additional
titles given by the Tib, in section para. 21 of our text is:

las kyi sgrib pa thams cad rnam par spyad zif re ba thams cad

yoiis su stod bces bya bar yan bzui dig = sarvakarmévaragaviéuddhi—

sarvéééparipﬁragam ity api n3ma dharaya.: ‘'bear it in mind also

under the name 'the fulfillment of all desires and the purification

of all obstructions of karma'.

paécime kale paécime samaye [saddharmapratirtpake] vartamane;

Dutt supplies saddharmapratiripake on the basis -- apparently —- of

Tib. dam pa'i chos ltar bcos pa 'byun ba na; but if this is the

only basis and the Ms. gives no indication of such a reading, it

2
should be omitted. see E., Lamotte, Histoire du bouddhisme indien

(Louvain: 1958) 210 ff, for some general remarks on the concept

of 'the last time',

6 samidhesase; we follow here the Tib.: gsol pa [ékgj

'debs pa ni legs so, for which Dutt gives prdrthayati as the Skt.

equivalent; but Tib. ~Skt. Dict. 2503-04 suggests adhyesati. Dutt's

ms. ¢. has samiddhyesasi.

asti ggqjuéri@ [pdrvalsmin digbhdge ito buddhaksetrad

daéagaggénadivélukésamini buddhalksetrdny atikramya, etc. this is

a stereotypical expression, see Samdhinirmocana II,1lj Karugﬁpug@arika
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7.16, etc.

Vaidlryanirbhdsa: 'having the appearance of lapis-lazuli.'

Sukh, 5,13 refers to a former Buddha of this name,

? Bhaigajyaguruvaidiiryaprabha: here again there are problems

1
with this name: SsP 1,10 gives Bhaisajyaguruvaidiryaprabha as the

name of a Tath&dgata; while Bhaisajyardja is, by SP 3,5,224.1 ff, 267.1,

395.1 £f. 404.3,5, 414.7 ff., 425,3, 470,11, given as the name of a

i
- bodhisattva, and at LV, 172,8 as that of a former Buddha; MmK. 64.2

gives Bhaisajyavaidliryardja as the name of a Tathagata [BHSD 4122

thinks that "Bhaisajyaguruvaidiiryaprabha(rdja)" is probably intended.]

Mvy 3321 gives VaidGryaprabha as the name of a n3ga. As background

to the name it should be remembered that Bhaisajyaguru [as well as

Vaidyar3ja] is an old epithet of the Buddha S$3kyamuni; see P. Demidville

in Hobogirin, "Byo", pp. 228,230-31; E. Lamotte, Le Traité de la

grande vertu de sagesse, T. I (Louvain: 1949) 17 n.l1.

10 ««.tadd bodhipraptasya ca me ye sattva. This troublesome

idiom occurs in almost all the remaining vows, A similar construct-
ion is found in Sukha. (Vaidya ed.) 227,11 (vow 18): sacen me

bhagavan bodhipriptasya ye sattva.,.; and Sukha. 229,1 (vow 32):

sacen me bhagavan bodhipr3ptasya ye sattva. Midller (SBE 49, pt. II,

p. 19) translates the latter: 'O Bhagavat, if the beings belonging

to me, after I have obtained Bodhi,,,". We have taken ca in Bhg. to
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equal ced. but should like to see how the Tib, understood the

phrase. Cf, Karupdpundarika 110.8: bodhipraptasya ca mama,.,

1 'Lame '=lamga=lafiga; see BHSD 4602, "langaka', SP 29.5;

MDPPL 339, lafiga=Za bo, AsP 426; lafiga='thef po, Ad 225a,

12 "Mutilated'= kunda=(?)kuntha; see BHSD 1852 '"kuntha'

o B G oot

"kunda', 'kundaka', SP 95,5; MDPPL 152, 'kuntha= rdum po, AsP 426.

— O e

13 . . . .
This is the first of several references to women in our

text. It is perhaps characteristic of §E§' that reference to women
is noticeably present, if not prominent. The basic attitude which
underlies the tone and content of these reference is not easily
established. Although the overt expression seems to imply a certain
disdain, our text has clearly tried to accommodate itself to the
needs of women and to include her (usually by making it possible

for her to become a man) in the religious sphere it envisages; cf.

Bhg. 8.2 (para.5) 15.8-10 (para. 11), 20.3-9 (para. 14),

14 The phraseology of this vow —a little clumsy — makes

it somewhat suspect, although it seems to bear some relation to the
fourth vow. Those vows which precede and follow it turn on the
hearing of the Tathi3gata's name, which is absent here. Here also
the emphasis on an adequate preparation of the individual concerned
(1.e. being already established in correct views) is foreign to

the rest of these vows, Ms C has: -sattv3n p3daih parimocayeyam /
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nanadrstigahanasamkatapraptah / tan samyagdrstya pratisthdpayeyam

anupUrvam.

L 'The course of awakening': bodhic83rik3m; but perhaps

this should read bodhisattvacdrik@m instead, as at Bhg. 3,2.

apagatépéyadubkhaéabda, possibly 'free of the sounds of

suffering from the states of woe',

17 yadrél sukhivati lokadhitus Eég;éz. This reference to

Sukh3vatl could have significance for establishing the relative
chronology of our text, Its use here seems to assume that descript-
ions of Sukhdvatl were well enough known so that by merely asserting
the similarity to it of some other buddhafield, that other buddha-
field, by a kind of short-hand, would be adequately described.

In addition, this is not the only reference to Sukh3vatl in our text;
Bhg. 14.5 ff is both more explicit in its reference and more ambiguous
in that which concerns the relationship of our text to the set of

ideas centered on Sukh3vati, See below n. .

18 éik§52ada; see Lamotte, Histoire, 76-77 and below

——

19 dvahayanti, which might loosely be translated 'they conjure'
or 'coerce'. The basic idea seems similar to that outlined by D.

Snellgrove (Four Lamas of Dolpo, I (Oxford: 1967) 24-25) in discussing

a Tibetan term of similar import. 'Rather more difficult to explain
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is the process of the actual 'coercing' of one's chosen divinity.
We really have no satisfactory western term for this practice,
since western mystics have never tried to do quite this kind of
thing despite the variety of their meditative practices. The

Tibetan term (bsNyen - sGrub) is another of the concise compound

terms which Tibetans seem to like so much, The first part of the
term means literally 'bringing near' and the second part means
'achieving or effecting'. (It corresponds with the Indian Buddhist
term s3dhana.) The nearest concise English translation for the
whole idea is probably 'coercing', for in effect one 'coerces'

the divinity by concentrating upon his imagined form and by repeating
his spell. This translation is only unsuitable in that it suggests

a lack of respect for the divinity, who is revered and worshipped

as well as being 'coerced'".

vrksadevatam giridevatim ca émaéénegg_Egthakpgthagbhﬁtén

dvadhayanti. Prthakprthagbhiita is here perhaps capable of another

>

interpretation. The Tib. renders the final -bhiita by 'byud po'

undoubtedly intending thereby 'demon', 'evil spirit', thus allowing
for the translation 'the separate different demons'. Since, accord-
ing to MW 7613, a 'bhdta' may be "the ghost of a deceased person",

the connection of Bgthakpgthagbhﬁta with the 'burning grounds' here

is perhaps supportive of the Tib. 1In addition our text elsewhere

uses bhita as 'demon' (Bhg. 28,3 (para., 18)).
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1 ghoravidy3d: rig snags dag po: Dutt in his introduction

(p. 55) paraphrases this passage by: '"There are some,..who practice
dreadful (Tantric) practices (ghoravidyam)".

22 kakordavetaldnuprayogena: the Tib, according to Dutt

13
is simply byad stems, Jaschkes' definition of which is instructive:

"imprecation, malediction, combined with sorcery, the name of an
enemy being written on a slip of paper and hid in the ground, under

various conjurations (Tib. -Eng. Dict., 3751). On the other hand,

it seems clear from BHSD 175l and 5031 that k3korda and vetala are

the names for two kinds of demons, cf, Bhg., para. 19.

23 This may be an extremely important passage for under-

standing the mentality and the 'magical' mechanisms which underlie
much of our text. The procedure for 'magically' harming an indiv-
idual is, in outline, fairly simple: it requires the possession of
the name or likeness of the individual to be harmed, plus the use of
spells which presumably bring into play the additional power of
certain demons. Judging from our present passage this procedure

can be counter-acted by the possession of another (by implication,

more powerful) name; i.e. Bhaisajyaguruvaidirya. But this is not

all. We can see from Bhg. para. 13 and para, 17 below, that the
procedure for the puji of Bhaisajya, (always be it noted for the
purpose of obtaining some desired end, always in this case, of

course, a positive one) essentially parallels the procedure for
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magical harm: a likeness (pratimd) of the Tathdgata is to be

made {['as the pratim3 of the enemy] (para, 13 and para., 17); or
his name ['as the enemies'] is to be fixed in mind (para. 17);

this sitra is to be recited [as the spells] (para. 13 and para., 17)
which brings into play the power of Bhai§aj.'s previous vows and,
according to para. 12 and para. 20, the four great kings and the

12 Yakga-generals [as the demons]. 1In spite of the more elaborate
detail of Bhg. para. 13 and para. 17, the similarity of their
basic procedure with that summarized in our present passage is more
than striking. The procedures go in different 'moral' directions
and one is able to counteract the other, but clearly they move on

the same plane and are of the same typology of action.

24 The whole of section para. 10, with the exception of

the initial phrase punaraparam magjuérir etds catasrah parsado

bhik§ubhik§ugyupésakopésika is quoted with minor variants at éik§5

175.3-13.

25 Bhg. 14, 6-7: arydstdmgaih samanvagata; éiggé 175.3:

1§s§5ﬁgasamanvégatam. The connection here with the upava@sa makes

it clear that the reference is to the aggaﬁgaéila (see Lamotte,

Histoire, 76-77) or, better, to the ast3ngaposadha (see BHSD

81 - 821y,
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26 Bhg. 14.12-13 has: astau bodhisattvad rddhydgata

upadaréayanti te tatra nénéra@gegg_padme§ﬁpap§duk5 pradurbhavi-

syanti, but this is somewhat obscure and something appears to have
]
dropped out. Siksd. 175.6-7 perhaps preserves a better reading:

'stau bodhisattva rddhydgatya mirgam upadardayanti / te tatra

nénﬁraﬁgegg_padmegﬁpapiduké? pradurbhavanti,. In translating we

have followed the reading of éik%éf That the 'they' of the phrase
't?ey, miraculously produced, will become manifest there [in
Sukhdvatl sitting] in various colored lotuses' refers to the dying
individuals and not to the bodhisattvas, is clear from such a passage
as Sukha. (Vaidya) 249.4 ff (para. 41).

The reference here, even more than at §E§. para. 5, is
explicitly to the Sukhdvati of Amit3yus. This reference is in-
triguing in that, if our interpretation of the passage is correct,
it clearly shows that hearing the name of Bhaisaj. is, inaddition
to its other benefits, conducive to rebirth in Sukhd@vati, and implies
that perhaps at some point the cult of Bhaigajya. came to be linked
up with the cult of Amit3yus. But see the similar linkage at SP 419.1
(Kern ed.) Samdadhi-Raja (Dutt ed,) 350.15; 451.13.

27 See $iksi. 69.13 £f, Dadabhimika (Vaidya ed,) 15.8-12.

It is interesting that establishing beings in 'the ten good paths

of action' is here a function of kingship.
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28 In Dutt's ed., the whole of our section para, 11 forms

the conclusion to the preceding paragraph and is not separated
from it, In his ed, the sentence begins: yas ca mdtrgrama tasya,

etc. But as his critical apparatus shows both his Ms. A and C have

]
instead: yena punar mitrgramena tasya. Siksa 175.14 preserves

this same reading. This reading, esp. the punar, suggests that
perhaps this sentence forms a separate section., And this is supported
by the way in which éiggé 175.14 ff quotes it. The latter quotes
it as a separate section even though its citation of it immediately
follows the citation of the whole of our para. 10. If they had
formed one section this would not have been necessary.

In translating we have followed éi&§§. rather than Bhg.;
the chief variation between the two is in the construction of the

verb in the subordinate clause. Bhg, has namadheyam Srutvd codgrahigyati,

’
while Siksa reads namadheyam drutam bhavisyati / udgrhitam vd /.

Judging from Dutt's critical apparatus Ms. A and C might also support

this reading.

29 This is formulaic and belongs to the vocabulary of the

cult of the book; see AsP 57, Aparimitdyuh para. 3, etc. On the

cult of the book see G. Schopen, "The Phrase 253 Bgthivipradeéaé

caityabhiito bhavet' in the Vajracchedikd:; Notes on the Cult of

the Book in Mahayana" to be published in the Indo-Iranian Journal.

To this latter should be added the following passage from the
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Samdhinirmocana which gives some indication of how the cult of

the book was incorporated into the more 'sophisticated' notions

of the path and what place was assigned to it in such schenes,

As a part of a longish section on the different levels at which the
teaching may be understood (Ch, VII, 1 ff) we read: '"Ils songent:
'nous ne comprenons pas le sens de ces discours'; mais ils les
acceptent, Ils disent: 'l'illumination des Buddha est profonde;
profonde aussi la nature des choses. Le Tathagata sait; nous ne
savons pas. La prédication des Tathagata pénétre chez les étres

par toutes sortes d'adhésions, Le savoir et la vue des Tathdgata
sont infinis; notre savoir et notre vue sont simplement comme la
foulde du boeuf'. Dans cet esprit, ils estiment ces discours, les
transcrivent, les conservent, les transmettent, les répandent,

les vénérent, les enseignent, les lisent et les étudient. Toutefois,
comme ils ne comprennent pas ma formule Y intention cachée, ils

sont incapables d'en pratiquer la méditation. Ainsi donc, leurs
équipements en mérite et savoir prennent de 1l'ampleur et, finalement,
ceux qui n'avaient pas miri la série parviennent 3 la mfrir"

[} - . .
(E. Lamotte, Samdhinirmocana Sutra: L'explication des mystéres

(Louvain: 1935) 200).

30 The procedure of wrapping the book in cloths of five

colors is not, to my knowledge, mentioned elsewhere; cf, AsP 506,

~- 'On a purified spot': sucau pradede., The spot (Bgthivipradeéa)
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on which the book is set up is extremely important; cf, Vaj. 12
and 15¢ and the article referred to in the previous note. See
also Bhg, para. 13 below for further reference to the 'purified

spot",

31

'where, only' = yatraiva, The recitation or ritual

setting up of the book at a certain spot has the effect of drawing
devas and other powerful beings to that spot. This is one reason
why such places are able to become places of refuge and protection

and sources of power. Cf, Amoghapééahgdaya (ed. R, 0, Meisezahl,

Monumenta Nipponica (1962) 17) 313,15-21: And again, O Blessed

One, on which spot of earth this Amoghapééah;daya would circulate

(pracaret), it is to be known that on that spot of earth, O Blessed
One, 12 X 100,000 deva-putras headed by iévaras, Mahedvaras and

the devas belonging to Brahma will dwell for the purpose of protect-
ing and shielding and guarding it. That spot of earth, O Blessed

One, where this Amoghapééahgdaya will circulate will become a highly

honored sacred place"; AsP 83: "The Lord said: Well said, Kausika,
Moreover, when someone repeats‘this perfection of wisdom, many
hundreds of Gods will come near, many thousands, many hundreds of
thousands of Gods, so as to listen to the dharma." (Conze's trans.

p. 32)
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32 The text has -vibhdgam; this should probably read

-vibhafigam as at Bhg. 2.1.

33 of. asp 50, 56, 83 £f. etc,

34 ‘Eratimé': see Bhg. para. 9 and final note to that

section. Dutt in his introduction (p. 57) takes pratimd as "image",
but in light of its usage at Bhg. para. 9, it is perhaps better

to take it as 'a likeness' which may or may not be an "'image".

35 The text here has Ary3stimgamirga-; cf. Bhg. para. 10

®0na

and note .

- - 1 4 PR - .
susnatagatrena sucivimalavasanadharina; cf. Suvarpa

(Nobel ed.) 3, 4, 78, 70, 150, etc.

37 Read with Ms. A and C: durnimittam va paéyati, etc,

38 ananyadevatis ca bhavanti: the meaning of ananyadeva

(-td) which BHSD 20t says is "implausible", is clearing the meaning

intended here.

39 From 'which beings uphold.,.to...rebirths to be expected'

is quoted, with variants,at éik?é; 174,1-6,

’
40 After this and before the next item Siksd. adds: ye dada

éiggapadéni dharayanti. Dutt's Ms, C has the same reading except

that it adds a final ca.
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“l Bhg. 19.15 has pamcidhike dve 4iks3padadate; Siksa.

has paficisadhike dve éik§5pada§ate.

!
%2 $iked. adds: yathd vibhavatad ca pdjsm kuryuh ['and

according (to their) means would perform puja',] Ms, A has:

tath3gatasta piijdm kurvanti.

43 Neither é15§§ (which has simply ap3yagati) nor Ms, A

(apayadubkam) support Dutt's emendation: [try] ~-apiaya-’.
|

44 Here again (as at para, 11) one suspects that this

passage concerned with women should form a separate section; but
in this instance there is no textual evidence to support it. The
[ ]

Siksd. quotes the whole of para. 14 except for this passage, but

this by itself can be of no support.

45 From here to '...bound to [only] one birth, the bodhisattvas,
mah8sattvas.' is quoted -- again with variants -- at é25§§: 174.7-
175.2.

46 2

Siksa omits -3rhatah samyaksambuddhasya,

47 'Both the sun..,false utterance': for a similar figure
of speech used to establish the same point cf, Divya. 268,272:
"'le ciel tombera avec la lune et les dtoiles, la terre s'élévera

. ?
dans les cieux avec les montagnes et les for8ts; les oceans seront
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. Y
taris; mais les grands sages ne disent rien a faux'" (Lamotte,

Histoire, 210), The insistence on the Buddha being ananyathadvadin

is found very frequently in the siitra literature (Yfi' l4e and
Conze's note SOR XIII, 94, éﬁra@gama (Lamotte) para, 142) and is
a constant theme of SP (K & N ed, 32.16, 49.2, 82,6, 92,4, 131.11,

274,10, 308.8, etc, cf. Kino Kazuyoshi "On the Influence of

the Vajracchedikd upon the SaddharmaPundarika S@tra" IBK 10

(1962) 25-29.

48Bhg.reads: .+.idam buddhagocaram Srutva evam vaksyanti /

katham etan n3madheyasmaranamitrena tasya tathdgatasya tavanto

gggénuéa@ég bhavanti / in é15§§. the phraseology is considerably

different: ...tes3m evam bhavati / katham idam namadheyam

smaranamdtrena tasya tathigatasya ettakd guninu$améa bhavati.

49 'The Blessed One said,..not occur',: Bhg. : asthanam

Znand3navakido yena tasya tathdgatasya ndmadheyam éruta@ tasya

sattvasya durgatyapdyagamanam bhaven nedam sthinam vidyate quéraddhén—

iyam c@nanda buddh3nam buddhagocaram /; but éi§§§: asth3nam Znanda-

navak3do ye§ég tasya nadmadheyam nipatet karpe te§5g durgatyapayagamanam

bhaved iti' ggbéraddhéniyaé cdnanda buddhin3m buddhagocarah /. From

[
§i§§§_it would appear that the punctuation of 225. could be improved
by putting a danda between vidyate and QEBéraddhéniza..

Rouse (C, Bendall & W, H, D, Rouse, éikshé-Samuccaya: A

Compendium of Buddhist Doctrine (reprint Delhi: 1971) 170) has badly
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misunderstood the text: "'If his name, Ananda, shall fall on the
ear of any out of place and out of season, they would go to a life

of misery and misfortune.'"

>0 abhiimir atra sarvaéravakapratyekabuddhénam sthapayit-

vaikajiti- [prati] -baddhadn bodhisattvan mahlsattvin iti. Two

points in regard to this sentence: first, the Ms. tradition seems

to have -ekajdtibaddhin; éikgél has ekajdtipratibaddhin and the Tib,

skye ba [Dutt has skyeb] gcig gis thogs pa (rnams) is the usual

equivalent for ekajitipratibfaddhd, Dutt says (p.22,n.11): "Evidently

our scribe did not know the word ekajdtipratibaddhi'; but that is

perhaps too quick an assumption and the Ms. reading could be nothing
more than the result of a mere scribal error., On the other hand,

ekajatipratibaddhid, in its stereotyped occurrence, at least, is

usually made more specific, This occurrence is as a part of a
formulaic characterization of the Bodhisattva found in the nidana
to any number of mah3dyana siitras: SP (Vaidya) 1.20, Suvarpa.

(Vaidya) 1.5-6: ekajatipratibaddhair yad uta anuttar3dyam samyaksam-

bodhau [which in itself is an intriguing idiom which has yet to be
acéOunted for]. The second point here is that the construction

of the sentence seems to imply that 'those bound to only [one] birth,
the bodhisattvas, mah3sattvas' are a group within the larger group

of 'all disciples and pratyekabuddhas'. Compare Sapdhinirmocana

[4
VII, 16: "Quant au Srivaka qui s'est tourné vers l'illimination,
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byan chub sems dpa' yin par bstan te /],

51 'Trégamukta: not, to my knowledge, mentioned elsewhere.

32 For background to the use of vijfi3na in this sense see

L. de 1a Vallée—Poussin, Nirvégi (Paris: 1925) 28 and n,2.

i 33 cf. éi§§§. 206.11 ff. [from R3javaviadaka-Sitral].

pratinivarteta (also nivarteta a few lines further down)

the text does not enable us to know for certain if the vijfidna

'returns’' to the dying individual, i.e., he is restored to 'health';

178

b

or if its 'return' refers to a new incarnation, In that the vijildna

is actually brought before Yama (and thus the individual is, in some

sense, definitely dead), the second alternative would seem most

likely. The individual upon re-gaining 'consciousness' ''reflects

on [that] self [and its experience before Yama] as if it had occurred

in a dream [svapnantaragatd ivitminam samjdnite], not as having

occurred in a dream.

55

i.e,, as a consequence of that taking refuge and perform-

ing pGja.

36 mahato vyadhitah parimocitukimis; Ms, C: mahantah

vyddhayah. Again the ambiguity noted above: 'release’ could mean



restoration to health or freedom from suffering by death, i.e., a

new birth.

37 veditavyam sarvasagpad iti,

58 Snellgrove & Richardson (é'Cultural History 9£ Tibet

(London: 1968) 110) in referring to bar do ritual say: ''The

older Buddhist orders and Bon-pos practice this rite, and while
its '"theology' is based upon the Indian Buddhist 'Five Buddha'
complex ...the whole conception of guiding a departed conscious-
ness, which to all intents and purposes is an erring soul (despite
determined orthodox Buddhist arguments against any enduring prin-
ciple of personality), through this 'Intermediate State' of forty-

" Now,

nine days duration is manifestly of non-Buddhist origin.
although the evidence supplied by our text is both too meager and
too ambiguous for any definite statement, it does seem that it is

sufficient to form a basis for the serious questioning of such

a view.

1]

39 'Plague’: samkrdmakavyadhi: nod :&2 ba = (?) 'go

ba'i nod.

60 tadid tasya réjﬁab ksatriyasya miirdhdbhisiktasya etena

kudalamiilena ca tasya bhagavato, etc, Tib,: dge ba'i rtsa ba

de dai, etc, In translating we have followed the Tib, placement

of the ca (=dai); but cf. Bhg. 6,8-9 (para, 10.4): .., mama

179
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- ' - -
namadheyasya sravanena madiyena punyanubhavena ca sarvabhayopadrave-

bhyah parimucyeran.

! Paragraph 18 as a whole: bearing in mind that the ritual
of para. 17 is to be repeated in para, 18 compare the beginning
of Ch. 5 of "The Sitra on Perfect Wisdom Which Explains How Benevolent

Kings May Protect Their Countries', Conze restores as 'Karunik3-r3ja
g y 3 2 J

prajfidpiramiti?" Lamotte (VKn. 412) refers to T.245 as "Manusyend-

raprajidparamita: "The Buddha said to the great kings: 'Listen

attentively, listen attentively! Now I shall explain on your behalf
the Law Protecting the Country., In all countries, when riots are
imminent, calamities are descending, or robbers are coming in order
to destroy (the houses and possessions of) the inhabitants, you,

the kings, ought to receive, keep and read this Prajndpiramitd,

solemnly to adorn the place of worship, to place (there) a hundred
Buddha images, a hundred images of bodhisattvas, a hundred lion
seats, and to invite a hundred Dharma-masters (priests) that they
may explain this siitra. And before the seats you must light all
kinds of lamps, burn all kinds of incense, spread all kinds of
flowers. You must liberally offer clothes, and bedding, food and
medicine, houses, beds and seats, all offerings, and every day you
must read this siitra for two hours, If kings, great ministers,
monks and nuns, male and female lay-members of the community listen

to it, receive and read it, and act according to the law, the
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calamities shall be extinguished" [E. Conze, The Short Prajfii-
paramitd Texts (London: 1973) 174; see also 179; M, W, de Visser,

Ancient Buddhism in Japan (1928-35) 1, pp. .

62 This may refer to the fact that nearly all these cases

(though not explicitly referred to as akdlamarapas) and their
antidotes (hearing, etc. the name of Bhaisaj.) have already occurred

somewhere in the body of our text.

yadi Xé vaidyd bhaisajyam kurvanti; but Tib. Xgé na sman

pa sman ma yin par byed pa, indicating that a na has dropped out

—— ——n emm— tm—, ———— —

of the Skt.

64 Reading with Ms. C, amanusy&h; cf, Bhg. 20.8-9 (para. 14):

...gg‘gg‘éakyate amanusyais tasya ojo 'pahartum.

65 '"Twelve great Yaksa-generals,,,Vikala': Dutt here refers
to Suvarna (Jap. ed.) 81, for further reference to mah3yaksa-

sendpati.
D ————

66 'Therefore': reading with the Tib. de nas.

67 cf. SP, Ch. 26; it is not uncommon that each text has

its particular 'protector' or 'protectors'.
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68 The Tib, adds here two titles: byan chub sems dpa'

’.
silg =

—

lag na rdo rjes dam bcas pa ces bya bar Xié bZui

bodhisattvavajrapégipratijﬁa ity api nama dha3raya = you bear it

in mind under the name 'The Commands of Vajrapani the Bodhisattva';
and for the second see above note on 'obstructions of karma' in

para. 2,

69 idam avocad bhagavdn. If the essential beginning of

a slitra is evam mayd Srutam (/) ekasmin samaye (/), idam avocad

bhagavdn is just as certainly the essential conclusion, Any attempt
to understand the exact significance of the evap maya, etc. formula,
must take full account of this equally significant and standard
concluding formula and its assertion. It too is punctuated in a
number of ways; see Gilgit Ms. Vol. I, pp. 32.2, 100.17; AsP

(Vaidya) 261.5; MahdyZna-Sitra-Samgraha, I, pp. 74.17, 89,21, 253.

20, etc.



Conclusion

"All grammars leak."
—-Edward Sapir--
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Perhaps one of the reasons there has been so little satisfac-
tory work done on non-tantric Buddhist cults and cult practice is the
fact that in the literature which is connected with them there is

what appears to be a hopeless terminological muddle. The apparent
confusion-~for example--between the terms 53229 and caitya has been
noted ad nauseam. The similarity of ritual action, the generalized
form of puja directed towards different objects--the Buddha, the §E§23,
the pustaka, etc.--has had the effect, for the casual reader, of
blending or submerging the individuality of what appear to be, under
closer scrutiny, distinct and differentiatable cult forms. Confronted
with this situation the majority of scholars seem to have decided to
maintain the muddle by either ignoring the cultic element altogether,
or by seeing in anything vaguely ritualistic in Buddhist literature
the 'beginning' or 'influence' of Tantric Buddhism: this latter, of
course, is never defined nor given definitional boundaries which might
set proper limits on its application as a descriptive category. As an
example of the latter we may cite, P.L. Vaidya's description of the

Bhaisajyaguruvaidiryaprabha-siitra: "It seems to be one of the late

sGtras, the subject of which gradually shifted from philosophical mat-
ters to worldly things such as evil doers and protection from them. We
find here beginnings of later Tantric sutras"(P.L. Vaidya, Mahdyana-

Sttra-Samgraha, pt. 1 (Darbhanga: 1961) XIV). This, of a text rich in

material on the cult of the Buddha Bhaigajyaguruvaidiiryaprabha, on
the worship of images (pratimd), on the cult of the book, and whose

tantric content--judged according to the general boundaries established
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by A. Bharati (The Tantric Tradition (London: 1965) p. 31)--is nil,

is a great disservice to both the text in question and to Tantric
Buddhism. (On the problem of over-hasty assessment of Tantric or
seeemingly Tantric material see the judicious remarks of A. Wayman,

The Buddhist Tantras: Light on Indo-Tibetan Esotericism (New York: 1973)
3-11.) This tendency, besides being unfair to the Tantric traditioms

as carefuliy defined by Bharati, Wayman, Guenther and others, has

had the effect of categorizing almost all Buddhist ritual not clearly
or Elassically Tantric as being early, transitional forms of the latter.
This is to say that it has effectively inhibited recognizing the cults
and cult practice of Buddhist siitra/sutta literature as forming a
distinct and definite category or period in the history of the devel-
opment of the overall Buddhist cultus, a category or period that is

to be studied by itself and in its own right, apart--in the beginning--
from its Tantric off-spring. And yet it is just such a recognition
which must precede any attempt to give an intelligible account of
Buddhist cult practice.

Another and related factor which has done much to maintain the
terminological confusion is the failure to concede to the individual
elements of this terminology anything approaching an individual history.
There has been little done towards even a generalized periodization
of the basic vocabulary, the apparent assumption being that--for

example--the terms stlpa and caitya are everywhere used with the same

meaning and that in all periods the scope of their application was the

same. The consequences of this have been far reaching. If we continue
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to use the example of stlipa and caitya, they may be expressed like

this: If the terms stlpa and caitya are sometimes used interchangeably--
examples of this are far rarer than we have been led to suspectl--

then it is safe to assume that this interchangeability is general. If,
however, we attempt to verify this ‘'conclusion' even very superficially,

we obtain some interesting results. Taking as an example of the early

literature the Mah3parinirvana-siitra, we can see that between the

terms caitya--in both its non-Buddhist usage (mallandm mukutabandhane

i
caitye) and its Buddhist usage (3gamigyanti bhikgavo mamityaydc

caityapariciraki$ caityavandakis ta evam vaksyanti / iha bhagavan

jatah, etc.)--and the term stlipa there is absolutely no interchange-

ability., With the Avalokana-siitra (éi§§5samuccaya [Bendall ed.] 297-

309; Mah3vastu [Senart, ed.] ii 362-90), a text which is difficult

to place in terms of its affiliation, the interchangeability of the

two terms seems obvious, But even here there is a fact of note: in
the éi§§§, version, for example, 52222, while occurring very frequently,
is always used in the singular; caitya, on the other hand, occurs

on1§ six times as singular, but fifteen times as plural, indicating,

perhaps, that even here caitya retains the generic sense which in

other contexts has differentiated it from stlipa. The Saddharma-
pundarika, as a typical example of Mahayana Siitra Literature, also

presents an interesting situation. The term stlipa is frequent, while

loften even the cases in which interchangeability seems
obvious, under close investigation, exhibit a clear, if subtle,
differentiation of the two terms; see for example, the remarks of
M. Bénisti, "ftude sur le stipa dans 1'Inde ancienne" BEFEO 50
(1960) 74-75, on the well known passage of Divydvadina 242 ff,
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caitya is rare; five occurrences that we have noted. All but two of

these (Kern, ed. ,391.6 ff,; 414,12) occur in a context in which there

is a 'confusion' of the terms caitya and stipa, but it is a confusion

of a decidedly peculiar nature. We cite the example which most
clearly indicates the situation: Kern, ed.,340.6: yatra c3jita sa

kulaputro v3 kuladuhitd vi tisthed vd nislded v3 carnkramed vi tatrdjita

P L —

tath3gatam uddisya caityam kartavyam tathigatastipo 'yam iti ca sa

—

vaktavyah sadevakena lokeneti: and where, O Ajita, that son or

daughter of family [who preserves the SP] would stand or sit or

walk around, there, Ajita, in the name‘of the Tath3gata a caitya is

to be made, and by the world with its devas it is to be said: "'This is a
stipa of the Tath3gata'. To describe what is happening here as
'confusion' is difficult. It appears, rather, to be a case in which
there is a conscious attempt on the part of its author to fuse what

he obviously perceived to be two distinct terms, into one. A similar
situation, although perhaps less clearly, is to be seen in SP 231.7-
232,.3; 339.6 £ff., The use of caitya at SP 391.6 ff. is also to be
noted., It has preserved intact the use of the term in probably one

of its earliest applications; i.e., to refer to the four places central
to the career of éakyamuni: his place of birth, enlightenment, etc,
(here it refers to the symbolic equivalents of these places.) Finally,

to complete our very sketchy chronological tour, we must cite an

example of late Mah3y3dna Sitra Literature. In the Sarvatath3gatadhi=

ffhénasattvavalokanabuddhakgetrasandaréanavyﬁha—sﬁtra (N. Dutt, Gilgit

Manuscripts, Vol. 1 (Srinagar: 1939) 49-89; abbrev.=§zé) the term stiipa

occurs only once (staupika, also occurs once, 73.7). This is in a
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standard kind of passage comparing the relative merit of--in this case--

one who would write, preserve, etc., this dharmaparydya and he who

vihdracankramodydnam kirdpaye ardhayojanocchritam saptaratnamayam

stpam k3raye éata@ vd sahasram va (STA, 79.10). The corresponding

gdthd version has simply: zgé caiva buddhesv abhidraddadhitvi/ vihira

k3rdpayi caitvak3ni /. Superficially this could appear as a case of

interchange, but it is perhaps better to understand caityaka here as
a generic term étanding for both stiipa and camkramodydna of the prose.
The same pattern holds for the second half of the verse where siitram

[ca] dhareti alone stands for likhe likh3paye dh3raye vicaye plijaye

satkare parebhyad ca vistaregé_samprakééye of the prose.2 In addition

to this STA presents two similar cases of a very interesting use of
the term caitya. STA 68.14, in giving directions for a complex ritual

of pGj3, recitation, etc., says it is to take place sadhidtuke cait[y]dya-

tane = sku gdud ggé bcas pa'i mchod rten gyi gnas EE_(ZEE 27,275-2-8) =

at the site of a caitya possessed of relics. In a very similar context,

STA 77.2 places its ritual sadhdtuke caityasth@ne = mchod rten sku dgun

ggé bcas pa'i gnas su, If for the author of STA st@ipa and caitya were

interchangeable, and stfipa was invariably associated with relics (as
is usually assumed), then it is difficult to see why in these two instances

he did not simply use the much simpler and more 'standard' term, stipa.

<It is perhaps of some interest to note that the Tibetan
version has nothing to correspond to caityaka: TPP Vol. 27, 278-3-3,
gan gis sans rgyas la ni dad byas te / tshad med gtsug lag khan dag
brtsigs pa (bas) / who having faith in the Buddha, constructs
innumerable (apramina, apranmita) vihdras, etc.
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It appears rather that we must conclude that for the author of STA there
were caityas ("shrines'") other than stlipas which had or were associated
with relics. This is perhaps supported by the fact that he refers
to images (pratimd) of both the Tath3gata and Avalokitedvara as being
sadhftuk3 (68.13).3

One thing at least is clear from these few test-cases: the
gituation is much more complex and far richer than a simple case of
confusion, Further, they would seem to indicate that a close and
systematic investigation of these terms would hold great promise of
arriving at a more accurate and richer understanding of not only these
two terms, but of much else connected with the cultic tradition of
Buddhist slitra literature. And the case of the relationship between
the terms stlipa and caitya is only an example. Many others spring to

mind, such as the cluster,Sarira/dhitu/itmabhdva/vigraha/riipakiya, all

of which require systematic investigation,

We might add here a number of points. First, STA 75.3 in
place of sadhituke caityasthﬁne etc., has ducau pradeée kartavyam
devdyatane vi = sa phyogs gtsan ma 'am lha'i gnas su (PTT 27,276-5-1) =
on a pure spot it is to be done or at a deva-site (Cf. Pali devatthana,
Mil. 91, 330 (I.B. Horner, Milindas' Questions, Vol. I [SBB f_T_(London.
1964) 127 n. 4); Dha iii 251.2 (devatth3na); 251.4 (agatacetlyagghana))
which indicates a little more fully the possible contours of caitydyatana,

-sth@na. Second, for STA 68.14 Dutt gives both in his edition and
in his partial index the form caitdyatane, implying thereby that
this is a legitimate form. But this seems unlikely; caita as a form
of caltza is nowhere recorded (Edgerton, BHSD 232-33, cites ceti, cetika,
~cetiya, caitya, and caityaka, but not caita), and STA 77.2 and the Tib.
all indicate the reading caitya. If caita- is the true reading of the
Ms, then it is probably a scribal error and should be emended to
caitya- . Lastly we might suggest a minor correction to F.A. Bischoff's
translation of the Tib, version of the Mahdbala-siitra (F.A. Bischoff,
Erya Mahébala—Néma—Mahévéna—Sﬁtra (Paris: 1958)). Mahdbala 19c reads:
gon du smos pa'i cho bzin du / phyogs ‘ cha 'am // klud gi
nogs saﬁ—77 rgya mtsoEI 'gram 'am /7 mtso ram am // mchod rten gyi gnas
sam sam [v.1 , gnas su] / byan chub sems dpa' lag na rdo rje / la_ mchod Pa
chen 2__byas te // which Bischoff translates: "Om fait un grand
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There 1s yet another note to these remarks. Any investigation
of this terminology must be fully and critically aware of the manuscript
traditions on which it is based, and must take full account of the
fact that--to judge by the material available to us-- it is often
times just this vocabulary which has undergone the greatest change
when moving from one manuscript tradtion to another., We cite at length
the instance of the 33rd‘chapter of the Samddhirdja because it so

profusely illustrates our point., We will also occasionally refer to

the 22nd chapter of the Saddharampundarika, a text narrating similar

events, as a source for comparison. For the Sam3dhirdja we are at
present able to refer to the Gilgit version (=C) as edited by N. Dutt

(Gilgit Manuscripts Vol. II, pt. 3 (Calcutta: 1954) 455 ff.; also

P.L, Vaidya, Sam3dhirdjasltra (Darbhanga: 1961) 218 £f., which is

essentially a copy of Dutt minus his brackets in the text and much of
his critical apparatus; and to the variant readings from two Nepalese

4
manuscripts (=A and B) cited by him.

sacrifice (pijd) au Bodhisattva Vajrapani selon le rite exposé en
premier, soit sur une partie de terrain, sur la berge d'un fleuve, au
bord de la mer, au bord d'un lac, sur un site de stiipa". In light of
STA 68.14 and 77.2, and noting the similarity in the context of these
two and Mahdbala 19¢, it is perhaps better to translate mchod rten gyi
gnas [EHi as 'on the site of a caitya' and assume the original Skt. to
have been something like STA 68.14's cait[y]dyatane = mchod rten gyi
gnas su,

We are in this instance at Dutt's mercy, and experience has
shown (compare for example his ed. of MSV i 73.16-79,2 and the variants
cited there from Divy. with the text of Divy. as it is printed in the
ed. of Cowell and Neil 76.10-80.9 and 465.10-469,18) that he is not al-
ways fully accurate or complete in the citation of variants. We should
also point out that there is a partial translation of this chapter of
SR in J. Filliozat, "La mort volontaire par le feu et la tradition
bouddhique indienne', JA, (1963) 22-27, but the passages we are primar-
ily concerned with he does not translate,
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It is well to keep two things in mind: first, but for the Gilgit
manuscript, we would be reading--as we must for most texts—-the
Nepalese version; and second, even the Gilgit version shows signs of

having been tampered with,

Then the Blesse& One again addressed Candraprabha, the
heir-apparent: [here A, B and Tib. add a passage of about 16
lines, For the sake of space we will not translate it in full,
but give only a single extract which gives the gist of the whole:
'Rum3ra, by that Bodhisattva, Mahdsattva having produced a
thought of support for all beings, wanting this Samddhi and
desiring to completely awaken to the utmost, right and complete
awakening quickly, dwelling in the signless, not waiting for
the maturation of acts being lived through in his own-body even

(karmaeviféképratikéﬁk§ig§ svak3dyajiviten3pi), the performance

of the highest puji towards the caityas of an abiding or pari-

nirvaned Tathdgata is to be done (ti§Ehat5m va parinirvrt3ném

tathdgatndm caityesiddrapijdbhisapskdrah karaniyah; this inter-

esting expression occurs three times in this passage). And this

Samddhi-[r3ja] of the explicitly declared own-being of all

dharmas, with a beautiful and charming voice, with distinguished
speech, with connected words and allusions, by one having the
support of great compassion, by one having accomplishment of
thought, it is to be illumined in detail for others, set going,
etc.' The whole passage follows a similar vein., It is an

exhortation to the potential Bodhisattva to do plija of the caityas
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and to teach the Sam3dhiraja. An exhortation which will be
illustrated by the story that follows and was clearly added as

a kind of preface.] Formerly, O, heir-apparent, in a past time,
immeasurable kalpas, more immeasurable, extensive, limitless,
unthinkable, incalculable [kalpas ago], when at that time, on
that occassion appeared in the world Ghogadatta by name, a
Tathdgata, Arhat, Samyaksambuddha, endowed with knowledge and
conduct, Well-Gone, knower of the world, utmost leader of

tamable men, a Teacher of Devas and Men, a Buddha, a Blessed

One. He, again Kumdra, Ghogadatta, the Tathadgata, Arhat, Samyak=
sambuddha, having established immeasurable, unthinkable,measureless,
incalculable beings in Arhat-ship for the exhaustion of (their)
outflows, having parinirvanized [them], having established
immeasurable and incalculable beings in utmost, right and
complete Awakening, in the state of being irreversible, he was
parinirvaped. And, Kumira, at that time, at that period, the
king was érighoga by name. He, for the purpose of worshipping
that Tath3gata, had constructed Tath3gata-relic chambers, [and]

84 kotis of thousands of stlipas ({sa] tasya tathdgatasya pijdrtham

tathdgatadhitugarbhani (C: -garbhanim) caturaditistiipakotisahasrani

kdraydmisa, Cf. SP 411.11 where the number is caturaditistiipasaha-

srani) and on every single stiipa (B: -smims ca stlipesu) he had

fixed 84 x 84 x a half of a kogi of niyutas of 100s of 1000s of
lamps, At every single stlipa he thus had offered 84 x 84 x kotis

of 100s of 1000s of music, of turyas, of flowers, incenses,
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perfumes, garlands, unguents, aromatic powders, cloths, umbrellas, flags
)
and banners. For thus, Kumara, that King Srighosa having done pijad of

the relics of the Tathagata (tathégataéariréggg pidjdm krtvd; but A: -gat-

adhdtugarbhandm stlpanam; B: érigho§adattas tathigate dhiturnbhanam (73

= -garbhinam) stipadndm. The Nepalese ms. show a definite shift of em-
phasis in reference to the object of worship from relics to stipa. Cf.

SP 412,3 (the context is almost exactly parallel): krt3 mayi...tatha-

gatasya dhatindm pdja...with the following variants all from Nepalese

Mss.: -gatasya stlpdndm, A.: -gatadhitd, B.,Ca.; -gatasya dhdtindm, Cb.;
, =hhehaduisbiute

-gatasya stlpandm dhdtu, K.; -gatasya dh3tlndm, W; thus exhibiting a

similar tendency to shift in the same direction), having effected a
great assembly of bodhisattvas of 84 kotis of niyutas of 100s of 1000s
of bodhisattvas, he was engaged in worshipping with all that is required
for ease those bodhisattvas, mahdsattvas. And all those bodhisattvas,
mahd3sattvas were reciters of Dharma, having unbroken (verbal) inSpiration,
having obtained the Sam3dhis, having obtained the unattached dharanis,
preachers of the Dharma of true qualities, completely purified preachers
of Dharma, having obtained the supreme mastery of a bodhisattva. And
Kum3ra at that time, on that occasion, there in just that assembly was a
bodhisattva, mah3sattva, named Ksemadatta, a child young in age, having
black hair. Abiding in the beauty accompanied with early youth, in
health, without having sport among desires, a youthful Brahmacarin being
ordained for one year. And, Kumira, at that time, and on that occasion

the King érighoga requested that great group of Bodhisattvas,

Mahdsattvas, namely in a singing of the six perfections for the
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sake of accomplishment of the Bodhisattvapitaka, the great

dharanis, skill in means, control, discipline and non-attachment,
Having requested those bodhisattvas, mah3sattvas, when night
had fallen,there before the caitya of the Tathigata (tathdgata=

caityasya puratah. How we got from tathdgatadhdtugarbhani

caturaéitistﬁpakogisahasrégi to a single tathdgatacaitya is a

little puzzling, and, to judge from the Nepalese Mss., we are
not the first to have difficulties in following this transition.

Ms. A has -gatadhdtugarbhinim caitydnam puratah; B has: -gata=

dhd3tugarbhandm caind puratah. The readings of the Nepalese

Mss, appear to be conscious attempts to revise the line so that
it agrees with what came before it in the text. The retention
in C, on the other hand, of the single caitya raises the initial

doubt concerning the originality of the preceding tath3gatadhatu=

garbhani caturaéitistﬁpakogisahasrégi.) several half-kotis of

niyutas of 100s of 1000s of lamps were lighted and (that) whole
mandala (EEQQalamétrab) was made besprinkled, well cleansed and
purified, being covered with flowers, having arranged manifold
and varigated couches and seats, Further the R3ja érigho§a, with
his harem, spectators from villages, cities and the country side,
with townsmen, departed [from his palace]. With music, tiryas,
tadavacara, flowers, incenses, perfumes, garlands, unguents,
aromatic powders, cloths, umbrellas, flags and banners taken
along, having done pijd of the caitya of the Tath3dgata (tathé=

gatacaityasya plijam krtvd; A: -gatadh3tugarbhindm caitydnadm; B:

~tdnis tathdgatadhitugarbhdndm ccaitydnadm. Here again the
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Nepalese Mss, have 'revised' the text in the same way as before.),
he together with his harem [returned and] mounted to the roof of
the palace for the sake of hearing dharma. And a great assembly
consisting of Devas and men was assembled for the sake of hearing
Dharma. And Ksemadatta, the bodhisattva, mah3sattva, saw those
great half of kotis of niyutas of 100s of 1000s of lamps blazing.
By just that illumination he was filled. And having observed

that multitude consisting of Devas and men assembled for the sake
of hearing Dharma, this occurred to him: 'I also am set out on
the great vehicle; suppose now I desiring (this) Samddhi would
perform pijd of the Tathdgata. By such-like piji (as) the world
together with its devas, men and asuras would have obtained
respect, would be transported in mind, overjoyed, having produced
gladness and cheerfulness, I, having obtained the light of Dharma,
would surpass all that pij3 of the Tath3gata [as well as] that
which was done by the King érigho§a and [by which] the King érighoga
would have obtained respect, his mind transported, gladdened,
having produced éladness and cheerfulness, being surrounded by

his harem,

Then moreover, Ksemadatta, the Bodhisattva, Mahasattva,
having a mind thus, having produced gladness and cheerfulness,
having observed that great assembled multitude when the night
fell for (those) listening to Dharma, having stood in front of

the shrine of the Tathagata (tathdgatacaityasya puratah; with no

variants. The 'revision' carried on in the Nepalese Mss. has
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not been--as 1s often the case with similar 'revisions'~-
thoroughly acquitted. The situation in SP is instructive. Here

we have the act taking place tesam caturaéitiné@ tathigata=

dhatu-[A.,W. add -garbha-; Cb. reads dhdtindm stlipanam]-stipasahasri-

ndm puras (SP 412.9) which at best is difficult to conceive),
having wrapped with clothe (his)right arm, having soaked it

with o0il, he set it afire.

It 1s clear from a comparison of the Ms. material available
for this passage that if we had access only to the Nepalese redaction
we would be reading an account in which the 'standard' vocabulary was
of a decidedly more elaborate nature. Beyond this moreover, the
account as it stands in the Gilgit Ms,, the fact that there is a
clumsy shift in the narrative from kotis of stlipas to a single Tatha-
gatacaitya, with the latter being, apart from the introductory sequence,
the standard expression, allows us to posit not unreasonably an even
earlier version which had reférence to only a single Tathagatacaitya.
The stereotypical nature of the number 84 x, and of other elements of
the introductory sequence (Cf. the account at SP 412 ff.) lends some
support to this.5 Finally, the textual situation of the Samadhiraja

dictates that we question,that we treat with caution the similar elaborate

5The only other accounts known to me which describe this
ritual act, though too short to serve as an effective source of com-
parison, are of some interest. At §§§grapélaparipgcch5 (Finot Ed.)
23.1, the act takes place jinadh3tustlpapurato; at Jitaka (Fausbgll,
Ed.) i 31.21 F = Madhuratthavil8silini ndma Buddhavapsatthakathd
(Horner Ed.) 143.37 FF., it takes place ekassa buddhassa...cetiyam
padakkhinam karonto... . ‘
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vocabulary of the Saddharmapundarika, based as it primarily is on

the Nepalese Ms, tradition.

These few points, then, serve both as a critique of previous
work done on our literature, and as a programme for any future work
which may be undertaken in this area. We ourselves (the Pope and I)

hope to have some share in this future work.
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