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Preface

Academic, translator and public figure Linnart Mall will celebrate
his 7o' birthday on 7 June 2008.

It is difficult to name all of the numerous activities and under-
takings in which Linnart Mall has participated as initiator or pro-
moter. He is the Head of the Centre for Oriental Studies at the
University of Tartu, a highly appreciated and loved professor, an
internationally known and recognised researcher of Buddhism, as
well as the translator of many of the base texts of India, Tibet and
China into Estonian. As a member of the Constitutional Assembly,
he is also one of the authors of the Constitution of the Republic of
Estonia. Linnart Mall is also the founder and first chairman of the
Unrepresented Nations and Peoples Organisation and an advocate
of human rights, one of the main authors of the Universal Decla-
ration of the Rights of Peoples and the main organiser of H.H. the
Dalai Lama’s Estonian visits.

Apparently even less would have sufficed to earn the decora-
tions bestowed upon him by the Republic of Estonia and the 2008
Estonian Research Award. Above all, however, he is a teacher and
scholar whose views are authoritative and valued.

This work, which is volume 3 in the University of Tartu Centre
for Oriental Studies Studia Orientalia Tartuensia, Series Nova series,
contains academic articles and commented translations from col-
leagues from around the world and from Estonia, to give thanks
for and express respect to a scholar who has broadened respect
for the great Asian cultures and teachings and whose activities
have developed certain Estonian intellectuals’ transient interest in
the East into Estonian Oriental studies. In his primary role as a
researcher of the Mahayana Sutras, Linnart Mall has also made a
significant contribution to international scholarship in the field.

The book’s authors are from several countries — Brazil, Bury-
atia (Russia), Estonia, Finland, France, Germany, India, the Peo-
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Preface 10

ple’s Republic of China, Taiwan and the United States. The authors’
enthusiastic willingness to support this work with their contribu-
tions is recognition for the work of Linnart Mall. As Editor-in-Chief,
I would like to express my heartfelt thanks to all of the authors.

The publication was initially intended as an examination of two
large areas that Linnart Mall has researched most intensively —
the texts of Mahayana Buddhism and the concept of Humanistic
Base Texts. The fact that many of the contributions received deal
with the history of Buddhism and contemporary possibilities for
the interpretation of Buddhism, however, created the need for a
third sub-topic.

Since the authors represent different areas of research and the
traditions of academic writing that exist therein, the editors have
not sought to harmonise the texts’ format. In most cases we have
also not modified the system for footnoting used by the authors
in their articles. Since the majority of contributions are in English,
articles written in other languages have summaries in English.

Finally, I would like to take the opportunity to express my sin-
cere gratitude to all of my colleagues who have devoted their
knowledge, skills and time to the compilation of this publication,
the editing of the texts and the completion of this book — to editor
Mart Laanemets, Alexander Harding for the editing of the English
texts, Meelis Friedenthal for layout and design, and to many oth-
ers who have in one way or another assisted towards the comple-
tion of the publication.

Tarmo Kulmar



Linnart Mall; Creator and Translator

MART LAANEMETS

Even in a later and foreign context, so-called base texts of different cul-
tures can unexpectedly come to life and stimulate thought in areas
whose development the authors had perhaps not dreamed of. Thus I
believe that such base texts should participate in every contemporary
culture as generators of ideas. The more of these the better.

(From a 1988 interview with Linnart Mall)

The interview quoted above was published 20 years ago, just before
Linnart Mall’s 50™ birthday. By that time, his translations of Bud-
dhist base texts the Diamond Sutra and the Dhammapada, the Hindu
holy book, the Bhagavadgita, as well as eternal classics of Taoism
and Confucianism, Lao Zi’s Daodejing and Confucius’ Analects were
published in Estonian. If one adds to this list the translation of the
masterpiece of Indian Mahayana — Santideva’s Bodhicaryavatara,
as well as numerous excepts from the Mahayana sutras and other
Buddhist texts that have appeared in particular articles and in the
press, and Mall’s translations of jewels of Indian classical Sanskrit
literature, Twenty Five Tales of Vetala and the Sukasaptati or Parrot-
Book, which have been published as separate books, the list of the
works translated by him is indeed very impressive. What is more
important than the number of translations, however, is the type of
texts involved. Looking at this list one can see that translations of
very base texts of cultures and religions predominate among Mall’s
translations.

Base texts should be a key word in any overview of Linnart
Mall’s half-century of translation and research work. As demon-
strated by the above list, he has intermediated into Estonian lan-
guage and culture four teachings that have significantly influenced
and shaped the history and fate of humankind — Buddhism, Hin-
duism, Confucianism and Taoism; that is an achievement that very
few, if any, Oriental studies scholars can claim. In a certain sense,

11



Linnart Mall: Creator and Translator 12

Linnart Méll’s own works could be considered to be base texts too,
but more will be said about that below.

In the Estonian cultural context, these translations of base texts
of Eastern thought filled a real gap in the scholarship. Apart from
translations of the Bible, no text of a world culture at the same level
had reached Estonian before Mall’s translations (for instance, the
first translation of the Koran into Estonian was published only in
2007 in the translation of Haljand Udam, who recently passed away
and never saw the completed form of the fruit of his many years of
hard work). It is not an exaggeration to say that before Linnart Mall
there was practically no such thing as classical Oriental studies in
Estonia and in the Estonian language.

Although a very respectable group of Sanskrit researchers (Leo
Meyer, Leopold von Schroeder and Dmitri Kudryavski) developed
during the 19" century and in the early 20™ century at the Imperial
University of Tartu in the heyday of comparative linguistics, and
the first steps towards Sinology were taken by a jurist Leo Lees-
ment at the independent Republic of Estonia’s University of Tartu
before the Second World War, these did not lead to the formation of
a national school of Oriental studies. The Imperial University was,
after all, German-speaking and had a Germanic bias, and in its
last decades Russian-speaking and with a Russian bias. The Esto-
nian language was only taught as a minor subject. In such a for-
eign academic environment, it was impossible even for the idea of
the translation of Sanskrit or other classical Eastern languages into
the ‘barbarian’ Estonian language to arise.

The two decades of the Estonian Republic between the two world
wars was in itself too short a period for there to develop a notewor-
thy direction or school of thought in an area like classical Oriental
studies, which is based on the investigation and translation from
classical Eastern languages and the transmission of the traditions
of generations. Something of that sort only began to develop in the
second half of the 1930s, when a group of young humanitarians
with an interest in the Orient founded the Academic Oriental Soci-
ety at the University of Tartu. In addition to the above-mentioned
Leo Leesment, who was one of the society’s main founders, several
well-known names in Estonian cultural history - theologian and
philosopher Uku Masing, linguists Pent Nurmekund and Villem
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Ernits, and several others — were members of the society. The activ-
ities of this honourable society were, however, very short-lived.!

The main achievement of the pre-war Academic Oriental Soci-
ety was the preparation of the first volume of the society’s Publi-
cations, which, however, was not published because of the social-
ist “coup” in 1940.2 The Studia Orientalia Tartuensia series can to a
certain extent be considered to be an attempt to preserve the soci-
ety’s continuity. The Soviet occupation and the subsequent world
war completely destroyed life in Estonia, including academic life.
After the war, the Estonian Soviet Socialist Republic found itself
a peripheral province in the USSR, and the University of Tartu
became a provincial university under strict control from Moscow,
which permitted no independent academic developments. The pre-
war Orientalists had either emigrated or remained in Soviet Esto-
nia, where they were largely outsiders; Leesment and Nurmekund
also spent years in Soviet prison camps.

Having returned to Tartu at the end of the 1950s, these two men
laid the foundations for Oriental studies and the teaching of East-
ern languages at the University of Tartu. Pent Nurmekund began
to teach Chinese in the so called Cabinet for Oriental Studies he
founded; Soviet-Chinese relations, which at that time were still
warm, favoured this. In 1959 Leesment published the first ever
direct Chinese-Estonian translation — the novel The Oil Vendor and
Flower Fairy, by an anonymous Ming era author. Of the events that
took place in Oriental studies in Estonia in the early 1960s, one
should also definitely mention Uku Masing’s lecture series on Bud-
dhism held at the EELK Theological Institute; typewritten copies of
the manuscript circulated among students for decades and gener-
ated lively interest, until in 1995 it was finally printed in book form
by llmamaa publishers.

It was at about the same time, between the 1950s and 1960s, that
Linnart Mall’s academic journey to becoming a scholar in Oriental
studies began. Having studied history at the University of Tartu

' For a brief historical overview of Oriental and Buddhist Studies in Estonia

see Belka, Lubos. Oriental and Buddhist Studies in Estonia. — Archiv Orientilni,
no. 64 (1996), pp. 399—404.

2 Only the printer’s copy of the introductory text of Kirjutised in Estonian and
French is still extant (see http://www.eao.ee/02eao/eao_kirjutised.pdf; http://
www.eao.ee/02eao/aux_lecteurs.pdf).


http://www.eao.ee/02eao/eao_kirjutised.pdf
http://www.eao.ee/02eao/aux_lecteurs.pdf
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and beginning studies in Sanskrit and Chinese in the Cabinet for
Oriental Studies of the University of Tartu, as a student he studied
Mahatma Gandhi (in 1969 his translation of a selection of Gandhi’s
thoughts was published bearing the title The world is tired of hat-
ing). Having received inspiration from Russian academic Nikolai
Konrad'’s 1961 article On the meaning of history,® he went to Moscow,
where he met Konrad, with whose influence and assistance him
was later accepted into an internship and then doctoral studies at
the Institute of Asian Studies in Moscow. The said article, the main
position of which is that the moving force in the history of human-
kind has been the rise and development of the idea of humanism in
different cultures, also had a great influence on Mill’s own devel-
opment, and the origins of the theory of humanistic base texts that
he himself formulated 40 years later should also perhaps be sought
there.

In Moscow Mall’s main spiritual benefactors and teachers were
Buddhist scholar and philosopher Alexander Piatigorski, Sanskrit
researcher Oktiabrina Volkova, Tibetologist Yuri Parfionovich and
of course the great Buryatian tantrist and scholar Bidia Dandaron,
who had only recently been freed from a nearly 20-year imprison-
ment in Stalinist prison camps and was a student of and spiritual
heir to Lubsan Sandan Tsydenov,* early 20™ century reformer of
Buddhism and founder of renewal movement.

Primarily as a result of the influence of Piatigorski and Dan-
daron, Méll became a Buddhist and a researcher of Buddhism (he
has, nevertheless, also always named Uku Masing as the person
who directed him towards Buddhism). His main topic of research
and favourite text among the texts of Eastern thought became the
famous Mahayana base text the Astasahasrika-prajnaparamita-sitra —
the Sutra of the Transcendent Understanding in Eight Thousand Lines. It
is on that text that he has published his most substantial academic
works, and this has deeply influenced Linnart Mall’s own thinking

% This article first appeared in 1961 in the journal BecmHux ucmopuu muposot
kyrvmypul [Herald of the History of World Culture], no. 2; in revised form it
was printed in Nikolai Konrad’s collection of selected works: H. 1. Konpaa.
Msbpannvie mpydv [Nikolai Konrad, Selected Works]. Moscow, 1974, pp. 290
322.

4 On Tsydenov’s life and work see the article by Sergey Nesterkin in this vol-
ume (pp. 249-268).
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and worldview.® (Thus it seems quite paradoxical that the Estonian
translation of the Astasahasrika has not yet been published by him.)
The formulation of and the search for solutions to the fundamental
problems of the interdependence of text and consciousness as the
recurring topic of Mill’s academic research has undoubtedly been
inspired by the synergy of the Astasahasrika and then quite fresh
and new semiotic ideas.

It was at precisely the same time, i.e. the beginning of the 1960s,
that relations between some top humanitarian scholars in Moscow,
the capital of the Soviet Empire, and in little old university town
Tartu, created a kind of international workshop which lasted for
about two decades and which is known by the name of the Tartu-
Moscow School of Semiotics. In Tartu the most important member of
it was the legendary Juri Lotman, from Moscow Vladimir Topo-
rov, Vyacheslav Ivanov, Boris Uspenski and many other renowned
humanitarian scholars, including researchers of Eastern texts. Lin-
nart Mall also found himself in this workshop. Summer schools in
semiotics were held in resort Kdariku, near Tartu, and the series
Sign Systems Studies was started to publish (this series continues to
be published), in which several of the works of Linnart Mall first
appeared.®

Mall came to academia with the intensity and fresh ideas that
have always been characteristic of him. He has from the very
beginning wished to change something, and create something new
even as a researcher of ancient texts. This is best and most directly
expressed in the opening sentence of the programmatic article A
Possible Approach Towards Understanding Stinyavada, first published
in 1967:

5 An English-language selection of Mall’s works on Transcendent Under-
standing can be found in the title: Méll, Linnart. Studies in the Astasahasrika
Prajnaparamita and Other Essays. Delhi: Motilal Banarsidass, 2005.

6 For an overview of the activities of the Tartu-Moscow school of semiot-
ics, see the book Mockoscko-mapmyckas cemuomuveckas uwikoaa. VMicmopus,
socnomumanus, pasmoiutaenus (noa pea. C. 0. Hexawaosa). Mocksa: [Ikoaa
“Slabikm pycckoit Kyasrypbi”, 1998; on the Eastern topic in semiotics collec-
tions, see the article Kosaa A. H. Bocmoxogeduecxkas memamuxa 6 “Tpydax no
3Haxosvim cucmemam”, ibid., pp. 341-378.
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The dialogue between East and West that has reached synthesis leads
us to understand what it is that the Orient can tell us, so that we can use
its achievements as an important component of our own culture.

And a little farther on:
Oriental studies should therefore attempt to create models enabling a
new approach to the understanding of Western phenomena.?

As an Oriental studies researcher, Mall has thus not merely sought
to serve as an intermediary and take traditional beaten paths, but
instead immerse himself in ancient wisdom, thereby creating new
knowledge and wisdom that could be a vibrant influence in our
contemporary cultural context. Semiotics provided the key for this
purpose, and Eastern thought, especially Buddhism, provided the
material’ It was in that same siinyavada article that he offered a new
term — lysiology'® — the way of liberation — as a possible contempo-
rary equivalent of ancient Indian term moksadharma, and directly
attempted to explain several phenomena on the basis of that con-
cept:
There are a number of lysiological teachings both in the East and in
the West. Lysiological teachings may include fields such as medicine,
psychoanalysis, different social sciences as well as mystical teachings
and yoga. As far as lysiological persons are concerned, Easterners often
tend to take the role of an individual lysiological person and West-
erners become a collective lysiological person. This difference may be
explained by the fact that Easterners have better developed aspirations
regarding realization. Westerners, on the contrary, are quite happy
with a pleasantly presented theory.'!

Mall himself has not very often used the term Iysiology, which could
be considered the leitmotif of his academic pursuits and discover-
ies, in his later works, or further developed the topic. His atten-
tion instead later focused on the possibilities of this application in
the context of semiotics — problems of texts and consciousness in

7 Studies in the Astasahasrika Prajnaparamita, p. 16.

8 Ibid., p. 17.

® Linnart Mall himself wrote about this in the article Semiotics as a Possibil-
ity for the Study of Religious Texts Under Communist Dictatorship. - Studies
in the Astasahasrika Prajnaparamitd, pp. 170-174.

10 Greek AvoioAoyia.

' Studies in the Astasahasrika Prajnaparamitd, p. 17.
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the context of Transcendent Understanding (prajndparamitd) and the
analysis of the main concept of Buddhism - dharma. In the series
of articles entitled Studies in the Astasahasrika Prajnaparamita' that
appeared at the beginning of the 1970s, he analyses terms referring
to the highest states of consciousness in the Transcendent Under-
standing texts, and reaches the conclusion that the text and state of
consciousness are identical:
First, the Prajnaparamita is a text generated by following special rules.
This text can appear as inner speech, oral speech or a written text called
Prajnaparamitd, the purpose of which is to create the ultimate state of
the human mind.

Second, the Prajnaparamitd is one of the names of the ultimate state
of mind reflecting the ability of a person to fully understand the
Prajnaparamitd text and create new texts of the same type.?

These conclusions have only been drawn on the basis of and con-
cerning the texts on Transcendent Understanding, above all the
Sutra of the Transcendent Understanding in Eight Thousand Lines, yet
also apply more generally. As stated above, Mall reached the under-
standing of the mutual description and inseparability of conscious-
ness and text primarily through the investigation of Buddhist texts.
From this he derives the second fundamental idea of dharma as text
generating mechanism, which he formulated in the 1980s in his article
Dharma as text and text generating mechanism, in which he states:

It is the interpretation of dharma as a text and as a text generating mecha-

nism that enables us to integrate all the meanings of dharma that, until

now, have been viewed separately (an element of existence — nirvana -

Buddha, etc.).*

Developing this idea, Mall finds that dharma can be understood
more broadly, interpreting it through the concept of culture. This
does not conflict with the earlier interpretation, but incorporates
it, because “culture can also be considered as a fext in its broadest
sense.””® Buddhists, the creators of the so-called dharma theory,
apparently understood this well; the ‘dharmaness’ (textuality) of

12 In English: Ibid., pp. 62-88.
13 Ibid,, p. 66.
English version: Ibid., p. 9.
15 Ibid., p. 10.
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all phenomena was one of the fundamental positions of the Bud-
dhist concept of liberation. In contemporary humanitarian stud-
ies, the recognition that culture consists of texts should be no sur-
prise. Culture lives as long as texts live. Every text lives as long as it
is read, and as long as new texts are created about it or on its basis.
Culture changes to the extent that the texts that function therein
change. Culture itself is, however, a text generation mechanism, the
main element of which is human consciousness. Consciousness,
however, can itself only be defined through the texts it receives and
re-generates. Every text is the expression of a state of consciousness
or a sequence of states of consciousness. More precisely: a text is
a state of consciousness and a state of consciousness is a text. One
cannot be defined without the other. Humans are only humans to
the extent that they are conscious beings living in a particular cul-
ture and have actualised a certain number of texts with which and
through which they operate and exist in that culture.

From here we reach one of Linnart Mall’s freshest discoveries —
the theory of Humanistic Base Texts."® He considers humanistic base
texts to include the following:

From the Chinese tradition, the Lunyu, from the Indian tradition, the

Bhagavadgita and many Buddhist texts belonging to the Suttapitaka,

and from the Near East traditions the Gospels of Matthew, Mark and

Luke."

These texts that have developed in different cultural traditions are

united by one common feature, which Mall formulates as follows:
A humanistic base text has a specific tendency, expressed by the word
‘humanist”. In English the semantic range of this word has mainly been
conveyed by two equivalents: ‘humane’ and ‘human’, in the sense of
being ‘characteristic of man’. The semantic range of these two is, as is
generally known, rather vague. Thus, to be more specific, a ‘humanistic
base text’ is a base text that is on the one hand characterized by elevat-
ing man as such (in other words, as a species and an individual) to the
central and determining phenomenon of existence, and on the other
hand by an emphasis on such humane’ qualities as dignity, philan-
thropy, compassion, non-violence, responsibility, sense of duty, respect,
etc,, in human relations.’”

16 Mill, Linnart. The Concept of Humanistic Base Texts, Ibid., pp. 175-192.
7 Ibid, p. 176.
18 Jbid,, p. 177,
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The concept of humanism has arisen in the consciousness of cer-
tain persons (teachers) at a particular level of maturity of a culture,
who have then passed it on in the form of texts that appeared to
others to be divine revelations, as a result of which Confucius, Bud-
dha, Krishna and Jesus were all deified in one form or another, and
their teachings developed into religions with their ceremonies and
institutions. The latter tendency can be considered to be a residual
phenomenon dating from the culture that preceded the humanistic
base texts. The original message of the humanistic base texts was,
however, very simple, and was apparently so shockingly deep and
innovative due to its simplicity and clarity: people are human only
due to culture and in culture; in addition, all persons, regardless
of origin, have equal opportunities to participate in culture and
become free from the existential anxiety through culture. Culture
has been denoted with different words in different cultures; in the
Indian tradition it is dharma, in China wen and, in a broader sense,
li (rites). More important than differences in wording, however, is
the existence of a similar approach, i.e. in Méll’s words:
This means that man is culture-centric from the point of view of
humanistic base texts: not only does he depend on the current state of
culture, and recreates the culture, but he also possesses an ability to
create and bring to culture utterly new phenomena, and even a com-
pletely new cultural whole, something that the Masters themselves
have quite clearly accomplished.”

This has been and is being done by Master and Teacher Linnart
Mall too. As the person who developed, formulated and distributed
these ideas and thoughts, he is also a creator of base texts, which in
our culture create new textual situations and states of conscious-
ness, giving deeper meaning to what takes place around us and
our role therein. Like ancient teachers, the creators of humanistic
base texts, who often conceded about their own teachings that they
had not created anything new, but simply revived old teachings,
thus one can say that Mall has also revived a neglected aspect of
the Buddhist dharma theory and brought it to life in our age, thus
influencing our cultural situation. Yet as a Buddhist Mall has never
been narrow-mindedly biased, nor has he forgotten or rebuffed
other teachings. Thus he has translated the base texts of different

1 Ibid, p. 185.
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teachings, and by commenting on and researching them he has
brought them to life in a new era and allowed them to participate
in contemporary cultural ferment.

At least in the Estonian-language cultural space, he has created
a sort of new culture (subculture, if you like) or in Indian terms —a
dharma —, which has deeply influenced not only the minds of his
closest students, but also Estonian culture as a whole, both on the
one hand opening it to the world and on the other hand introduc-
ing of the lysiological teachings communicated by the ancient texts
in the present cultural situation, which differs completely from that
in which the texts were created. It is difficult to say whether the
authors of the texts translated by Mall foresaw or at least dreamed
this. It is certain, however, that Linnart Mall has added a great deal
of momentum to the machinery for the generation of humanistic
and lysiological texts (dharma). Thereafter the texts may function
independently.
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Suvarnabhasottama and the Defence of
Serindic Khotan

LokesH CHANDRA

Suvarnabhasottama, sovereignty and security

The Suvarnabhasottama (henceforth Suv., see Nobel 1937) is an impor-
tant Buddhist sutra that has the aim of ensuring sovereignty, the
dynamics of governance inherent in the nexus of the king, his peo-
ple, and their deities that symbolize values, ensuring the security of
the economy, and preempting natural calamities, diseases, and wars.
Lord Buddha was of royal descent, and his Dharma grew under the
eyes of Kings Bimbisara and Prasenajit. Thus the sutras naturally
became the embodied mind of the regnum and provided ceremonies
for the protection of the state in Serindia and in East Asia. In addition
to the Suv, the Lotus Sutra, Avatamsaka-siitras, Candragarbha-stitra and
Mahamayiri give lists of protectors of the state and the ceremonies
therefore that purpose. The Candragarbha-siitra was translated into
Chinese in 566 by Narendrayasas of Udyana. It shows an unusual
knowledge of Serindia, and Soper (1959: 229) comments: "It is likely
to have been composed in some such center as Khotan.” The protec-
tive goddess of Udyana was Harit1 and also from Khotan. The route
of transmission seems to have been from Northwest India to Kho-
tan and other Serindian kingdoms, and thence to China, Korea and
Japan. For example Kapila, the protector of Varnu (present-day Bannu
in Pakistan), was the special protector of Dharmamitra, who installed
his cult in 435 on Mount Zhong in China. Kapila is also mentioned
in the annals, prophesies and Vimalaprabha-pariprccha as a protective
deity of Khotan. Khotan played a crucial role in the transmission of
sacred texts, deities and ceremonies for the protection of the state.
The Suw. is one of the four texts read in the four directions of
the mandala in the Marnjusri-miila-kalpa 38.136 (evam adhita-catuh-
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sutrantikam). The four sutras are: the Prajnaparamitd, which is read
in the south, the Candrapradipa-samadhi in the west, the Gandavyiiha
in the north, and the Suvarnaprabhdsottama-siitra in the east. The
Suv. follows the Gandavyiiha, perhaps in an intentional sequence.
The supreme Buddha of the Gandavyitha is Rocana, who is also
called Abhyucca-deva ‘The Colossal Deity’, and as such is related
to the state. I have dealt with the Avatamsaka and the State in “Bud-
dhist colossi and the Avatamsaka Sutras’ in volume 6 of the Cul-
tural Horizons of India. The Suv. is referred to as a sutrendrardja in
the colophons of the chapters. The term indraradja is reminiscent of
the aindra mahabhiseka in the Aitareya-brahmana, the great corona-
tion ceremony of Indra for kingship, suzerainty, supremacy and
preeminence. This applied to all Ksatriya Kings: “If he who knows
thus should desire of a Ksatriya ‘May he win all victories, find all
worlds, attain superiority, pre-eminence and supremacy over all
kings, and overlordship, paramount rule, self-rule, sovereignty,
supreme authority, kingship, great kingship and suzerainty; may
he be all encompassing, possessed of all the earth, possessed of all
life, from the one end up to the further side of the earth bounded by
the ocean, sole ruler’, he should anoint him with this great anoint-
ing of Indra.” (Keith 1920: 336f). The Suv. is the only sutr-endraraja.

The Chinese translation of the Suv. by Dharmaksema made in 414~
421, and three earlier translations compiled by Baogui and Jnanagupta
in 597 omit indrardja in the title. Yijing’s translation of 703 has the word
wang T or rdja in the title. The sutra also speaks of its relationship
with the state. In the chapter on laws, the sutra links governance with
Dharma or the Buddhist value-system. The Suv. stresses the political
aspect of Buddhism, and was highly regarded by the rulers of Japan,
who founded their policy on it during the Nara period (8" century).
Natalia D. Gummer points out its role in protecting and sustaining
the kingdom of the ruler who accords it appropriate respect. In both
China and Japan it was the central text in imperial rituals (Encyclope-
dia of Buddhism, ed. Robert E. Buswell, New York, 2004 2.812).

Transmission of sutras from Khotan to China

The Sino-Kharosthi coins of the first centuries CE have been found
in the ancient capital of Yotqan. They bear Chinese legends on the
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obverse and Prakrit ones in Kharosthi script on the reverse. They
are an indication of the coexistence of Indians and Chinese in Kho-
tan. Thus Khotan became an important factor in the transmission
of Buddhist sutras and their political concepts to China.

Khotan and China had intimate economic, matrimonial and cul-
tural relations. China depended on Khotan for its jade. Khotan is
called Ratna-janapada or the Kingdom of Jade in the panegyric of
King Vijayasangrama (P 2787). The name Go-stana (transcribed by
Xuanzang as Ku-sa-tan-na) is translated in Chinese as diru
“Earth breast”. In fact, it is a Sino-Indian compound, where go is the
Chinese & yu, which is pronounced gyoku in Japanese and rngok in
Vietnamese. Jade was of prime importance in the state ceremonies
of China over the centuries, and even today the Chinese character
[¥] gu0 for country has the character for jade & inside the radical []
wei for enclosure. Stana is the Sanskrit sthana or Iranian stan as the
suffix for country. Thus Gostana means the “Land of Jade”.

China used to get its original Sanskrit sutras from Khotan.
Moksala of Khotan translated the Pancavimsati-sahasrika into Chi-
nese in 291, and Gitamitra came to Chang’an in 296 with another
Sanskrit manuscript of the same name. Zhi Faling found the smaller
version of the Avatamsaka (T 278) here. Dharmaraksa had a Khota-
nese collaborator. Empress Wu Zetian sent a special envoy to get
the Sanskrit text of the Avatamsaka from Khotan. It was translated
by Siksananda, a monk of Khotan, in five years (695-699, K 80). This
was to consecrate the proclamation of her new Zhou dynasty in
October 690, when she assumed the title of Divine August Emperor
after depriving Emperor Ruizong of his authority. The Chinese
translation of the Suv. was completed by Yijing on 17 November
703 at the Ximing monastery (K 127). His collaborators Faming and
Degan were from the Nine Bhadantas who helped the Empress
realize the dream of a Buddhist State. The colophon of a manu-
script of the Suv. discovered at Dunhuang says: “Newly translated,
bound, and corrected at the Ximing Monastery in Chang’an, in obe-
dience to the Imperial order”, by the Tripitaka Master Yijing ...” (Forte
1976: 81, 87, 88) The sutras were the heavenly mandate for the Kings
or Cakravartins of the Golden Wheel (Forte 1976: 125).

The earliest fragments of the Sanskrit text of the Suv. came from
Khotan. It was translated into Khotanese directly from Sanskrit,
and yet a second time, indicating its popularity. The oldest man-



Suvarnabhdsottama and the Defence of Serindic Khotan 26

uscript fragments of the Khotanese Suv. date from the fifth/sixth
centuries. The Earlier Khotanese version agrees more closely with
the Cambridge palm-leaf manuscript (G of Nobel). It has two verses
missing from the present Sanskrit text, but they are found in the
Chinese translation of Dharmaksema. The Late Khotanese version
agrees with Yijing. The version of Yijing may have been translated
from a manuscript obtained in Khotan.

Buddhism as the palladium of Khotan

The Prophecy of Khotan (henceforth Prophecy) states that there are
21 vimanas on the whole earth and Khotan (Li) is the twenty-first
vimana of Sakyamuni. Khotan had long been a lake when the Bud-
dha came, made it into a country by drying out the lake, blessed
it, and when he was appointing protectors of various lands, he
commissioned the following for the security of Khotan: eight
Mahasattva Bodhisattvas (Manjusri, Avalokitesvara, Maitreya,
Akés’agarbha, Ksitigarbha, Samantabhadra, Mahasthama,
Bhaisajyaraja); twenty-eight Protectors; Vaisravana and Samjnaya,
the General of the Yaksas; King Ajatasatru’s daughter Vimalaprabha
and his son Prince Vajrasena; Devakanya Susthiramati, Devi Harit;,
Dev1 Aparajita; Akasacaksus, Devaputra Suvarnamala, Nagaraja
Grhavatapta; Devi Ankusavati, Devi Sthanavati. They made a vow
(samaya) to guard Khotan (Emmerick 1967: 3, 9, 13; Emmerick trans-
lates adhisthana as ‘controlled’, but it means ‘blessed’).

After the lake dried up, the country was still vacant. The chief
consort of king Dharmasoka gave birth to a son. The king cast away
his son lest he seize his sovereignty. A breast (stand) arose from the
earth, and by sucking it, he did not die. Later he was named Sa.nu
‘Earth-breast’ (Go-stana). This legend is provided by (i) the folk ety-
mology of Go-stana or Khotan, (ii) takes back the origin of the Kho-
tanese kingdom to Dharmasoka to invest it with a Buddhist aura,
(iii) and goes on to connect the kingdom to China, with which it
had economic and cultural relations. Vaisravana placed the meri-
torious child Sa.nu in the position of the son of the Chinese king.
Later the Chinese king sent him with an army to seek a country
in the west. He reached Me.skar in Khotan. There he met Minister
Yasa of king Dharmasoka, who had been banished for his mutiny.



27 Lokesh Chandra

Prince Sa.nu and Minister Yasa met and established the country
of Khotan (Emmerick 1967: 19). The Indians and Chinese fought,
but they stopped when Vaisravana and Sr1 Dev1 appeared in the
air. They became allies. Prince Sa.nu became the king and Yasa his
minister. The Prophecy says that Khotan was “a country where Indi-
ans and Chinese met” (Emmerick 1967: 21, 23).

The legend of Sanu tells of Mandata, the son of Yuvanasva:
“According to the Puranas, Yuvanasva had no son, so the rishis, led
by the sage Bhrgu, instituted a rite to secure progeny for him. They
placed upon the altar a vessel of water which they had magically
endowed with great potency, and which they intended to give to
his queen to drink. Yuvanasva awoke at night feeling very thirsty,
and inadvertently drank the water himself, and after one hundred
years a child came forth from his right side. Indra gave the mirac-
ulous infant his finger to suckle; saying, Mandhata (he shall suckle
me), and from these words the boy’s name was derived.” (Walker
1068: 22)

The Prophecy (Emmerick 1967: 5) states that pestilence sub-
sides and foreign foes are averted or vanquished by reading the
Mahasannipata and Saddharma-pundarika. Further on it says that
Sakyamuni preached the Candragarbha on Mount Grdhrakta to
appoint the protectors of various lands (ib. 9) The Prophecy of Khotan
(Thomas 1935: 30) recommends the recitation of the Prajnapdaramita,
Mahasannipata, Avatamsaka, Ratnakiita, etc. The Vimalaprabha-
pariprccha (ib. 185) lays down the recitation of the dharanis (i) to
quell foreign enemies, (ii) to attain full merit, (iii) to be free from
famine and poverty and (iv) to alleviate all diseases.

Multipolarity characterised the polity of Khotan in its interme-
diation between India and China for a millennium. The Buddhist
sutras, their world-view, and their transmission to China gave Kho-
tan primacy in the Serindian region. The other confluences were
religion and politics, sanctity and power, values and economy. The
charisma of the sutras and the transmission of this charisma to suc-
cessors gave the Khotanese Empire an uninterrupted continuity
of 1,256 years, according to the Prophecy of Khotan (Emmerick 1967:
75). This reckoning starts from the time of King Vijayasambhava,
the grandson of King Sa.nu, when Dharma first arose in the coun-
try. This chronology gives an average of 23 years of rule for each
king. This is a realistic statement of the time span of the dynasty
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(1,256 years + 55 kings = 22.8 years). The millenarian continuity of
the state was vested in the divinisation of the sacral and secular
aspects of life by the sutras, which functioned to legitimise the
kings, and consolidated the social hierarchies in the flamonium of
the Dharma. The Buddhist concept of the relationship of the king
and his people lies in the duality of the well-being of the people
as effected by the ruler and his constant attention to their percep-
tions of their happiness. The bahu-jana-hita or ‘the well-being of
the people’ was dependent on the bahu-jana-sukha ‘the happiness
of the people’. The conceptions and the consciousness of this inter-
relationship were interwoven in the ideal expression of the sutras.
The material and social structures were founded on value systems
that rendered unsurpassable benefits of theiotes or ‘divinity’ in a
shared paradigm of the ruler and the ruled. His Majesty the King
of Bhutan has made a unique contribution to 21 century thought
by mooting the concept of Gross National Happiness as the guid-
ing principle of a State, an idea that he derives from his deep Bud-
dhist background. Gross National Product is enriched by Gross
National Happiness. Likewise, in ancient times, the web of power,
the symbolism of cults, the symbiosis of well-being and happiness,
hita and sukha, formed the fabric of Serindian society. This order
travelled to the East Asian lands of China, Korea, and Japan, to
the Trans-Himalayan Tibetans and Mongolians, and finally to the
Uigurs.

The Five Great Goddesses (Suv. preamble)

The introductory chapter of the Suv. lays out the theme (nidana)
of the sutra. The Tathagata dwells on Mount Grdhrakiita sur-
rounded by five Great Goddesses (mahadevatd). Each of them has a
protective function as: the tutelary goddess of the royal family of
Sakyamuni (his kula-devatd), the protective goddess of the territo-
rial state (prthivi-devata), and the three others are linked to learn-
ing, prosperity, and defence. They are:

1. Bodhisattva-samuccaya mahakuladevata — Family Goddess;

2. Sarasvati mahadevata (ch. 7) — Earth Goddess of the State;

3. Sr1 mahadevata (ch. 8) — Goddess of Learning;

4. Drdha maha-prthivi-devata (ch. lo) - Goddess of Economy;
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5. Haritt mahadevata — Goddess of Defence, with her 500 sons.

The first goddess is translated as the ‘deity of the bodhi tree’ in
Chinese (Suv. 1937.247 n. 2). She is called Nairarijand-vasini ‘one who
dwells on the Nairanjana river’ in the gathas of the introductory
chapter (Suv. p. 3). As Bodhisattva-samuccaya she is the essence of
Enlightenment and the foundation of Dharma. As the family deity
(kula-devata) of Sakyamuni she plays an important role in four chap-
ters. She is addressed by Sakyamuni in ch. 4 on King Kamalakara
(p. 45)- She is the interlocutor with him in ch. 15 on Ten Thousand
Devaputras (p. 167). He speaks to her in ch. 17 on Jalavahana, the
son of a rich merchant (p. 199). She ends the sutra by singing a
hymn of praise to Sakyamuni (ch. 19, p. 247). Sakyamuni prac-
tised austerities on the banks of the Nairanjana river for six (ten or
twelve) years. Eventually he became aware that austerities would
not lead to Enlightenment. He bathed in this river, accepted the
milk offered by Sujata, sat under the nearby Bodhi tree, meditated
and entered Enlightenment. He must have chosen the banks of the
Nairanjana, as the goddess of this river was his guardian deity.

While Bodhisattva-samuccaya plays a role in a number of chap-
ters, separate chapters are devoted to the three other goddesses:
ch. 7 —Sarasvati; ch. 8 — Sri; ch. 10 — Drdha Prthivi. Harit1 occurs in
ch. 6 on the Catur-maharaja, and in ch. 14 on yaksas as a protec-
tress. The yaksas are called Hariti-putra ‘Sons of Harit1’ in the Lal-
ita-vistara 202.10.

The induction of these secular goddesses into Dharma or their
dharma-vinaya, in the terminology of the Suv., takes place with our
sutra. It is a potent sutra, as it is blessed by four Buddhas in the
four directions: Aksobhya (East), Ratnaketu (South), Amitabha
(West), and Dundubhisvara (North). This blessing destroys all
evil, poverty and other severe misfortunes. The Suv. ensures that
the Four Lokapalas come with their armies, along with Sarasvati,
Nairanjana-vasini (family deity), Hariti, and Drdha Prthivi, as well
as the kings of the eight beings with their forces, to provide protec-
tion to the devotees.

The deities of the Suv. play a prominent protective role in the
annals and murals of Khotan. Bodhisattva-samuccaya means the
aggregation (samuccaya) of bodhisattvas, and as such she repre-
sents the assemblage of bodhisattvas. The Eight Great Bodhisat-
tvas along with Vaisravana, Samjnin, and others were appointed
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by the Tathagata to be tutelaries of Khotan at all times, according
to the Annals of Khotan (Thomas 1.96). The Religious Annals of Kho-
tan specify that the Eight Bodhisattvas reside in different locales in
Khotan (Thomas 1935: 1.311).

The drum of desana (Suv. ch. 3)

Stein (1907: 227) mentions a mound known as Naghara-khanah,
which local tradition assumes to have formed part of the ramparts
enclosing the old city of Yotkan. Naghara-khanah means ‘the house
of the Kettle-drum'. Stein connects it to the legend of the Nagini and
the minister related by Xuanzang (Beal 1884: 2.321). It is a mound,
which on excavation may reveal remains of a monastery. Stein says
that its general appearance is reminiscent of a vihara that rises
behind the Mauri-Tim Stupa. It is only two miles from the exca-
vated area of Yotkan. This sacred spot continues to be worshipped
to the present day (1907) as the tomb of Three Ghazis. It is a pop-
ular pilgrimage site for all of Khotan. It must have been a sym-
bolic referent of political power, an expression of individual and
social values, and the strength of its convictions made it a unique
force for the identity of Khotan. Hence it has survived in an Islamic
transformation. The Naghara-khanah represents the third chap-
ter of the Suv. on desana which means ‘preaching, instructions, as
well as confession’. The Bodhisattva Ruciraketu saw a drum (bheri),
made of gold, shining all around like the orb of the Sun. He saw
innumerable Buddhas in all directions. He saw a brahmin beating
the drum. He heard verses on desana from the sound of the drum.
The drum is called dundubhi (p. 21), but later on dundubha (p. 22) to
indicate its immense size. A naghara is about six feet high and can
only be carried on a bullock-cart on the occasion of a major festi-
val, and nowadays in a procession to celebrate victory in elections.
Ruciraketu uttered the gathas to Lord Buddha. The gathas begin
with a double entendre on the title of the sutra:
suvarna-bhasottama-dundubhena
samyantu duhkhds trisahasra-loke.

By the drum of excellent golden light, let the woes of the 3000
worlds be ended. The sound of the drum suppresses the woes of
Yama, of poverty, and also grants freedom from fear and other
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worldly troubles. It endows men with all noble virtues. By the
resounding sound of the drum, beings are endowed with the Logos
of Brahman. They destroy impurities such as hatred and folly.
Those beings who dwell in hell, thin limbs ablaze with fire, attain
the nobility of the hymn “Homage to the Buddha”. The merits that
accrue from the sound of the drum are narrated in a long excursus
of 102 verses, to deliver from woes of all kinds, to gain profound
merits, and to touch the supreme flawless Enlightenment. Emmer-
ick has translated desana in the caption of this chapter as ‘confes-
sion’ but it should be translated as ‘teaching’. The Three Ghazis of
today appear to substitute the triad of this chapter: Bhagavan (Lord
Buddha), bodhisattva Ruciraketu, and the brahmana. When it was
a full-fledged vihara, the three would have been depicted in the
round, with brahmin beating the drum.

Four Lokapalas / Catur-maharaja (Suv. ch. 6)

The preamble began with the induction of the Five Protective
Goddesses of the State into Buddhism, and chapter 6 on the Four
Maharaja is a clear politicisation of the sutra. It is the longest chap-
ter in the sutra, and the length itself is an indication of its political
aroma and its conception as the source of power. The Soka Gakkai
Dictionary of Buddhism (2002: 257) points out in unambiguous terms:
“that those who embrace this sutra will obtain the protection of
the four heavenly kings and other benevolent deities, and that, if
a ruler takes faith in the correct teaching, these deities will pro-
tect his country. On the other hand, if he fails to protect the cor-
rect teaching, the benevolent deities will abandon the nation, and
calamities and disasters will occur. In Japan, this sutra was revered
as one of the three sutras for the protection of the nation, the other
two being the Lotus Sutra and the Benevolent Kings Sutra”.
Williams (1973: 132-135) describes the fragments of three panels
and one paper drawing of Vaisravana from Khotan. The drawing
(Kha. i. 50) in the National Museum of India in Delhi is inscribed
“this picture be a protection at all times, by night and by day”.
The term surade has been translated ‘a patron’ by Emmerick (JRAS
1968: 140) but it is the Arabic surat ‘form, appearance, face, pic-
ture’. Vaisravana wears a tunic, boots, armour, holds a lance and
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stupa, and is thus represented in his protective attributes. He is
one of the eight demigods guarding Khotan in the Candragarbha-
sutra. Williams has missed the most outstanding representation of
Vaiéravana painted on a wall of Buddhist shrine D II at Dandan-
uilig. We will discuss this at the end.

The Buddha commits the protection of Khotan to Vaisravana
in The Prophecy of Khotan (Thomas 1935: 19, 21, 28). In the Annals of
Khotan he undertakes the protection of monasteries (ib. 110). The
Vimalaprabha-pariprecha cites the Candragarbha-siitra, wherein Lord
Buddha assigns the protection of Khotan to Vaisravana, Samjnaya,
Nagaraja Anavatapta, and Devaputra Susthiramati (ib. 179). Later
on Vaisravana and others receive Khotan from the Buddha as a
trust to be safeguarded (ib. 189). The Buddha says: “Again and
again I commit the country [of Khotan] into your hands for protec-
tion” (ib.203). He is called Natha as the chief divinity of Khotan in
Tibetan roll P 254 in the Bibliotheque Nationale, Paris (ib. 308 n. 8).
The same roll also repeats that Lord Buddha committed the stabil-
ity and defense of Khotan to Vaisravana and others (ib. 317).

The sixth chapter of the Suv. on the Catur-Maharaja says that a
king should exercise sovereignty by the science of polity in accord
with the tenets of Devendra (anena devendra-samayena raja-sastrena
rajatvam karayet, Suv. 69—70). The Suwv. is called sutr-endrardja and
this passage characterises it as a text of political practice. The Four
Great Kings give protection, defence, peace and welfare to a king
who rules according to the Suw. (ib. 68, 96). The Lord has expounded
all of the royal duties, textbooks on politics, and royal functions in
this (tha) supreme sutra of Suv. (ib. 97). Jambudvipa belongs to the
Four Great Kings with their armies and retinues who ensure plenty,
peace and prosperity (ib. 74, 67). They repel all foreign armies, and
remove hunger and illness (ib. 65). They watch over, guard and
protect Jambudvipa (ib. 66, 67, 71, 77, 82, 92, 99) by ensuring the
destruction of enemies (ib. 65, 69, 71, 77, 94, 100), the suppression
of internal revolt (ib. 71) and preemptive strategies (ib. 72). They
are assisted by Twenty-eight Yaksa Generals (mahayaksa-senapati, ib.
66). Imprecation ends the chapter. If men do not respect the excel-
lent Suv., the Four Great Kings will neglect the region, which will
lead to disturbances, conflicts and meteoric disasters, and foreign
powers will destroy the region. Suv. emphasises the political func-
tion of the Four Great Kings led by Vaiéravana, and thus we see the
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overwhelming role of Vaisravana in the six historical texts of Kho-
tan preserved in Tibetan and translated by F. W. Thomas.

There is a special Sino-Japanese term for the ‘Protection of the
State’ (Jap. $87% B %X chingo-kokka). This was to secure the defence
of the State, the sovereign and the people against internal troubles,
wars, natural calamities and epidemics, by constructing temples,
reciting sutras and performing specific rites. Buddhism affirmed
the solidarity between the Law of the Buddha and the Law of the
sovereign. This is embodied in the very person of the Buddha, who
is of royal descent. The rites of Protection of the State are based on
the chapter on the Catur-maharaja, who played a key role. Shotoku
Taishi, who laid the foundations of Buddhism in Japan, constructed
the first Buddhist temple to the Catur-maharaja to ensure the sta-
bility of his state and Buddhism. The four ensure in the Suv. that
if a king honours this text, “we shall protect this king and his peo-
ple. We shall do everything to ensure their well-being, and keep
dissatisfaction and sorrow away from them... We shall completely
rout their enemies from other countries”.

“If, when there is a king who listens to this Text, the enemy from
a neighbouring country shall think of crushing his territory with
four armies: then, O, Blessed One, thanks to the imposing power
of this King of Texts, this neighbouring enemy, in turn, will have
other enemies who will trouble him; in his frontiers, scourges shall
multiply, epidemics shall spread. Seeing this, the king will pre-
pare his four armies and move towards this country in order to cut
it into pieces. Then, with our escort of Yaksas and divine beings,
unlimited and innumerable, we shall give him help and protec-
tion, each of us making ourselves invisible, and we shall cause the
enemy to submit of his own will, not daring to advance even to
the frontier: all armed engagement will thenceforth become quite
impossible”.

Japan had special temples for the protection of the state, begin-
ning with the Shitennoji of Osaka founded in 593 by Shotoku Tai-
shi, based on the Catur-maharaja chapter of the Suv. In 741 Emperor
Shomu of Japan decided to construct “temples for the protection of
the country by the Catur-maharaja of the Suvarnabhasa” in all of
the provinces of the empire. They were called Konkomyo shitenno
gokokuji in Japanese.
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Sr1 Mahadevr (Suv. ch. 8)

Chapter 8 on Sr1 Mahadevi says that when one mutters the name
of the excellent Suv. the goddess will direct her attention to him
and create a great fortune (mahatim $riyam karisyati, Suv. 115). By the
power of this sutra she will watch over his residence, increase the
provision of food grains, endow him with gold, jewels, wealth, and
provide all blessings (ib. 119). A painting inscribed in Khotanese
and Chinese for the donor Hvam Sam Khina shows Vaisravana
accompanied by Sr1. This was ordered by the donor for the enjoy-
ment of long life (Williams 1973: 134). In The Prophecy of Khotan,
Vaisravana and Sri-devi give a solemn feast to the Sanghas, and Sr1-
devi presents them with a bag of gold coins (Thomas 1935: 81).

The Earth Goddess (Suv. ch. 10)

Drdha Prthivi-devata is the topic of chapter 10 of the Suv. She
speaks to the Lord that wherever the sutra shall go forth, she will
be there, and all the flowers, fruits and crops will be more luxuri-
ant. Beings will enjoy food and drink, and increase their longevity,
stamina, and so on. Wherever this sutra is expounded, it will pro-
duce great power, strength, and glory. Wherever the sutra is pro-
pounded, the region will become stronger (ojasvi-tara) and wetter
(Suv. 126). Williams (1973: 135) describes her only painting, though
she is common in other Khotanese media. She arises between the
feet of King Visa Sambhava in a tenth century painting in Dun-
huang. She is mentioned only in the Suv. and nowhere else in Bud-
dhist literature.

General Samjnaya (Suv. ch. 11)

Chapter 11 of the Suv. is devoted to Samjnaya, whose name is
also spelt Sanjaya in the manuscripts. The sutra says that he is so
called because he knows all things, knows them fully, and per-
ceives them well. His name occurs only in the Suv. (Edgerton cites
no reference to any text in his Buddhist Hybrid Sanskrit Grammar and
Dictionary). Thus the references to him in the historic texts on Kho-
tan are clearly based on the Suv. Sanjaya occurs in Buddhist texts
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(see my Dictionary of Buddhist Iconography 11.3118), but he must be
distinguished from Samjnaya.

Twenty-eight Yaksa Generals (Suv. ch. 11)

In the Suv. Samjnaya is accompanied by Twenty-eight Generals of
the Yaksas. He assures Lord Buddha that wherever the Suv. will go
forth, he will approach that city, district, forest, mountain-cavern or
royal palace, and provide protection, assistance, escape from pun-
ishment, peace and welfare. To anyone who preaches the Dharma,
he will grant energy, strength and prowess. He will give him great
zeal so that he is indefatigable (Suv. 128f.).

Golden light and Samjnaya (suvarna-bhasa

The Suv. says that golden lights will illumine the dwellings
(suvarna-mayas cavabhasa bhavanantaresu pradurbhiitd bhavisyanti) of
Brahma, Indra, Sarasvati, Drdha, Sri, Samjnaya, the Twenty-eight
Yaksa Generals and others (Suv. 85, 87, 88). These golden lights con-
ditioned the heavy gilding of the statues in Khotan, so that centu-
ries later Stein witnessed people straining gold from the river that
flowed past the walls and statues of the ancient ruins.

The Annals of Khotan (Thomas 1935: 108) refer to King Vijayavirya
who beheld from his palace a light of gold and silver outside the
city. Following the light, he saw a stag who became Samjnaya.
Samjnaya said to the King: build a monastery here. The King built
the monastery of Hgum.stir. This episode is repeated in the Reli-
gious Annals of Khotan (ib. 306). Further on, in the same text, he
is one of the Eight Great Tutelaries of Khotan: Sa.ne (Samjnaya),
Vaisravana, Aparajita, Gagane$vara, Suvarnamala, Ankusavati,
Sthanavati, and Nagaraja Hgra.ha.bad.ta (correct to Grhavatapta)
(Thomas 1935: 310). Williams (1973: 136) describes four representa-
tions, of which the first suggests an animal, the second a deer, and
the third a stag’s head. In the Candragarbha-sutra, Samjnaya is listed
as one of the great guardians of Khotan (Levi 1905: 268).
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Devendra-samaya as a textbook on polity (Suv. ch. 12)

Chapter 12, entitled Devendra-samaya, has instructions concerning
divine kings. It begins with homage to Sr1 with grains and bless-
ings, and to Sarasvatl, who is endowed with wisdom and virtues.
Devendra-samaya is the name of a textbook on polity (raja-$astra).
This is expounded in detail. The Lokapalas ask king Brahma: why
is a king called devaputra or son of the gods? Brahma responds: He
is first blessed by the gods and then enters the womb of his mother.
His duty is to destroy evil deeds, establish beings in meritorious
activities, and to send them to the abode of the gods. When he over-
looks evil deeds, lawlessness grows, and the gods are wrathful in
heaven. His kingdom is destroyed on the arrival of a foreign army,
famine rages, strategic animals such as horses and camels perish,
civil war and social strife arise. People lose energy and prowess.
A kingdom must be governed according to Dharma, so that the
realm is endowed with plenty, and duly protected. The value-sys-
tem inculcated in this chapter had a deep impact on the Kings of
Khotan, who did all in their power to keep their enemies at bay,
and to enrich the land with Buddhist monasteries, the bastions of
Dharma. The six historical texts on Khotan provide extensive infor-
mation on the promotion of Dharma by the kings.

Yaksas (Suv. ch. 14)

Chapter 14 on refuge in the yaksas (yaksisraya, Nobel 1937: 160f)
says that those who are devoted to the sutra, divine beings pos-
sessed of supernatural powers, might and prowess will protect
them unwearied by day and by night. Several deities are named.
They are listed below in the order of the Latin alphabet, with the
number in parentheses of the stanza in which the name occurs:
Anavatapta the nagendra (47) (Bailey 1942: 913; Thomas 1935:
320 n. 6) astavimsati or 28 generals (37), Atavaka (40), Bali (49),
Candi (52), Candalika yaksini (52), Candana (45), Candika (52),
Chagalapada (43), Citrasena the gandharva (42), Dharmapala (44),
Elapatra (47) (Bailey 1942: 915, Thomas 1935: 63, 64, 84-85), Haim-
avata (45), Harit1 (51) (Bailey 1942: 916, Thomas 1935: 94, 97, etc)),
Hutasana (35), Indra (35) (Bailey 1942: 914 — Sakra), Kamasrestha
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(45), Kapila (40) (Thomas 1935: 117-8, 121, 131-3), Kharaskandha
(49), Kumbhira (40), Kunt1 (52), Katadani (52), Four Lokapalas (36)
(Bailey 1942: 915), Mahabhaga (43), Mahagrasa (43), Mahakala (43),
Mahapranali (45), Mahe$vara the yaksendra (37) (Bailey 1942: 914;
Thomas 1935: 253), Manibhadra the yaksendra (40) (Bailey 1942: 911),
Manikantha (42), Markata (44), Mucilinda (47) (Bailey 1942: 915),
Nagayana (45), Nakula (45), Namuci (49), Nanda (47) (Bailey 1942:
915), Narayana the yaksendra (37) (Bailey 1942: 909, 914), Nikantha
(42), Pancika (43), Pingala (40), Prahlada (49), Prajapati (35), Pranali
(44), Prthivi devata (55) (Bailey 1942: 917), Pirnabhadra (40), Rahu
(49), Ratnakesa (44), Sagara (47) (Bailey 1942: 915) Samjnaya (37)
(Bailey 1942: 912), Samvara (49), Sarasvati (35, 54) (pramukha devata),
Sarvasattvojaharini (52), Satagiri (45), Skanda (35) (Bailey 1942: 94),
Soma (35), St1 (54) (Thomas 1935: 58-59, 308—9 et passim), Sticiroma
(44), Stryamitra (44), Suvarnakesa (43), Upananda (47) (Bailey
1942: 915), Vajrapani the yaksendra (39) (Bailey 1942: 911), Vali (44),
Varsadhipati (42), Varuna (35) (Bailey 1942: 915, Thomas 1935: 114),
Vayu (35), Vemacitra (49), Visnu (35).

Some of them occur in the Khotanese texts discussed by H. W.
Bailey in Hvatanica IV (BSOAS 1942: 10.886-924). These have been
indicated above. The two yaksendra Mahesvara and Narayana in
the Khotanese text deserve special mention, as they can be seen
as two colossal gate-keepers in Japanese monasteries, as Nio ‘“The
Two Kings'.

Hariti (Suv. 1.8, 3.12, 85.4, 162.16)

The Suv. opens (p. 1) with the Buddha sitting on the Grdhrakita
Hill accompanied by Five Great Goddesses (mahadevata) and sev-
eral other beings. Among them is Hariti mahadevata, who pos-
sesses an honoured position as a guardian of the faith. The pre-
amble states that the most fierce calamities of those who listen
to this sutra will end, and the Four Lokapalas will protect them
with multitudes of their yaksas. So too Sarasvati, Hariti bhatamata
and others will ensure their protection, day and night, with due
indulgence. In the 14™ chapter, entitled Yaksasraya-parivarta, sev-
eral yaksas, Hariti bhiitamata (p. 162.16) with her five hundred sons
will protect the devotees of the sutra at all times, while they sleep,
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sit or stand. The outstanding representation of Harit1 is the mural
in Shrine DII at Dandan-uiliq. This was discovered by Sir Aurel
Stein in 1900-1. Dandan-uiliq refers to the Turkish dandatt oylik "the
houses with ivory” in the Khotan area, belonging to the seventh
or eighth century. Stein described the woman in the mural stand-
ing in an oblong tank of water filled with lotuses. She is youthful
and of exquisite charm. In front of the tank is a horse. Further on is
the Buddha and a bodhisattva (?). In the SE corner of the shrine is
a clay statue of Vaisravana standing on a gigantic being. Stein and
Andrews believe that the Buddha, bodhisattva and Vaisravana fig-
ures are not related to the charming lady. Stein (1907: 1.227-228)
raised the probability that she represented the Nagini residing in
a stream east of Khotan, whose legend is narrated by Xuanzang,
This is ruled out as (i) she has no naga emblem, (ii) the naked infant
cannot be the minister who disappeared in the water, and (iii) the
crucial drum on the horse of the minister who returned from the
water is missing. Andrews (110 pl. xxxii) found in her a close paral-
lel to the Western Venus. Coomaraswamy (1927: 181) described her
as a water nymph. The latest identification is by P. Banerjee (1992:
46-54), who rightly considers her Hariti, partaking of the attributes
of Laksmi.

The Khotanese mural emphasizes her unique youthful charm
in graceful outlines, the astounding coiffure of a royal person-
age, the simple elegance of her jewellery (necklet, armlet, bracelet
and girdle) that heightens the contours of her body, all fleshed and
every inch a beauty. In Amoghavajra’s Mahayaksi-Hariti-priyankara-
sadhana (T 1260), she is called Abhirati, as she is endowed with
unparalleled loveliness and beauty (Peri 1917: 83-96). At the end
of this sadhana the Buddha enjoins that she will zealously protect
the monasteries, monks and all men, she will not allow evil spir-
its to cause any trouble, and will provide tranquillity to all. This
she will do in the future in Jambudvipa. In the 18" century Tibetan
pantheon Rin ‘byung, based on Taranatha (1575-1634), Mahayaksini
Harit1 is described as “beautiful and graceful and adorned with all
ornaments” (Willson/Brauen 2005: 314 no. 270).

The naked son is standing to the right of Hariti in the Khota-
nese depiction, and is conspicuously shown as a child of four to
five years. In all descriptions, Hariti is inevitably accompanied by
her son. She was so dedicated to him that she propounded a hrdaya-
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dharant and sadhana of “her well-beloved son Priyankara” and pros-
trating on the earth with her five limbs and adoring the feet of the
Buddha she said: “O Bhagavan, by means of this dharani and these
sadhanas, I now procure now advantages to all beings” (Peri 1917:
95)-

The horse in the foreground symbolizes the Twenty-Eight Yaksa
Generals, who are mentioned along with Harit1 and her sons in
Suv. 85.4. The Lalitavistara 202.9—12 mentions that the Twenty-Eight
Yaksa Generals are led by Pancika and the five hundred sons of
Harit1 (astavimsati-mahayaksa-senapatayah pancika-yaksasendpati-
pirvangamani ca panca-hariti-putra-satani). Pancika is the husband
of Harit1. Harit1 herself is one of the Twenty-Eight Generals in the
train of Thousand-Armed Avalokite$vara in the dharani and ritual,
translated into Chinese by Amoghavajra (AD 705-774). The first
translation of this dharani was done by Bhagavaddharma between
650—661 at Khotan. Khotan had a well-established tradition of the
Twenty-Eight Generals. Her statue as one of the Twenty-Eight (Jap.
nijuhachibu-shu) at the monasteries of Sanjusangendo, Kiyomizud-
era, Ninnaji and elsewhere are famous in Japan. Harit1 is often
enthroned with Pancika, who is a warrior holding a lance and sur-
rounded by many children in Gandhara sculptures. The “Horse-
stall dharani in the ensuing paragraph is also represented by the
horse in the mural.

The right foot of Vaisravana stands on a red demon. The red
demon is very prominent under the sculpture and refers to the
Red-faces (<Tibetans). The Prophecy of Khotan (Thomas 1935: 1.78)
speaks of frequent strife in Khotan created by the Red-faces. The
Inquiry of Vimalaprabha speaks of restoring stupas and monasteries
burnt down by the Red-faces (ib. 1. 202, 203, 233).

Various annals of Khotan point out that the Buddha appointed
protectors of various lands and also of Khotan. The Prophecy
of Khotan states that he appointed Vaisravana, Samjnaya the
mahayaksa-senapati, Vimalaprabha the daughter of Ajatasatru
and her brother Prince Vajrasena, Devakanya Susthiramati, Devi
Hariti and others as protectors of Khotan (Emmerick 1967: 9, Tho-
mas 1935: 1.94), and that they made a promise in the presence of the
Buddha to guard Khotan (ib. p. 15, Thomas 1935: 1.97).

The Vimalaprabha-pariprccha says that Vaisravana, Haritl and
others assure that when Devi Vimalaprabha gives birth in Kho-
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tan, they will act as tutelaries, because the Lotus Sutra and the
kingdom of Khotan was received by us as a trust from the Bud-
dha (Thomas 1935: 1.189—190). When Khotan was threatened by the
armies of the Red-faces, then Vaiéravana and Devi Haritt with her
son petitioned the Buddha to receive protection for Khotan (ib. p.
202). The Buddhas give the “Horse-stall” dharani to Vimalaprabha
and Vajrasena, whereby all enemies shall be cleared away, and
Vajrasena will comprehend the “business of royalty” (ib. p. 213).
Tathagata Vajradhvaja (correct to Vajraketu) pronounced a dharani
to Kumara Vajrasena, Vaisravana, Mahesvara, Samjnaya and Harit
with her son that his enemies will not be able to harm him (ib. p.
253). The Vimalaprabha-pariprccha concludes that Vajrapani commits
this sutra to Vaisravana, Haritt with her child and others so that
Khotan shall be saved by my religion (ib. p. 257).

Further on, above the head of the demon being crushed by
Vaisravana, sits a bodhisattva, namely Ruciraketu bodhisattva
mahasattva (Suv. 6.4), who was residing at Rajagrha at the time the
Suv. was enunciated and had been honoured by several past bud-
dhas.

The monk sitting next to Sakyamuni in the mural and holding
a book in his left hand is Ananda holding the Suv. The Suv. opens
with the chapter nidana-parivarta, which relates that the Thatagata
was on the Grdhrakiita as the dharmadhatu, the transcendent plane
of the Enlightened One. He was accompanied by Five Great God-
desses: Bodhisattva-samuccaya Kuladevata, Sarasvati, Sr1, Drdha
Prthivi, Harity, in addition to other beings. Then Ananda asked the
Lord: “What will be their induction into dharma (dharma-vinaya)”.
The Lord proclaimed the Suv.,, the essence of transcendent samadhi
(samadhi-dharma-sara). Thus Ananda is the chief interlocutor of the
Suv., and as such he holds the book in the mural. He was a cousin
of the Buddha and one of his most important disciples, as well
as his personal attendant. His expositions of the sutras were the
basis for the codification of the Siutrapitaka at the First Synod. He is
extolled in canonical writings for his devotion to the Buddha. Due
to his exceptional position he sits to the right of the Buddha in the
mural. The right hand of Ananda is in the jnana-mudra. 1t is illus-
trated in the Susiddhi-kalpa-mudrd, a manuscript of the T’ang period,
dated 864, that was brought from China in 865 by Shui, and is now
preserved at the Toji monastery in Kyoto.
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The enlargement of the photograph clearly shows that Hariti has
the almond eyes of a Chinese, and her hairdo is in a regal Chinese
style. She is of Sino-Khotanese parentage. Her hand cupping the
right unbound breast may hint at Ku-stana, a Sanskritization of the
frequent form Khotamna. The Kharosthi documents of the third
century discovered by Stein at the Niya site actually employ the
forms Kustana or Kustanaka: ku ‘earth’, sterna ‘breast”.

The lilies in the pond can be traced back to the Annals of Kho-
tan, which state that when the Buddha visited the country with his
disciples he enveloped the lake with rays of light, which became
353 illuminated water-lilies. The figure 353 was the number of mon-
asteries that were to be built in the country. The lilies around Hariti
emphasise the blessings of Lord Buddha. She wears a short and
explosive undergarment which is gathered in front with overlap-
ping strings of the girdle. The eyes and hairdo of Yaksint Hariti
are an underpinning of the need to have diplomatic relations with
China against Tibetan incursions. She is the guardian deity of Kho-
tan, and as such she is pictured as a ravishing ‘Jade Beauty’, with
jade representing Khotan. Her prosperous body is a poem of hope,
her Sinic eyes symbolise defence, and she is a corporeal translation
of strategic cooperation with China to defend her Buddhaksetra
Khotan, entrusted to her by Lord Buddha himself.

While Vaisravana is in the north near Hariti, Stein (1907: 253)
rightly pointed out “that the pedestals in the other three corners
(compare plate LXVI) once bore images of the remaining three
Lokapalas”.

The D. II shrine with the elegant mural of Hariti, Vaisravana
and three other Lokapalas, which is now lost, was a Temple of the
Catur-maharaja based on the Suv. for the protection of the king-
dom of Khotan.

The protective function of the icons is reinforced by four inscrip-
tions recorded by Pelliot from cave 108 of Dunhuang which declare
that Vai$ravana protects the Khotan Kingdom, and so do Mahakala,
... (name lost), and Shayemoli (Ning Qiang, Diplomatic Icons: social
and political meanings of Khotanese images in Dunhuang Cave
220, Oriental Art 1999: 44, 13).
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IIputya o 0ayaHOM ChIHE
(M3 cyrps Aotoca baaront Jxapmer)

bopuc Orubennn

[pumua

M3BecTHONM nputye u3 yetseptoi raassl CyTpel JoToca Baaroit
Axapwmsl (Saddharmapundarikasiitram, [V. Adhimuktiparivarta — «[aaBa
O NOHMMAHUU») O AaBHEN TPaAuLIMM TPaKTyeMOl KaK aHaAor
eBaHIeAbCKO NPUTYM O DAYAHOM CBIHE, IPeAIIeCTBYeT 40BOABHO
npocTpaHHas npeamOyaa, KOTOpas 4aCTO OCTaeTCsl BHE BHMMaHMs
IIpM MCTOAKOBaHUM. MHe JKe KaXkeTcsl, UTO AAs IIOHMMaHus Oya-
AWJICKOTO TIOBECTBOBAHMSI CTOMT OOpaTUTLCS K ITpeaMOy/e, B KOTO-
pOIJ1 y>Xe BbICKa3aHbl MBICAM, OTIPeAEASIIOLI Ve MaXasTHCKIMI 6y,4zu/[3M
U NpeACTaBAeHHbIe B HApPaTUBHOM CTPyKkType npuTun. OcHOBHas
LIeAb YYeHM—IyTh K [IPOCBETACHMIO — HAXOAUT CBOE BhIPasKeHMe I
B IpeaMOy/e U B TeKCTe NpuT4n. byaaurickas nmpurtya 3acay>kKmBaet
CaMOTO MPUCTAaAbHOTO aHAaAM3a: OHa OTHOCUTCS K TEM BUPTYO3HbIM
MUHUATIOpaM 6y44m71c1<0171 CAOBECHOCTH, KOTOpbIe ITPeACTaBASIOT
Oyaaniickoe y4eHMe B MaHepe, AOCTYIIHOM U MUPSHMHY U 3HAK0-
meMy OyA4UCTY.

Huxe npegaaraeTtcs mepeBoA NpUTYM, HACKOABKO MHE M3BECTHO
elje He MOSIBASIBIIMIICS B PYCCKMX MCTOYHMKAX IIO UCTOpUM OyA-
Au3Ma. 3a IepeBoAOM CAeAyeT OIBIT ITPOYTeHMsI IIPUTYM.

N Bot Daaroit Cybxytm, m Oaaroit MaxakaTesasHa, u Daaroin

Maxakamb;ma, "n 6/131"012 MaxaMay,a,raAmea, YC/lblxaB 9Ty HUKOTAa

Joceje HeCABIXaHHYIO AXapMy, IpeACTaAu reped AMKoM baaxeHHOro,

yC/lbIX&B TakK>Xxe u o I'Ipe,d,CKaCiaHHOM CyAbGOIO HereBSOf/]AeHHOM

u coseplieHHoM mnpocseraeHun Oaaroro [MlapunyTpsr, craau

obaagaTeasiMu 4yAa, TOBOPS MHaue, BOLIAM B YYAECHOE COCTOSTHUE,

BOILIAM B COCTOSIHME CAaAOCTHOTO BO30YXAeHMms1. Y BoccTaan Toraa oHu

C CMAEHUI1 CBOUX, U MOLIAU TYA3, TAe npedbiBaa baaxkeHHsIi, u mpuiias

43
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K HEMy, 1, OTKMHYB 04€>XXAbI CBOM Ha O4HO [1A€40, I1paBoe KOA€HO
MPEeKAOHUB, NMMOYTUTCABHO AAAOHU CAOXUB, B3OPbI CBOU K AUKY Ero
yCTpeMIB, rOAOBbI CBOM CKAOHMBILY, CaMI 404y CKAOHMBIIINCH, I1I€EpE]
AukoM Ero MPpEeKAOHUBIINCH, TOBOPUAU EMy B Ty IIOPY TaK:

“Mpl1, baaxkeHHBII, TOXXMUAN, CTapbl Mbl, U3BMOXAEHBI MBI, CTAPIIUMHU
IoYKnTaeMcs MBI B OOII[UHE, A0XKUAKU MBI 4O BecbMa I1PeKAOHHBIX 4eT,
YMUPOTBOPEHB! Mbl, baa’keHHBIi, 1 HET y>K y Hac HY>KHBIX C1A, HET
y>K y Hac HY>KHOI FOTOBHOCTH, 4TOOB 0OpecTu HernpeB3oiAeHHOe U
cosepiieHHoe [IpocseTaenne. Ho Beas yunt xxe baaxxeHHsbIi1 AxapMme,
MHOTO K€ CUAUT ¢ Hamu baa>keHHBIi1, ¥ BHMMaeM Mbl YU€HUIO AXapMe,
a Terniepb, baaxkeHHBIN, y Hac, MHOTO CHAEBLUMX MoaAae baaxeHHOro,
MHOTO NOYUTABIINX BAa’keHHOTO, pyKM Aa HOrM 00ABIO UCXOAAT, BCe
KMABL Aa cycTaBbl 00a4T. V1 xoTb, baaxkeHHnini, 66110 Xe yueHue o
Axapme baa>keHHOTO, XOTb 1 OTKPBIAMCEL HallleMy B30PY ITyCTOTHOCTD,
GecripMUMHHOCTE U GeccooOpPa3HOCTh BCErO CYILEro, HeT YK y Hac
CTpeMAeHMst K AXapMaM Byaabl, K cBepXbeCTeCTBeHHEIM [1POSIBACHUAM
OyAAMIICKMX MUPOB, A2 U K UTPOBBIM MpPOSABACHUSAM 00AXMCATTB U
TatxaraT, baaxennsiit. [louemy >xe? Mspl, baaxenHriii, 6exxaan ot
TPOVICTBEHHOIO MMpa, M3MOXAEHHBIE CTAapOCTBIO IPUINAM MBI K
YMUPOTBOPEHHOMY COCTOAHMIO. /la, Mbl HaCTaBASIAM AaXe U APYTUX
004X1CaTTB B TOM, KaK AOCTUYb HEIIPeB30MACHHOIO U COBEPLIEHHOTO
ITpocBeTaeHms1, IOy4aAn MBI MX, HO U TOrAa, baaskeHHbI, He sB1AaCh
HaM XOTs1 Obl OAHa-eAMHCTBEHHas MbICAb O IaryOHBIX XKeAaHUAX. A
Terepb BOT MBI, KaKIe eCTh, yCABIIIaB OT bAaskeHHOro, 4To 1 yueHnKaM
IIpeACKa3bIBAeTCs CyAbOOIO, YTO M OHU AOCTUTHYT HEIpeB30i1AeHHOro
u cosepumeHHo Ilpocseraenus, Baaseem Mbl, baa’keHHbIN,
CBepXbeCTeCIBEHHBIM 4y40M, OrpoMHbIM Goratctsom. Ceituac, Kak
YCABIIIAAM MBI TOT HMKOIAa AOceAe HeCAbIXaHHBIN raac TaTxaraTs,
obpean Mpl BeAMKOe COKPOBMILE, CTaAM MBbl, bAa’kKeHHBIN, BAaAETH
HensMepuMbIM cokposuineMm. COKpOBUILla TOrO BEAMKOLO, YTO MBI
o0peAan, He UCKAaAV Mbl, He aAKaAal, He X Aaau, He npocnau. [Ipeacraao
9TO HaM CO BCeIO SICHOCTRIO, BaaxkeHHsIi1, co Beelo sacHocThIO, Cyrara.

A Bcé uTO 0400HO TOMY, baaxkeHHBIN, Kak ecau Obl HEKTO yLIEA OT
OTI[a CBOETO M, yIIEeALN, OTIIPABUACS B 4yXYIO cTpaHy. W nmposéa ou
TaM MHOTMe TOAbl — ABaAllaTh, TPUALATH, COPOK UAU MATHAECAT JA€T.
Orer ero ctaHOBUTCSt DOraTeeM, CblH Xe — 6eaHsikoM. U B r1omckax Toro,
KaK IMPOXXUTh, B [IOMCKaX eAbl, B IOUCKAX OAEXABL, OPOAUT GeAHsIK TaM
U CSIM U TIOMAAaeT B HEKYIO UyXKyIo cTpaty. V oTer ero Tem Bpemenem
OKa3bIBaeTCsl B HEKOM 4Uy>KO¥ cTpaHe. boraTcTBa ero HecMmeTHb — y
Hero ropbl 3040Ta, XAeGHble 3aKPOMa, MHOIO, MHOTO 3040Ta, cepebpa,
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nepAamyTpa, Oepuada, pakoBMH, AparoleHHbIX KaMHell, KOpaAaA0B U
CUSIOIINX IpKUM O4eckoM cepeOpsHBIX M3Aeauit. B ycayskeHun y Hero
MHOXeCTBO pabbuIHb U pabos, B paboTe — MacTepa 1 MOACHIIMKHM, GoraT
OH CTajamu CAOHOB, TabyHaMI AOIIaAeil, KOAeCHUIIaMu, KOPOBaMu 1
OBLIAMM, OKPY>XXEH OH ODILIMPHOIL CBUTOM, A@HLTM €T0 OTAAHBI B POCT BO
MHOTUX 11apCTBaX, OOraT OH pasBUTHUEM CBOMX A€, BAOXKEHUEM CBOETO
COCTOSIHMSI, BeA@HMEM CeAbCKUX PabOT M TOPTOBAM.

beansik xxe, baa>keHHBIN, B ITIOMCKaxX eAbl 1 OAEXKAbI, TOOBIBAB BO MHOTMX
AepeBHsIX, TOpOJax, MOCeAeHUsIX, CTpaHaX, llapcTBax M cToAuLax,
B A0AXKHOEe BpeMeHU OKa3blBaeTCsl B TOM CaMOM IOpoJe, rAe >KMUBET
TOT OoraTeil, BaajeAel; HECMETHOIO COCTOSTHMsI, 3010Ta, COKPOBUIL U
xAeOHBIX 3aKpOMOB, oTel] ero. A oTen; OeaHsika, baasxeHHbIIl, BAageaen
HECMETHOIO COCTOSHM, 3040Ta, COKPOBMII M XAEOHBIX 3aKPOMOB,
SKMBIINI B TOM ropoAe, HEOTCTYIIHO BCIIOMMHAaA O CBOEM CbIHE,
MOTEPsIHHOM IISThAECST A€T Ha3ad, HO BCIIOMMHAasl O HEM, HUKOMY O TOM
He TOBOpPMUA, MYKM e CBOU TlepeXK1Bas HaealHe ¢ coDoil, AymMaa Tak:
“Tloxm 4 51, cTap 1, UBMOXAEH, BUAUMO-HEBUAUMO Y MEHsI 3010Ta, MHOTO
Y MeHsI 3041074, [TI0OAHbBI 30A0THIX MOHET MOM CYHAYKMY, TTIOAHATCS 3€PHOM
MOM 3aKpoOMa, a HacJeAHNUKa y MeHs HeT. BoT npuaér mMos cmepTh u
HOMAET BCE HEeHY>XXHBIM I1paxoM, Kak Obl 11okoeH Ob1a 51, koau O Bbia 'y
MEeHs CbIH, KOTOpPOMY Bce Mou DoraTcTsa mouran 6nt Bripok!”

Tem BpemeHeM OeaHSIK TOT, U1l IPOIIMTaHM U OAEXKADL, TTOABASCTCA Y
>KmAuia HoraTest, y KOTOPOTrO BUAMMO-HEBUAUMO 3040Ta, TOPHI 3040Ta,
YBM CYHAYKM TIOAHBI 30A0TLIX MOHET, b XAeOHble 3aKpoMa MOAHATCS
sepHOM. Oten ke OeaHsIKa B Ty IIOpPY OKa3aacs Y BXO4a CBOeTo XM AMILA.
Bocceaaa oH Ha POCKOIIHOM TPOHE C ONOPOM 445 HOT, yOpaHHOM
3010TOM U cepeOpOoM, OKPY>KeHHBII HeCMEeTHOI TOAIOol OpaxMaHOB,
BOMHOB, BailllibeB U IIyAp, 1, OBEBaeMBIi1 OllaxaAoM, [0 CeHbIO HaBeca,
YKpallleHHOTO OMcepoM, LiBeTaMM M TMPASHAAMM U3 AParOLIeHHOCTel,
Obla 3aHST Te€M, UTO Iepebupaa COTHU THICAY 30A0ThIX MOHeT. Tak
cuAeA oH B Oaecke Beaukoaenus. Yeuaea, baaxkennsiit, 6e4HsK oTHa
CBOErO CUASIINM y BXOAa CBOEro Xuaulia B 6aecke BeAMKOAeINs,
OKPY>KeHHBIM OIPOMHOI TOAIION U 3aHATHIM A@AOM, MOA00AI0IMMUM
AOMOXO3SIMHY, 1 YBUAEB €ro, 0pobea, UCITyTaAcs, yCTPAIIMACS, TaK YTO
BOJAOCKM Ha €ro TeAe BOCCTaAlM, pa3yM ero mnomarsyacsa. M nogymaa
oH Tak: “HeXaaHHO-HeraAaHHO OKa3aAcs s y Laps MAM y LapCcKOro
MMHMCTpPa, HO AeAaTh MHe TyT Heuero. Iloitay-ka s mpo4b, Tyaa, rae
XKUBYT OeAHSAKH, TaM C MEHBIIUM TPYAOM A00yay cebe eAbl U OAEKABL,
He CTOUT MHe TYT MeAAMUTh, Kak Obl MEHsI He CXBaTUAM U He OTIIPABUAY B
paboThL, Kak Obl MHe He IONacTh B XyAL1yIo Geay.” VI Ge AHsIK, Mydmmbiit
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CTpaxoM, opobe, UCTTyTaACs, yCTPaLUMUACS, TaK YTO BOAOCKM Ha €ro Tele
BOCCTAaAM, pasyM €ro MomiatHyAcs. V, yB6osBinch BOOOpakE€HHBIX UM
6e 4, ToTuac Gexaa, yHéc HOry, He cTaa MeaauTs. OaHako, baaskeHHbIN,
OoraTeil, CuAeBIINIT y BXOAA CBOETO >KUAMIIIA Ha POCKOLIHOM TPOHE, C
[IePBOTO XXe B3rAs14a y3HaA ChIHa, a y3HaB, BO3paj0BaACs, BO3AMKOBaJ,
Nnpuméa B NpPeBOCXOJHOe paclloAoXeHMe JAyxa, BO3BeceAmnAcd,
VICTIOAHMACS pajOCTH, 40BOABCTBA U TYT Xe NoAymMaa: “BoT u uyaecHo,
BOT U HAIIEACS TOT, KOMY [IPMHAAAEKMUT [IPABO C [10Ab30i yIIOTpeOuTh
BCE MOE 30410TO, AeHbIH, COKpoBUIa 1 xaeb B 3akpoMax! BoT oH, 10T,
KOTO 5 TaK 4acTO BCIIOMJHAA, BOT OH I IIpuIIéA caM coboit. 51 xe yxe
MOXUA CBOE, cTap s, usMoxaeH.” I, baaxkeHHbIi1, TOHUMBII XKaX 4011
YBUAETb CbIHA, B Ty XK€ MUHYTY, B TOT K€ MUI, B TO >X€ MTHOBEHbe
CHIeIINT OH OTPAAMUTH CBOMX At0aeir: “Vaure, Muable, Aa IpuBeAUTe
ero rockopee!”

Te, baaxkeHHbI1, OeryT caAe40M U CXBAThIBAIOT OedHsAKa. A OesHsIK,
Baaxxennslit, ycTpammBsiiics, opodeBs, UCIyTaBIICh, TaK YTO BOCCTAAN
BOAOCKM Ha €To Te/e U IIOLIATHY/ACA pa3yM ero, UCIIyCKaeT CTpaillHble
BOIIAM, KpMUMT, 4TO ecTb Moun: “He caeaaa s BaM Hukakoro xysa!”
— kpuuuT. Ero, HecMoOTpst Ha XaA00Hble KPUKY, BeAyT CHAOI1, OH XKe,
yCTpalIMBIICh, OpPOOeB, UCITYTaBLINCh, Tepss pasyM, AyMmaeT: “YTo, Kak
OyayT menst Outb nan yoeior? I[lponaa a!” TyT uyBcTBa OCTaBASIOT €T0,
U MajaeT OH Ha3eMb. YAPYYEHHBIN OTell ero, CAYYMBIIMIICA PAAOM,
IIPMKAa3bIBaeT CBOUM AX0ASM He BeCTU eTO CUAOM, KPOIIUT €r0 XOA0AHOM!
BOAOI 1 y>K OOAbIIIe He TOBOPUT HU cAoBa. A ordero? OTTOrO, UTO 3HaeT
OH yborocTts OesHsKa, 3HaeT OH U CBOE BBICOKOEe IIOAOXKeHMe, 3HaeT
OH U TO, 4TO Nepej HUM ero ChIH U 4TO IO CBOe!l BOAe TOT IIPULIEA K
Hemy. Borarers, 6yayun cBeAylIMM B CpeACTBaX CrlaceHusl, He OTKPbIBaeT
HUKOMY, 4TO nepeJ HUM cbiH ero. V, BaakenHsrit, Gorareit TOT 1wAET
O4HOTO U3 CBOMX AIOAET, 4TOOBI HAallIEA OH ChIHA U CKa3aa eMy Tak: “Mau,
4eA0BEYE, KyAa XOUeLlb, OTITy1eH ThL.” TOT, TOBUHYSICh XO3511HY CBOEMY,
Haléa OeaHsKa 1 ckasaa eMy: “Van, yeaoseue, KyAa XO4ellb, OTITyILEeH
ThL.” Beansik e, ycabliias Takye €A0Ba, HEMAAO U3YMUACS], BCKOYMA CO
CBOETO MeCTa U OTIIPABUACS TYAQ, IA€ XKUBYT OEAHSIKM, YTOOB! A0DBITH
eAbl 1 04eXAbL VI TyT AOMOX0351MH yIIoTpetia 04HO CPeACTBO CIIaceH s
¢ TeM, 4TOOBI BepHYTb cebe chiHa. IL1AET OH ABYX MaAOCHMABHBIX CAYT
U3 Hu3Leln KacTel: “VanTe, HaliguTe yea0Beka, KOTOPBI TOABKO YTO
Ob14 TYT, M HAlIMUTE €T0 OT Ce0sl 3a ABOMHYIO NMOASHHYIO I14aTy, IyCTh
paboTaeT paboTy y MeHs. Ecan xe cipocut, Kakyio paboty, ckaxere
— Oyaewmb BMecTe ¢ HaMu youpaTs oTOpochl. Oba Haxo4AT BeAHsKa U
HaHMMAIOT eTo, Kak cka3aHo. 1 BoT Te oba BmecTe ¢ OegHsIKOM, rnoaydast
ABOFHYI0 [IOAEHHYIO I14aTy OT Gorares, youparoT oTGpoCk! y Xuanmia
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ero. Kuapé >xe UM ycTpO€HO B COAOMEHHON XMKMHe Y CaMOro A0Ma
Oorares. Tor HabalAaeT U3 OKHA, KaK CBIH ero ybupaeTr oTOpOCH,
1 IIPEMHOTO AUBUTCA. M BHIXOAUT OH U3 AOMa CBOEro, 1 CHsIB ¢ ceDst
OXepeAabsl U yKpallleHUs, CBOU YUCThIe, YA00HbIe 11 GoraThle OAEKABI,
HaAeBaeT IpsI3HbIE OAEXABL, OEPET B NpaByIO PyKy KOP3uHY, 001ABHO
NOChINaeT ceOst MBIABIO U, M34aAY NI0AABasl 3HaK! CBIHY, MAET K HEMY U
roBoput Tak: “BoT, BO3bMUTe-Ka KOP3MHBI I HEMeAAs IIpUHUMAaNITeCh
cunIaTh BCIO Ipsasb.”! Tak yaaéres eMy HaliTy cr1oco® oOpaTHUTBCS U K
coiny. VM roBoput oH ceiHy Torda Tak: “Pabortaii, yesoseude, paboTy, 4TO
TeDe AaHa, HE XOAU HUKYAQ, a 51 YK 3alaady Tebe meapo. Koan dyaer
TeOe yero HagoOHO, Tpocu y MeHs1, He podest, OyAb TO DOABIION COCYZ
AU MaAbIi COCYA, KOTEAOK A4Sl BapKH, AepeBsHHas Mepa, AeHbI'M Ha
COAab, eaa UAM ogexaa. BoT Mos naHoleHHast ogexaa, Oyae oHa Tebe
rogutcs, mpocy, s Tebe otaam. Kakas yreaps Tebe Hu HY>XHa, 51 4aM
TeOe. Byap nokoen, yeaoseye, Oyab CO MHOI1, KaK CO CBOMM OTLIOM.
[Touemy? Crap s, THI )X€ M0404, MHOTO THI YK€ cAeaaa MHe a00pa,
ybupast oTOpOCHI, Aa CKOABKO Thl Y MEHsI Ha CAy>K0e, He BI1Ae/ U He BUXKY
s1'y TeDs1 HM 3100bI, HU XUTPOCTH, HU U3BOPOTAMBOCTY, HU TOPABIHH,
HU AXUBOCTH. V] He BuAea 51y TeGs1 BOBCe, YeA0Bede, HUKaKMX ITOPOKOB,
Kakue BUXKY 51y APYyTux cBoux A10ei. C cerogHsIIHero AHs OyAeIsb Thbl
MHE KaK POAHOM CbIH.”

C rex nop, baaxeHHBI, AOMOXO03511H Ha3bIBaeT DeAHsIKa CBOMM CBIHOM,
a OeAHSIK, KBS C HUM, 3HAaeT OTHBIHE, YTO Takoe oTell. Tak BOT CbIH,
0 KOTOPOM AOMOXO3SIMH TOCKOBaA U KOTOPOTO OH MY4YUTEABbHO XAaa,
BBIHY>XAeH UM paboTaTh y Hero padoTy, ybupaTh oTOpOCHE LieAbIX
ABaAllaTh AeT, U BCe ABaAllaTh AT XUBET OH TaM B IIOKOe U AOBepUH,
YXOAUT U MPUXOAUT, KOTAAa YTOAHO, XOTS XUAbE eMy YCTPOEHO B
COAOMEHHOM XVIXKIIHE.

[TpoxoauTt, Baa>keHHDINI, KaKOe-TO BpeMsl U AOMOXO35IMH 9YBCTBYeT,
4TO NOACTYNaeT K HeMy 004e3Hb, BUAUT, YTO 0A13Ka ero CMepTh, 1
rosopuT oH 6eaHsKy: “I1oDyab co MHOI, yeaosede. BoT, y MeHs Buaumo-
HEBMAVMO 3040Ta, TOPbI 3040Ta, CYHAYKM MOU IOAHBI 3010ThIX MOHET,
xAeOHbIe 3aKPOMa MOU TOAHATCS 3e8pHOM, s e D04eH CMepTeAbHO, 1
XOYeTcsl MHe, YTOOBI 3HaA Thl, KOMY Te OOraTcTBa MOMAYT, OTKyAa OHU,
Kyaa ynorpebuts ux. B uém Tyt gea0? Kak 51 Baagesern Bcex 60ratcTs,
TaK ¥ Tl MX XO35IMH, 11 He TIOTyOUINb TH U MaAOH A0AU UX.”

T Buaumo, otelr oDpalllaeTcsl He TOABKO K ChIHY, HO 1 KO BceM pabOTHUKaM, TaK
KaK B TeKCTe yrnoTpeD1eHo MHOXeCTBeHHOe uncAo: vahantu bhavantah pitakani
ma tisthata harata pamsiini.
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Tak, baaxxennsiii, y3Haa 6eaHsk 06 06uanm 3040Ta, O ropax 3040Ta, O
CyHAyKax MOAHBIX 30A0THIX MOHET, O XAe0HBIX 3aKpOMaXx, IMOAHIDINXCs
3epHOM, IpMHajAeXalluX AOMOXO35MHY, HO He B3aAKaa OH OTILIOBBIX
OoraTcTB, He BO3HAMepPUACS OH 3aBAaleTh MMM, OyAb TO XOTb LIETIOTKA
MYKH, @ IP0A0AKaA I0TUTHCS B COAOMEHHONM XM>KMHE U AyMaTbh AyMbl,
Kakue AyMaioT GeaHsikU. JOMOXO03sAuH BUAUT BeaHAKa CIIOCOOHBIM
cOepeun ero OOraTCTBa, 3peAbIM, Pa3BUTHIM, IOHUMAET, YTO TOT, BUAS
€10 BeAMKo.Aernue, OblA MoAaBAeH, My4yaAcsl CO3HaHMEM CBO€TT ITpeKHer
0eAHOCTH, CTBIANACS €€, OTBpallaAcs €. 3Hast 0AM30CTh CBOEI CMEPTH,
NpU3bIBaeT OH CBOETO ChIHA, CO3bIBaeT OH 0O0ABIIOe cOOpaHUe CBOUX
POACTBEHHMKOB 1 TOBOPUT NPM Liape, LapCcKUX MUHUCTPAX, XUTEAAX
ropoga u crpansl Tak: “Cayiarire e, mouTeHHsle! BoT Mol poaHoii
CBbIH, ¥ POKAEH OH MHOIO. [ TATbAECAT A€T TOMY, KaK Y111€4 OH U3 TaKOIo-
TO TOpoJ4a. 30ByT €I0 TaK-TO, @ MEeHs 30ByT Tak-TO. UTOOBI OTHICKATB €r0,
npuinéa s croga. OH Moii CbH, a s ero oTell. Beé, yeM 51 Baaaelo, otaaio
eMy, BCE, uTO KpPOBHOe MO€, OyaeT OH cunTaTh cBouM.” V, cablllla Takyro
peub, DeAHSK MOAMBUACA U MoAayMaAa: “BoT, HeXXAaHHO-HeragaHHo,
OTHBIHE 51 — BAaAeAel] BCerO — U 3040Ta, U 30A0ThIX MOHET, 1 XAeOHBIX
3aKpOMOB ITOAHBIX 3€PHOM.”

Me1, baakeHHBIN, 1T0400HBI CBIHOBBSIM TaTxaraTel M TaK >XKe FOBOPUT
OH HaM, MOA0OHO A0MOXO03siMHY: “Bbl AeTnt MHe.” Ml ke, baaxeHHsI1,
My4uMBbl CTpadaHueM Tpéx BuaoB. Kakux >xe Tpé€x? A BOT KaKux:
CTpadaHueM OT CTpadaHMUs; CTpadaHMeM, BBI3bIBA@MBIM MPeXOASIIUMU
BIIEYaTAEHUSIMU; U CTpajaHyeM, BbI3blBaeMbIM IlepeMeHYMBOCTbIO
B cymjecTsoBaHun. K ToMy e B KpyroBopoTe OBITHS CBA3aHBI MBI
HU3KUMU yCTpeMaeHuAMU. BoT nouemy HacTtaBaseT Hac baakeHHsIit
Ha pa3MBILIAEHNS O AXapMaXx, CTOAb >Xe Mpe3peHHBIX, KaK U Ipyaa
oTOpocoB. byayun HacTaBA€HHBIMMU, YCUAIBAeMCs MBI, HE CTPeMIMCS
MBI K HM K UeMy, KpOMe HMpPBaHBHl, Kak, ecan Obl, baaxkeHHBIi1, TO
Ob110 OXMAaHMe Hallleit NoA€HHON maaTsl. OOpeTs )Xe HUpPBaHY,
baa>xeHHBINT, A0BOABHBI MBI BeCbMa, 100, AyMaeTcs: HaM, NOAYIMAU
Mbl OT TaTxaraTel MHOTO COTAACHO HALIUM YCUANMAM U YCTPEMAECHUSIM
paan AxapMM4ecKuX ycTaHoBAeHMIt TarxaraTel. 3Haer Beab TaTxararta
O MPUBEPXKEHHOCTU Hallel K HM3KUM YCTPEMAEHMSIM, a 3Hasl O HUX,
B31paeT OH Ha Hac OeccTpacTHO, He HaBjA3blBaeT HUYEro, He TOBOPUT
HaM: “Bor cokpopumHuna 3Hanusa TarxaraTs! u OyAeT oHa Bamia,”” u,

2 Jauuble CTPOKM TPYAHBI AAsl YTEHUs M NOHMMAaHMs (MX Npobaemaru-
xa obcyxaaetcs B caosape F. Edgerton, Buddhist Hybrid Sanskrit Dictionary,
New Delhi: Motilal Banarsidass, 1972, s.v. sambhinnatti. Cp. uTenue B 113aa-
uvu H. Toda, Saddharmapundarikasiitra Central Asian Manuscripts: Romanized
Text, Tokushima: Kyoiku Shuppan Center, 1983 (SPK 112b7-113a1-2): janati
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Oyayuu cBeAyILIMM B CpeACTBax criaceHust, BaaskeHHbII onpeAeasieT Hac
Hac/eAHMKaMM B COKpOBMILHMLE 3HaHMs TaTxaraTel. MBI ke He aayeM
BTO¥ COKPOBUIIHUIIEI 3HaHUs TaTxaraTel, UOO 3HaeM, 4TO MOAYYMAU
Mbl OT TaTxaratel MHOTO, U OblAa TO HUpBaHa, 110A00Has MOAEHHOI!
naate. Mol, Baa’keHHBI, TOAKyeM BEAMKOCYLIIHOCTHBIM O0AXMCaTTBaM
BaaropogHoe yuyelne 0 AXapMe, pacKpblBaeM €ro, Ioka3blBaeM €ro
U TosiCHsIeM, HO, baakeHHbI1, He aadyeM ero camu. Ortyero xe tak?
Orttoro, uro TaTxaraTa MCKYCOM CBOMM B CpeACTBax CIlaceHUsl 3HaeT
HaHIl yCTPeMAEHMsI, MBI XKe X He 3HaeM, He [ToHuMaeM, a OH Kak pa3 u
YTBEPXAAeT, uTo Mbl AeTu EMy 11 Tem caMbiM baaskeHHEIiT HartoMuHaeT
HaM, O TOM, 4YTO MbI HacaeAHUKU Ero Mmyapoctu. Kak xxe? Me1 Emy aetn,
BaaxeHHbIl1, XOTb ¥ HU3KM Hawm ycrpeMaenus. Koraa baasxeHHsIi
BUAUT, KaK CMAbHBI Halll)l HU3KUE YCTpeMAeHMs, Ha3biBaeT OH Hac
DoaxycaTTBaMi U TOTAa cAeAyeT HaM TMOCTyNaTh, 3Hast O ABYX A0AXKHBIX
BelllaX: Halll}l YCTpeMAeH!sl, Kak U3BeCTHO, HU3K!, HO MBI Ilepe, AMKOM
0604x1CcaTTB, ¥ HaM AOAKHO BO3BBICUTb MX Ha MYyTh K 51arOpoAHOMY
npocseTaeHnio. V6o, 3nas cuAy HallMX HU3KUX yCTpeMAeHUis,
baaxennpit M3pEK yyeHMe M MOTOMY M MBI CaMM TOBOPUM Tak:
“Tloay4yeHO HaMU HeXX AaHHO AparolleHHOe BCce3HaHUe, XOTs U He aAKaAu
MBI €TI0, He >KaXkAaAl, He CTPeMMAUCH K HEMY, He UCKaAu TTPUOBILIeH s
K HeMY, He TpeDoBaAl ero, a BCE OToMy, 4To MbI AeTu TaTxararsr!””

B nayaae nputun — yyenukn bByaabl B TOM cuTyauuu, Kkorja oHu
CcTaau oDAajgaTeAs MM 4Yyda — YUYEHUs O AXapMe —, HO elllé He
AOCTUTAU TIOAHOIO IlpocBeTAeHus. B nmappartupHoi cTparerun
TaK OCyLIeCTBASeTCS] peMUHUCHEHLMs HeHa3blBaeMBIX IPAMO
pa3MBILIAEHUT, COMPOBOXJAIOIIUX obOpereHue 3HaHUsA 00
YYeHUU.

Ecan yyeHMKM ynoMmHalOT, BIIpO4Ye€M AOCTAaTOYHO ITPOTHUBOpe-
41BO, O CBOEN CTapOCTU M HEMOIIH, CAeAyeT, BUAUMO, TIOHUMaTh,
4TO AOCTUTHYTOE MMM COCTOSIHUE YMUPOTBOPEHMS He UCKAI0YaeT
X HEYAOBAETBOPEHUs, CBI3aHHOIO C UX NpedbiBaHueM BHe cephbl

ca bhagavams tatha(ga)to ‘smakam hinadhimukti(ka)nam jnatva casmakam tatas
tathagata upeksati na sambhindati na caksati yo ‘yam tathagatasya jnanarathakosa
esaiva yusmakam bhavisyatiti u cp. SPK 119a7-119b taii casma lokacariyo maharsi
upeksati kalam aveksamana na bhasate bhiitapadarthasandhim adhimuktim asmaka
gamesamana (11ocaeanee CAeAyeT YUTaTh Kak KN 118.2 gavesamana): “Yaurean
Bceenckuii, BeAUKIMIT MyApel] B3upaeT Ha HUX 6eccTpacTHO, OXuAast (A0AXK-
HOTO) BpeMeHH; He MOsCH:AeT OH CBA3eil B cyliecTByIowweMm, (MO0 npexae) ctpe-
MMTCs1 OH Y3HaTh Hallly CTIOCODHOCTD K IOHMMAaHUIO.”
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KeAaHU, B 4aCTHOCTH, >XeAaHus oDaagaTh OOraTcTBoM, Kakoe
AAETCsl UM BHe OXXuAaHuit u npocsd. Ocodo ycuaeHa TeMa oDaa-
AaHUs YYeHMEeM, HO U TOrAa yIioMuHaeTcs o0 MHEPTHOM COCTOs-
HUM YYEHUKOB, He CTPEMSILIVIXCS TIOAYIUTD UTO OBl TO HU ObIAO OT
Yyureast, 0 COCTOSIHUM OLIleNIeHeHUs U 0e3AeiiCTBUSL B OTHOLIEHUM
K AXapMe 1 K TeM cepaM, Tae 11104 pasHOOOpasHeIX “urp” 60axu-
caTB M TaTXaraT — UX CBepXUyBCTBeHHOe sBAeHMe. Bcé xe yueHnku
HaJe/AeHbl CO3HaHMEM O IpeAcKa3aHUM MX HECPaBHUMOTIO HU C YeM
u cosepieHHOro IIpocseTaenns B 6yAyiieM — OHO U COCTABASIET TO
BecrLieHHOe HOraTCTBO U TO HEM3MEepPUMOe COKPOBUIIle, KaKoe, TOBO-
pUTCsA Ha AaHHOM BTalle IIOBECTBOBAHM:, paBHO PaKkTy AOCTYII-
HOIO cAyXy raaca Byaas! (3aMeTumM, 4TO ellle HIYero He CKa3aHo O
npupoge GorarcTsa, KOTOpast Oy2eT pacKpbiTa B IIpUTYE HECKOABKO
Aaapiie). CocTosiHME YUeHUKOB MpeABOCXMIIIaeT COCTOsAHMe 0Aya-
HOTO ChIHa, OKa3bIBaIOIIerocsi 6eCrIOMOIIHBIM B CXOAHOI CUTYya-
nun. TakoBa npeamOyaa NpUTYM, TapMOHUPYIOLIAs C IIOCAEAYIO-
LIUM U3A0XKEeHUeM.?

Ilpozanueckas pepcust TeM DoAee 3acAy>KMBaeT BHUMAaHMSI, YTO
OHa COAeP>XXUT HappaTUBHbIE MOTUBBI U AUCKYPCUBHBIE (PUIYPHI,
MICTOAKOBBIBAIOIIIMIE [IePBble, KOTOPble CHOBA UCIIOAB3YIOT CKa3aHHOe
B npeambyze. Caymareaio (UuTaTeAl0) peaAaraeTcst IpeACTaBUTh
cebe, UTO HEKMI1 ChIH IOKMAaeT OTLIAa U OTIIPaBASAETCS B AadeKye
CTpaHBl, IAe IIPOBOAUT TOABL: ABaAllaTh, TPUALIATh, COPOK, IISIThAE-
CSIT; HeoNpeAeAeHHOCTh CpOKa HaMepeHHa, TaK KaK OHa OTBeYaeT
NpeAIIOA0XKUTEABHON MOAAABHOCTY BCETO IIOBECTBOBAHMSI.*

3 V3BecTHbl ABe BepCUU ITPUTHIL: TEKCTY B IIpO3€ CAeayeT BepcuUIIMpPOBaHHAsI
Bepcus (raTxu). Bormpoc o nepBMYHOCTY TOV MAM APYTOil BEPCUU AOCTATOYHO
CAOXeEH, YTODOBL OCYXAaThCs B AAHHOU cTaThe. CTOUT 3aMeTUTH, YTO MIPUHSI-
THe UMEHHO BepPCUUIIMPOBAHHON BEPCUM KaK MCXOAHOM 1 D0Aee apXandHOIA
HebeccrtopHO, 4TO oaHako npuHATO B cTathe: H. Kruse, “The Return of the
Prodigal Son. Fortunes of a Parable on its Way to the Far East”, Orientalia, N.S.,
vol. 47, 1, 1978, pp. 163-214. MHoit ucrioassyercs uszauue: H. Kern, B. Nanjio,
Saddharmapundarikasiitra (Bibliotheca Buddhica), Nachdruck der Ausgabe
1908-1912, Osnabriick: Biblio Verlag, 1970 (KN). AoGasaio, uto B cBeTe moc-
AeaAHuX pabOT HEMEIIKMX U AMOHCKUX UCCAeAOBATEAEN TIPUXOAUTCS CAUTATD,
uTo ndgaHue Kepna u Hanasé nebesynpeuHo; 0AHako MMeHHO OHO 06IeA0-
CTYITHO U [TOTOMY 3A€Ch IIUTUPYETCS.

4 Bcé nmosecTBOBaHMe rpeAcTaBAseT COObITUS B OIITaTUBE, XOTSI UCITOAB3YIOTCST
TaKkXe MHAUKaTUB U UMIEPATUB (4Ba MOCAEAHNX HAKAOHEHWS! YIIOTPeBASIOT-
Cs1 B TIPSIMOYA pedy y4acTHUKOB). VIcnoAb3oBaHMe MpeANOAOKUTEABHOTO Ha-
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[lepBbIit Ba>KHBI KOHTPACT [OAOXKEHUIT COCTOUT B TOM, 4TO 0AyA-
HBI CbIH DegHeeT, TOrAa Kak ero oter; borareer. IIpurya noagpooHO
cooO1maeT o 3010Te, cepebpe, 1IeHHBIX MeTaaaax, o pabax u pabo-
4MX B YCAY>KEHUM OTLIa; OH TeM Doaee DOrat, YTO OH OTAA€T B pOCT
B ApyTMe CTpaHbl Ha>)KUTOe UM. Ero 6oratcTso HeMHEpPTHO, POCT €ro
IpsIMO CBSI3aH C YCUAMAMU U TPYAOM: MOAOOHBIE MOTUBEI OyAyT
HEOAHOKPATHO Pa3BUTHI U AAABIIIE.

ApyToi KOHTpacT OTYETAUBO MPeACTaBAeH B TOT MOMEHT, KOTAa
OTell ¥ CBIH OKa3plBaIOTCs B OAHOM Topode. Baxxno, uyto orna Bce
roABl OTCYTCTBUS ChIHA 3aHMMaAa MBICAb O HaCcA€AHMKE €ro COCTOsI-
HUS U UTO CHIH, TOABASIACH Y HETO, 3aCTaéT ero OKPY>KeHHbIM Opax-
MaHaMM, BOMHaMJ, BafIIbIMM U LIyApaMM, U 3aHATEIM ITOACUE-
TOM CBOMX 30A0ThIX MOHeT: ynoTpebaeno Beipaxenue KN 1033
vyavaharam kurvan «3aHATHIN 4€10M, [0400a0muM] K 4e10BeKy
Aeaa» (vyavaharika): TyT caeayeT BUAETh YKa3aHMe Ha OT1a, 3a00TsI-
IIErOCs O CBOEM COCTOSIHMMY, Y, COTAacHO HappaTUBHOMY KOAY Ipu-
TUM, — O COXpPaHEeHUM MYAPOCTU-3HaHMsA-yueHusA. CTpax Xe chlHaA
nepe 60raTcTBOM yBUAEHHOTO UM ABOpa’ U eIl HeAoraablBaloIe-
rocst O HEOTBpaTUMOCTU 0041aAaHMs1 HTUM OOTaTCTBOM, >KeAaHue
€T0 BEepHYTbCA Ccpeau OeAHBIX U He ObITh MMOCAaHHBIM B pabOTHI,
CYTb BBIpakeHue KOHPAMKTa MeXAy 3HAIOIIMUM OTIIOM M He3Ha-
IOIIMM CBIHOM (KaK, K TOMY >K€, TOABKO OTell 3Haem, 4To Iepej
HMM MMEHHO €O ChIH, TOTAa Kak IIOCAeAHUII He 3HAem MOAAMH-
HOTro 1oAoxkenust). Ecau cpig, 1o TpeGoBaHMIO OTIIa, PaAyIOIIErocs

KAOHEHUs1, CAy>XKalllero AAs ONUCaHUs BOBMOXXHBIX B A1000M MecTe u B A1060€
BpeMsl CUTyallMil, BIIOAHE COOTBETCTBYeT OYAAMICKON AOKTPUHE, KaK U ApPY-
e CPeACTBa, IOAYEPKMBAIOLIME YHUBEPCAaAbHOCTh HaCTaBACHM 1, BbIpaskeH-
HOTO B IpuTYe O cbiHe. HeBe3blHTepecHOo, 4To B ABYX OyAAMICKMX TPaAULIMAX
(B cOramrckoi u xopeamuiickoi) Habar aeTcs repexoa OT OAHOIO MOBeCT-
BOBAaTEAbLHOTO BPEMEHMU K ADYTOMY B IlpejeAax IpUTY: HAacTOsIIee BpeMs UC-
MOAB3YETCsl B X Hauaae, HO Tepejadya COOBITHIA, MMEBIIMX MeCTO BHe (abyabl
npuTyn, BeAétcs B npoweaiem spemenu (N. Sims-Williams, “On the Historic
Present and Injunctive in Sogdian and Choresmian”, Miinchener Studien zur
Sprachwissenschaft, 56, 1996, p. 174, n. 6).

5 B cratbe II. Kpeaan (P. Kwella, “Saddharmapundarikasiitra, Kap. IV. Ein
kulturiibergreifendes Erzdhlmotiv”, XIX. Deutscher Orientalistentag, hrsg. W.
Voigt, Wiesbaden: Steiner, 1977, pp. 893, 896) Beaukoa€enme OTIIOBCKOTO XU AU-
I11a TOAKYETCsl KaK CBUAETeABCTBO THOCTMYECKOTO UCTOUHMKa ByAAuiicKko npu-
TYM: peub UAET, 110 PEATIOAOXKEHUIO aBTOpa, 00 OAHOM 13 TUMHOB B A€SHU-
sx anoctoaa ®ombl, B KOTOPOM YTIOMUHAETCs MOTUB TNIOCBAILEHUS LIapsl, 9TO
AO0A>HO NI03BOAUTH COAMKEHNE MEXAY ABOPOM OTIIa U HapCKUM ABOPLIOM.
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Hac/eAHMKY CBOUX BAaAeHUI, C1AOIO BO3BpalLEH KO ABOPY, TO CbIH,
COMPOTUBASIOIINIICS [TOCAAHHUKAM, Ha3BaH mircchita «OMpPav€H-
HBIIl MUPCKMMU [BellaMH, LIEHHOCTSIMH, MeLIaOMMU AOCTVKE-
HMIO AYyXOBHbBIX 1leA€Ji]»; ecAu CbIH HaXOAUTCSI B XKaAKOM COCTOSHUN,
HassaHHOM hinadhimuktikatd «cocTosiHUEe cAaBOT0 MOHUMaHUSI»,® TO
OTell, OIAThb-TAaKM IO AO0TMKe KOHTPACTOB, 3HaeT O CBOEM BBICOKOM
MOAOXKEHUM, ONMCAHHOM TePMMHOM uddrasthamata (hina «HU3KMI,
€AabbIiT, MaABI» VS. UAAra «BBICOKUM, CUABHBIN»).

Emé 13 KOHTpacTOB, OTUETAMBO BbIPa>k€HHBIX B IIPUTYE CAeAyeT
OTMETUTD, YTO CBbIH, 3aHATBIN YEPHOI PabOTONM 1 OKa3bIBAIOLLIUIACS
B HI3KOM I0A0XKeH!M OeAHsKa, TPOTUBOINOAOXKEeH OOraToMy OTIly
B TOI1 Mepe, B KaKOJl OH u3beraeT OTBETCTBEHHOCTU BOMTHU BO BAa-
AeHue 6oratcTBoM OyAAMIICKOTO 3HaHMS, COMPSIKEHHOTO ¢ oOpeTe-
HUeM IMyTU K HUpBaHe.

Ba>xHble Bexu mpuUTYy MAAIOCTPUPYIOTCSI TaKUM Pa3BUTUEM
IIOBECTBOBAHMSI, B KOTOPOM BBISIBASIETCs] MIOASIPHOCTD [TOAOXKEHUMN
OTLIa U CbIHA, yI0A001€HHas ITPOTUBOIIOA0XKHOCTY ByaAbl 1 Hertpo-
CBETAEeHHbIX YU€HUKOB, U3 KOTOPBIX IIEPBbIN 3aHMMAaeT BbICOKOE, a
BTOpEIe — HIM3KOe MoAoxeHMe. HackleHHoe MOBTOpaMu 13/10XKe-
Hute (IIPU TOM, YTO TIOBTOPBI, BBIIIOAHSIOT CBOIO U3HaYaAbHYIO QyH-
KLIMIO 3aMeAAeHNsl TIOBeCTBOBAHI S, M3BECTHYIO BO BCSIKOW YCTHOI
Tpaaunun) yTeep>KAaeT KOHIENTyaAbHYIO MX LIEHHOCTh: OHM, KaK
Ka>KeTCsl, HACTOsITeABHO MPeCAeAYIOT LIeAb YCTaHOBUThH CEPUIO TOX-
AECTB, Ha KOTOPBIX OCHOBBIBAETCsI IIPUTYA — TOXKAECTBO DOraTcTBa
1 3HaHMs1, OeAHOCTU 1 TYOMTEABHOTO YIIPSIMCTBA IIPeObITh B HeBe-
JKEeCTBe.

Ecan yurtath nputdy B KAl04€e yrogo0AeHU, TO CA0BA YIeHNU-
KOB O X HEMOIM 1 OercTse OT SMIIMPUYECKOTO MUpa HalAYT DXO
B yXOA€ CbIH3; MOAYAHME OTLA U HEXKeAaHUe OTKPBITh ChIHY U ApPY-
I'YIM CBOE OTLIOBCTBO, €TI0 PEILIeHIe AaTh CBODOAY CBOEMY y3Ke OI03-
HaHHOMY CBIHY U CBsI3aHHBIE C TUM MBICAM O HEBO3MOXKHOCTU
niepeAaTh cBou OOraTcTBa HacAeAHUKY, ~ B GeccrpactHoctu Byaabt
B OTHOIIIEHU! HaCAeAOBaHIs CBOETO MyAPOTO 3HAHUS U B €70 HeHa-
BSI3UMBON MO3ULIMU. ECAM ChIH UCTIBITHIBAET CTPAX, OKA3aBIINCDH y
Xuanuia dorarest, — CA€AYeT 3aKAIOYUTD, YTO HECBEAYII[Me UCTIbI-

¢ O repmune adhimukti cm. ctatsio Y. Kurumiya, “Adhimukti in the Saddhar-
mapundarikasttra”, Indological and Buddhist Studies in Honour of Professor |. W.
de Jong, Canberra: Faculty of Asian Studies, 1982, pp. 337-351.
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TBHIBAIOT CTpax Iepej cogep>KaTeAbHbIM U TPY4HOIIPUEMAEMbIM
AAsl HUX DOTaTCTBOM 3HaHUsI, KaKuM pacrnioaaraet byaaa, Tax xe,
Kak y3nasas o notepe uyBcTB (KN 104.7-8 sa miircchito dharanyam
prapatet «OMpaY€HHBII, OH, TpeACTaBMM, IlajaeT Ha3eMb»), TO eCTh O
1oTepe co3HaHUA CBIHOM, CXBadeHHBIM IOTOHel, CAyIIaTeAb IPUTIN
AOAXEH OblA NOHMMATB, YTO COMPOTUBASTHCI B CUTYaL[UM, KOTAQ
I1peAAaraeTcsl HOBOe 3HaHMe — yAeA Tex, KTO ollacaeTcsl IlepeMeH B
CBOMX NPUBLIYKAX M HaBLIKAX, KaK M IIOCTYIIaeT ChIH, pa3rpedaro-
111 OTOPOCH M MOABL3YIOLIUICS AOBepUeM OTLIa, HO ITPOA0AXKAIO-
U HOU/E€XUTh B COAOMEHHOM XVI>KUHE.

AJoxmpunaiviivle 0CHOEb! NPUMHY U HAPPAMUEHIL MAMEPUAA

Amnazorumy, cpaBHeHMs’ U NOBTOPbI, KaK M KOHTPACTbl, COCTaBASIOT
NPUEMBI IIPeACTaBAEHIS] YIEeHIs] B IPUTYe.

Tak, npeamOyae CUMMeTPUYHO COOTBETCTBYIOT 3aKAXYNUTEAb-
Hble pa3MBbIIIAeHUs Y4eHUKOoB, rie byasa ynoaobaen paunrtean-
HOMY AOMOXO3SIHY.

YyeHUKM B COCTOSIHMM MHEPLIMU 1 0DIIIel] BSLAOCTU CONOCTaBAsI-
IOTCS C CBIHOM, YCTpallleHHBIM CO3HaHIeM HeoDpPaTUMOCTY MOA0XKe-
HUS CbIHA, B MTOTe BLIHY>KA2€MOTO IIPUHSATL OTLOBCKOE HacAeACTBO.
Toabl MOAYaHMs B OTCYTCTBUE ChIHA U De3pasauyue OTLa, OTIyCKa-
IOIIEro ChlHa A0 HaliMa Ha paDoTy HaxoAsT mapaadeab B COCTOsI-
HUM byaapt, sHaMOIIEro o Hepa3BUTOCTY MOHMMAaHUS Y YIEHUKOB U
TIpM TOM B3UpPAIOLLEro Ha HUX C PaBHOAYIIINEM, HUYEeTO HeHaBs3bl-
BAIOLIEro UM U 40 BpEMEHU HEOTKPbIBAIOLLETO, YUTO UM yTOTOBAaHO
COKpOBIIIIe, KOTOpOe U COCTaBAsIeT Oy AUIICKOe yuyeHe.

Ecay HupBaHa cpaBHMBAETCs C OAHEBHOI I14aTO ChIHY, TO Oue-
BUAHA U pPOADb 3aKAIOYUTEABHBIX PACCy>XACHUI NPUTYM: yYEHUKU,
roBOpsILIMe O CBO€V MHEPTHOCTU UM OTCYTCTBUM BCAKUX JKEAAHUIA,
HeCTpeMsIIIIecs OBAaAETh yUeHMeM U B TO XK€ BpeMsl [oAyJarolye
ero 1 HaspIBaloIIe ceds mpu ToM getbMu TaTxaratot (T.e. IPOCTO-

7 U3 cpasreHuii 0COGEHHO BaXKHO B AOKTPUHAABHOM CMBICAE CPaBHEHIE, 3a-
BepIIaloliee A1alor OTHa U ChiHa: GEAHSIKY CAeAyeT pacCMaTpUBaTh XO3s-
mHa kax ecau ovt mo 6vir ezo omei, (KN 106.14 yadrsas te pitd tadrsas te "ham
mantavyah), cpaBHeHMe, KOTOPOE ByJeT IOBTOPEHO YUeHUKaMU B IIPUAOKEHUHN
K camomy byaze.
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AYIIHBIMI U He3HAIOIIUMH), A0AXHbI OBITh yTIOA001EHBI OAysHOMY
CI)IHy.

IIparmaTiyeckas 11e1b IIOBTOPOB COCTOUT B HACTOVYMBOM BBISB-
AeHUN TIOASIPHOCTY OCHOBHBIX IIepCOHaXKel [MOBECTBOBaHI bora-
THIN OTel] U DeAHBIN ChIH; OTell, oDoralaoLniics 0aaroaaps CBOeMy
TPYAY® 1 BAOKEHUSIM CBOMX AOXOAOB, U ChIH, OCTAIOIIMIACS OeAHBIM
B CBOEJT CKMTaAB4eCKON XU3HM. ITIOBTOPHI, KaK MHe KaXkeTcsl, HeDec-
1IeAbHBI U e/1Ba AM 00s13aHbI CBOMM IIPOMCXOXKAEHUEM UHTePIIOoAs-
UMAM U OPepBaHHON TpasuIny, MOPOXKAAIOIIel TeKCT Ha OCHOBe
yueAeBun/Ix reTeporeHHbe (bpaFMEHTOB. KOCBeHHbIM aprMeHTOM
B [10Ab3Y TAaKOTO BBIBOAA sIBAAETCs aKT, YTO IpUTYa 3aBeplIaeTcs
IpPSAMBIM OTOXAECTBJAeHMeM MaTepuaAbHBIX OOraTCcTB M yUeHM:,
YCUAEHHBIM B YTBEPXKAEHUAX YUEHMKOB.

CaeayeT ocobeHHO MOAUePKHYTh nocaeaHee. Ecan B npeambyae
TOBOPUTCs, 4YTO YYEHUKH, XOTs U 001a4as1 3HaHMEM O [IeHHOCTH y4e-
HIS U eTO IIO3HaHM 1, [IepBOHa4aAbHO [101araloT, YTO OHM BHe cepsl
>KeAaHMI, TO B UX CaMOONMCaHUM BTO IIpeACcTaBAeHO MX HEMOIIIBIO,
a B TEKCTe MPUTYM — HeXelaHNeM OAyAHOrO CbIlHa BOMTU BO BAaa-
AeHne 6oraTcTsaMy OTLIA U €r0 CTpeMAeHNeM OCTaThCsl B COCTOs-
HIM O AHOCTH, T.e. He3HaHMsI YYeHU s 11 [TacCMBHOCTU B OTHOIIIEHU I
K Hemy. Bech HappaTuBHBIN MaTepuaa M yCAOBHAsl pUTOPUKA MPU-
TYM CKOHLIEHTPMPOBaHbI Ha NpeACTaBAeHUN Y4eHUs], [10AANHHOIO
BoraTcTsa, KOTOPOrO OAHOBPEMEHHO XKaXKAyT U1 ortacaiorcst. OcHOB-
HOVI 4epPTOM TaKOTO KOAMPOBAHUSI COAEPXKaHM I IPUTUYU SBASCTCS
KOHKPEeTHOCTb B M300pa’keHUM COCTOSIHUS OTIa, 4TO OTYETAMNBO
COraacyercsi, HO M KOHTPacTUPYeT C XapaKTePUCTUKaMM Y4eHUs U
N0Ab3bl €T0 3HaHWUS M NPUAOKEeHU. BBITh MOXeT, e AMHCTBEHHBIM
MHTEPHOANPOBAHHBIM q)parMeHTOM (Mau TIO3AHENIINM AOTIOAHe-
HIeM?) Haa0 CYUTaTh 3aKAIOUUTEABHbIE CA0Ba YUeHUKOB, popmyan-
pyioiine OyAAUIICKMe UCTUHBI BHE BCIKOM YCAOBHOCTH (CM. O CTpa-
AAHUAX TPEX BUAOB B TEKCTe IIPUTUIL).

Ecan HorarcTBa OTUa TPaKTYIOTCs B NepCleKTUBe HacleAoBa-
HIs, TO HEOOXOAMMO BCIIOMHUTD, UTO TepeHOC U AaposaHue Gaar
B Oyaau3Me (OT OAHOTO AK1la APYTOMY, OT MupsH byase man mona-

¥ Bpsa au pasyMHO BUAETH B MOTHBaX ODOTallleHUs OTLa “BypxyazHy0” nau

“npodanHy0” HoTy, Kak To xotea 6b1 I1. Kseaaa (p. 895). B nepcniextuse npu-
TYU CKOpPEe CTOUT OTMETUTH, YTO ODOrallieHNe CBI3aHO MMEHHO C MOMeIleH -
eM BOBHE, T.e. C pacpocTpaHeHueM, 6OraTcTs, MHaue rOBOPSI, YYEHM S, 104 ANH-
Horo OoraTcTsa OTLIA.
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[IIECKOM OONIMHE) HE CBOASITCS K 0OBIYHOMY HepeMellleHnIO Oaar,
HO HaAeAsI0TCsl peAUTMO3HBIM CMBICAOM, COCTOSIIIIMM B TOM, 4TO
AasiTeAb, oAyvareAb 1 BO3MOXHOE B 9TON KOHPUIYpalluy TpeThe
AunLO (ocpeaHUK) oOpeTaroT Kapmudeckue 3acayrin.’ Orery, XOTs 1
HEHAaBsI3bIBAIOIINIT CBOE COCTOSIHME CBIHY, 3a00TUTCs O ero Hac.e-
AOBaHUMU (MHa4Ye ToBOpsi, 00 MCII0AB30BAHMN HAKOIIAEHHBIX 0Aar);
B TO € BpeMsl OH IIpejaraeT CbIHy IOMOIIb 1 0AarogeTeAbHOe
IPUCYTCTBME (UTO KOAMPOBAHO M OTCBLAKONM K 10000110 OTLIOBCTBA,
HO, 3aMeuy, He K (paKTy OM0A0TYecKOro OTLIOBCTBA): TaKOe pa3Bu-
THe IIPUTYU UMeeT 11eAbl0, HaJ0 AyMaTh, YTBEPXKAEHNS ABYX Iapa-
MeTPOB OyAAUITCKONM AOKTPUHBL HEOOXOAMMOCTD pasleda Oaar B
11043y BTOPOIO AL, UTO ODellaeT COXpaHeHMe U IIepPeHOC MO3U-
TMBHOJ KapMBl, C O4HOJI CTOPOHBI, U TpeDoBaHue o0ecrieunTs repe-
Aady y4eHIs BO BpeMeHH, C APYTOi CTOPOHBI. Tak cO9eTaroTCst 1 B3a-
MIMHO ITOAAEeP>KMBaIOTCs KOHKPETHHIN I11aH MOBECTBOBAHIS U €I0
AOKTPUHAABHEINA CMBICA.

Onacenus u cTpax ChlHa Kak MOAYC OTHOIIIEHUSI K OTLIOBCKOMY
HacAeACTBY HeCAyd4aliHbI B X0Ae moBecTBoBaHs. OGa cOCTOSTHMS
YIOMMHAIOTCSl B pa3AMYHBIX KOHPUIYpaLUAX: B MOMEHT Iep-
BOTO TI0s1BA€HMsI BO3BPATUBIIETOCs ChIHA, elllé OTUETAMBEe IIPU €ro
TIOVMIMKe CAY>KUTeASIMU OTLIa, KOTAa OH OIlacaeTcs OBITh OTAQHHBIM
B pabOTEl, U, HAKOHeLl, B 0cAabDAeHHOM B1Je, B pakTe OTKasza ChIHA
HOYAEXUTb B 4OMe OTI]a, HECMOTpsl Ha YTBepXKAeHUe OTLIOBCTBA
1 IIOUCK AoBepust (Sraddhd, cm. BbilIe) cO CTOpOHBI oTua. [Toyun-
TeAbHBI caeaytomue pasnoutenus: KN 107.7-8 daridrapurusas tasya
grhapater nivesane visrabdho'® bhaven niskramanapravese tatraiva ca
katapalikuncikayam vasam kalpayet oTMedaeT HeraTUBHYIO MO3ULINIO

° Boaee OOLIMpPHBINT MaTepuaa, BKAIOYas BeAUIICKMe MCTOKM OyAAMIICKOro
puTyaau3Ma, mpeAcTaBAeH B Moeit cTaThe, “La daksina dans le Rgveda et le
transfert de merite dans le bouddhisme”, Indological and Buddhist Studies in
Honour of Professor . W. de Jong, Canberra: Faculty of Asian Studies, 1982, pp.
393-414. Cm. H0aee HeaaBHIOO pabOTY, B KOTOPOI aBTOP CChiAaeTCsl Ha MOU
Habaoaenus: G. Schopen, “Bones, Stones, and Buddhist Monks”, Collected Pa-
pers on the Archeology, Epigraphy, and Texts of Monastic Buddhism in India, Hono-
lulu: University of Hawai'i Press, 1997, ch. X “On Avoiding Ghosts and Social
Censure: Monastic Funerals in the Mulasarvastivada-Vinaya”, n. 43, pp. 229—
230.

10 Tepmun visrabdha npeanoaaraeTcst OTHOCAIINMCS K STUMOAOTNYECKOMY
ruesay sraddhd (M. Mayrhofer, Kurzgefasstes etymologisches Warterbuch des Alt-
indischen, 11, Heidelberg: Carl Winter, 1976, p. 388).
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ChIHa: “(XOTs1) OeAHAKY B XKMANILE AOMOXO3AMHa OyaeT (yroToBaHo)
AoBepue, (Kacaioleecst) BXoda U BeIX0Aa, OH OyAeT ycTpausath cebe
HOUY/€T B COAOMEHHOI! XVKuHe;” BepcuUIIMpPOBaHHbIN BapUaHT
nputun HDo4ee SICHO BbIpa’kaeT AOKTPYMHAAbHBIN CMbICA AOBEPUSL:
KN 117.3—4 santah kila sarv'imi dharma nasrava nirodhautpadavivarjitas
ca / na catra kascid bhavatiha dharmo evam tu cintetva na bhoti sraddha
"Bce 9TU AXapMbl B COCTOSIHUM IOKOsI, OHY HMUYEM He3allsITHaHBI,
OHI He MCYe3alOT U He BO3POXKAAIOTCS; TYT IO CYIIeCTBY M HET
HIKaKOI AXapMBbl; (He) IIOCTUTHYB DTOTO, HET U Aosepys.”’"!
ObpamaioT Ha cebsa BHMMaHUE M ABa BuUAa MPEACTaBACHMS
MOTHMBa Iepeaun 6oraTcTBa OTLIOM: OAHO CBA3aHO C KeAaHueM OTLa
yTBepAUTD CbIHa HacAeAHMKOM, BTOPOE OCYILECTBASACT HTO KeAaHUe
B IIPUCYTCTBUU POACTBEHHMKOB, LIapsl U €70 MMHMCTPOB,'> HO TIpU
3HaMeHaTe/AbHOI CMeHe HaMeHOBaHMM: C OAHOI CTOPOHBI, TaTX!
CAOBaM! OTLIa yTOUHSAIOT, YTO OTHBIHE «CBIH (...) BO BAaAEHUU BBICO-
koro 3HaHus» (KN 115.3 udarasamjnabhigato... putrah), Toraa kax peds
MAST MUMEHHO O Oorarcrse; ¢ APYTOJ1 CTOPOHBI, DTO 3HaHue-Oorarc-
TBO NepeJaéTcs OTLIOM, Ha3blBalOIINM ceds1 «TakuM-To», Kak U ChIH
HasBaH «Takum-To» (KN 108.9-10 amuko namaisa namnaham apy
amuko nama) — MO>KHO AyMaTh, UTO IMEHHO II0CPeACTBOM yKa3aTeAb-
HbIX MeCTOMMeHMf;I, OTHOCAIIIUXCSI K AIO6OMy ,ZI,EHOTaTy, AOCTUTACTCSI
AHOHMMHOCTb TEPCOHAXEN U YHUBEPCAABHOCTD ITOAOXKEHU, KaK U
BCeOOIIHOCTD OYAAMICKUX UCTUH (UTO AO0AXKHO NIOAPa3yMeBaThCs, B
4aCTHOCTY, U HEOIPeAeAEHHOCTBIO BpeMeH! OTCYTCTBMS ChIHA, CM.
BbIIIIE). YMECTHO HallOMHUTD B HTON CBA3U O IOPa3UTEeAbHO 0AM3-
KMX MOTMBaX aHOHUMHOCTU U YHMBEPCAaAbHOCTH, ITPOHULIATEABHO
BckphIThIX B. H. TonoposeiM B kapTune PemOpanara «BossparttieHne
04yAHOTO cblHa» (MHe M3BeCTHa MX IlepeAada 13 BpicTyTiAeHus T. B.
LIvBbsH, HanledaTaHHOM B cOOpHuUKe Texcm u Kommenmapui. Kpye-
Ablll cmoA K 75-Aemuto Bauwecaaséa Beesorodosuna Mearosa, Mocksa:

"' Tepesoga, npeaaaraemniii 8 usaauun H. Kern, The Saddharmapundarika or the
Lotus of the True Law, Delhi-Varanasi-Patna: Motilal Banarsidass, 1965, p- 11,
Cy1IecTBeHHO oTAndeH oT moero: “All these laws are faultless, unshaken, ex-
empt from destruction and commencement; but there is no law in them. When
we hear this, however, we cannot believe.” bbiao 6s1 nHTEpecHO 3HaTh, KAKOBBI
BECKIe apryMeHThl B 1101b3y nepesoja KepHa, KOTOpbI MHe npeacTaBasieTcst
HpOI/ISBO/lI)H])]M.

'2 Uto u 2aéT e11g 0AMH NOBOA BUAETH TyT OKaMeHeBILINe CAeAbl TIOCBAIeHS]
Ha 11apCTBO COTAaCHO TMNOTe3e, BrickazaHHOM B cTaThe I1. Kseaant (p. 895).
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Hayxka, 2006, cTp. 41-42): “B xapTuHe PemOpanara [...] uctopus 6aya-
HOTO CblHa MpPOAOAXKaeT OCTaBaThCsl He3aKOHYEHHOM, OTKPBITONM, O
4EM U OIOBeljaeT Hac B3IAsIA CBUAETeAs], HallpaBAEHHBII Ha ChIHA
[.]. Cama oTkprITOCTH MCTOpUYU HAYAHOTO CHIHA AOIYCKAeT AyMaTh,
4TO, MOXKeT OBITh, 9Ta UCTOPUsI HE TOABKO O TOM MMsIpeKe, KOTOPBIN
ceifyac npumnaA K pyAu OTlia, HO M O KAXJ0M, KTO MOXKET OUyTUThCA
B IIOAODHOI CUTyaluy, O Ka’kKAOM 0fie, Aa’Ke eCAU STOT KaXKABbli
oTel He II0AO03PeBaeT, UTO BTa UCTOPU: O HEM caMoM.”

Hakonerr, HeckoAbKO €A0B O IIOCAeAHMX CTpOUKaXx IIPUTYH, IIpea-
IeCTBYIOMMX eé pepuduiuposaHHOMY BapuaHTy. Kak 1 Hauaab-
Hble CTPOKH, OHM ITOAHOCTBIO OTBeYaIOT (PUIYpPaTUBHON PUTOPUKE
Bcero Tekcrta. Tak, yueHuku bByaarp Ha3piBaOT ceds «10400HBIMU
ceiHOBbAM Tarxarater» (KN 108.16 putrapratiriipakas tathagatasya), ato
COOTBETCTBYeT CA0BaM OTLa, IIPeACTaBASIONIero CBOE Droaoruyec-
KO€ OTLIOBCTBO B BIJ€ YCAOBHOTO OTLIOBCTBA. Bcaea TeHAEHIIMY MEHBI
HaMIMEHOBaHMI1 KOHe4YHasl I1e1b YUeHMKOB — HMpBaHa — y1io4004s1-
etcst exxeaHesHoi naate (KN 109.3—4, 9 divasamudra), coctasAasiio-
Iell OYEeBMAHYIO aHaAOTUIO T14aTe, T101y4aeMOl CBIHOM, 3aHSITBHIM
paboToit B gome oT1a. KajkeTcss HeCOMHEHHBIM, UTO 3aKAKYeHMe
MPUTYM B KOHLIETITYaAbHOM OTHOILIEHUM 001alaeT TeM Ke BecoM,
YTO M OCHOBHOJ €€ TeKCT.

Hazo aymars, uTo npoTnsopeuns, KOTOPBIMY OTMeU€eHBI CA0Ba
YUEHMKOB O MX HeXXedaHUM oOpecTu 3HaHMe, UX YTBepKAEHUs O
HEe3HaHMM Y HEIIOHMMaHUM Y4eHUs1 OIlpaBAaHbl TOABKO HEOOX0AM-
MOCTBIO, IIOATBEPANTS, B COTAaCuM C 0O11Iel KOH(UTY palyert Happa-
TUBHOIO MaTtepuasda 0O OTLe U CbIHE, TO, UTO COCTaBASIeT CYLJHOCTb
1 oDI1lee CMBICAOBOE 3aAaHle IIPUTYM: AYXOBHOE OTLIOBCTBO ByAAb!
B OTHOIIIEHMU K yueHuKam."

13 T.B. LIuBbsH cchlaaeTcst Ha HEAOCTYIIHYIO MHe ctaThio B. H. Tonmoposa “®u-
rypa-dyHkums ‘ceugeteas’ y Pembpanara” s c6. Beedenue 6 xpam, M., 1997, cTp.
344-365.

¥ JInTepecHo 4TO Kallrapckast BepCis TEKCTa COAEPKUT YTOUHeHMe, Kacako-
111eecst yCUAMIA € LeAbIO COXPaHeH s COKPOBUILIA, KAKOe COCTaBAsIeT AXapMa, 1
COCTOsIHUS BeAHOCTH, B KOTOPOM HaXOAATCA yYeHUKU. Jaxe JOoImycKas AaKy-
HapHOCTh TEKCTa, CChIAKa HA OCHOBHOE IIPOTUBONOCTaBAEHHE TIPUTYI AOBOAb-
Ho ouesligHa: cMm. SPK 18b 4-5 daridracinta(m) ca vi(ci)ntayama visramyantd ima
buddhakoéam «O0TAaBasiCh CBOUM MbICAsIM OeAHBIX, yCUAMBaeMCs Mbl (0BpecTn)
cokpostiie [TpocBeTAeHMS»; K A€KCUYeCKOMY COCTaBy CTPOKH CP. CKa3aHHOe O
coine KN 108.6 paurvikaya daridracintaydrtiyantah «MydmumeIit MBICABIO O CBOET
BGeaHOCTH.»
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Esanzeavckas nAapaAreAb UAU ucmopuqeacuit UCTOYHUK?

B MoI0 3agauy He BXOAUT peleHue Borpoca 00 MCTOUYHMKE
OyAAMIICKONM NPUTUYM, KOTOPBIN HEKOTOphIe aBTOPBI XOTeAU OBl
BuAeTh B EBanreanu ot Ayku (15.11-32). [IpeacraBasercs Goaee
Ba>KHBIM yKaszaTh crneuuduyeckoe coiepKaHue O0yAAUIICKOO
IOBEeCTBOBaHMs, B CBOEM pa3BUTUM I10AHOCTBHIO OTBedalollee
Oy4AUIICKOMY MEHTaAUTETY.

OcHOBHbIe YepThl €BaHIeAbCKOI IIPUTUM TAaKOBBI (51 CChLAAIOCH Ha
TEeKCT CMHOAaAbHOTO U3ganus Hosoro 3aBeTa).

Maaamuit CblH HEKOTOPOTO OTLa NoAydaeT CAeAYIOUYIO eMy
4acTb OTLIOBCKOTO MMEHUs, YXOAUT B AaAbHIOI CTOPOHY; >KUBS
pacryTHO, pacTo4aeT CBOE MMEHNe; OKa3bIBasiCh B Hy>KAe, pellaeT
MOMTU K OTLY U NPU3HATh, YTO COTpeIlnA IIpOTUB HeDa U nepe
HUM U T€M CaMbIM HEAOCTOMH Ha3bIBaThCsl €0 CHIHOM, a AOAXKEH
OBITh NIPUHAT B YMCAO HAEMHUKOB; yBUA€A €r0 OTell U C>KaAUACS:
“(...) mpuHeCcUTe AYUIIyIO 0AeXKAY (...), IpUBeAUTe OTKOPM AEHHOTO
TeAHKa U 3aKOAUTe: CTaHeM eCThb U BeceAUThcs. 160 STOT ChlH MOii
ObLA MEPTB 1 OXK1A, IIpoNajaa 1 Haweéacs” (15.20—24). OTseT oTLa
Ha THeB CTapLIero ChlHa, HUKOTAa HeIlpecTyTaBLIero ero rpukasa-
HUIA, TIOBTOpPsIET 3Ty MOTUBUPOBKY (15.32), TOr4a Kak MOpaAb IIpu-
TYM BhIpa>keHa CAeAyIOLMMM cA0BaMu: “Ha HeOecax Hoaee pajocTu
OyaeT 00 0AHOM IpelIHMKe KaIOIIeMCsl, HesKeAU O AeBSHOCTa AEBATH
NpaBejHMKaX, He UMeIOIMX Hy>KAbI B rToKastHun” (15.7).

[To cyiiecTBy TOABKO MOTHMBBI yXOAa U BO3BpallleHMsl CblHA B
AOTIOAHEHMEe K MOTHBY pacTOuaeMoro OOraTcTBa OKa3blBAIOTCS
obmuMu 445 6yAAUICKON U eBaHTeAbCKON NMpuTun. PyHKIIUK Ke
Ka>XA0TO MOTHIBA, CXOAHBIX AUIIb ITOBEPXHOCTHO, B 0DOUX TEKCTaX
AOCTaTOYHO pa3AMYHBI.

Bossparnienne cbiHa B OyaAMIACKOM TeKCTe CAYYailHO U UMeeT
MeCTO B UTOTe ero GecLieAbHBIX CTPAHCTBUA (B M3BECTHOM IIPOTUBO-
pedYunn ¢ STUM OKasblBAETCs MBICAB OTLA O A0OPOBOABHOM BO3Bpa-
ILEHVM ChIHA, YTO, BO3MOXHO, 6110 HEODXOAMMO AAS! Y TBEPIK ACHUS
cB0DOAHOTO BhIGOPA B Cyab0e). BosBpaitienne 6ayAHOro chiHa B eBaH-
reAbCKON MpUTUYe TPOAMKTOBAHO HEOOXOAMMOCTBIO BBIKMBAHASI.

Ecan B OyaAMIICKOI BepcUM OTLOBCKOe HOraTrcTso — npeamer
OIlaceHUI CblHa, 6Ay4an7x ChIH BO3Bpallla€TCsl UMEHHO B IIOMCKaX
62arocoCcTosIHU AL
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Oreun, metadopruecku npeacrasasiromit byaay, nepeaér coiny
B HaCAeACTBO BCE CBOE COCTOSIHME, TOrda Kak B EBanreaun ceiny
AOCTaETCSl AUILDb YaCTh OTLIOBCKIX OOTaTCTB.

Haxonern, ecan B 6yaauiickoM TeKcTe ChIH M30eraeT OBAaACHMS
BoraTcTBOM U CTpeMMUTCsI K e AHOCTH, B €BAHTeABCKOM TeKCTe 6ayA-
HBIVI CHIH BO3BPAIIIAETCsI C TEM, YTOOBI CTaTh HAéMHUKOM Yy OTLIA U
n3bexxaTh rOA0AHOM CMEPTHL.

[locaeanee 3amMedaHme KacaeTcsl XPOHOAOTUM, CIIpaBeAAUBO
yTBepXAaemoit bemmeMom, koTopsiii cuntaet, uto CyTpa bBaaroro
/loToca cy1mecTsoBala 3340410 A0 XPUCTUAHCKOM SPbI 1 YTO, CAeA0-
BaTeAbHO, €BaHTeAbCKasl MIPUTYA He MOXeT OBITh ITpM3HaHa MCTOY-
HIKOM Oyaaniickolt nput4du. CoraacHoO 3TOMY aBTOPY pedb MAET 06
o0LeM pa3BUTUN PeAUTUO3HO MBICAN U O TOXAECTBEHHOM OIIbITe
B ABYX pa3AMYHBIX KYABTYypax. PaCXO)KAeHI/ISI 1 IOBEPXHOCTHbLIE
cxoAcTBa 00enx Bepcmii IOyunuTeAbHBI, IoAaraeT bemmem: nMeHHO
rocAeAHee 3aCTaBMAO MEHs 3aHOBO [pOaHaAU3NpPOBaTh OyaAuIic-
KOe roBecTBOBaHue. /i 04HO 3aMeyaHne belriema BrI3bIBaeT BO3-
pa’keHme: OH JOITyCKaeT, 4TO ommOKa ChIHa B OyAAMICKOM ITpUTYe
B €r0 OTKa3e BOCIOAb30BaThCs MOAOXKEHeM, KOTOpOe MO3BOASIeT
oOpecTn AyXOBHBIE 3acAyTu (spiritual merit, p. 162). Mue xe gyma-
€TCsI, UTO HeAb3s 3a0bIBaTh, UTO B IPUTYE pedb UAET IIPeX e BCero
O KOHKPEeTHBIX MaTepuaAbHbIX DAarax, KOTOpble MPeACTaBASIOT Ha
IIpaBax 3HAKOBO¥ UITOCTAC COKPOBUIIIE YUCHNS.

The Parable of the Lost Son
(From the Sutra of the Lotus of True Dharma)

Boris Oguibenine

Abstract

The paper deals with a tale found in the fourth chapter of the
Saddharmapundarikasiitra, known as the Parable of the Lost Son.
The Sanskrit text is translated in Russian (this appeared to be use-
ful, since no Russian translation has been made until now) and fol-
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lowed by a commentary uncovering the profound meaning of the
parable. Some considerations are given regarding the presumably
analogous tale found in the New Testament (Luke 15.11-32): it is
argued that the Buddhist tale could not have been inspired by the
Christian tale, nor could the reverse be true, as both texts belong to
two different traditions and use the wandering adventures of the
son in two quite distinct perspectives.



The Dam pa’i chos pad ma dkar po’i mdo and
its Central Asian Manuscript Fragments:
A Reappraisal

SUNITIKUMAR PATHAK

Dam pa’i chos pad ma dkar pa’i mdo (PDM)

According to the Ka tan dkar chag, the PDM (Toh. 113), its commen-
tary Dam pa’i chos pu nda ri kar ‘grel pa (Toh. 4017) have been rendered
into Tibetan during the snga dar (7—9'* centuries CE). In collabora-
tion with Kashmirian Surendrabodhi, Sna nam ye shes sde, trans-
lated the root text, and its commentary was translated by an anon-
ymous translator. The commentator of the sutra was Prthvibandhu
(T. Sa’i rtsa lag). Taranatha in his Rgya gar chos ‘byung' referred to
Sa’i rtsa lag as a contemporary of Silabhadra at Nalanda.

The PDM (Saddharmapundarika-siitra in its Indian original) in
the Bka’ ‘gyur is preserved in the general section of mdo sde, while
Nepalese traditions count the PDM as a Vaipulya-siitra class (T. shin
tu rgyas pa'i mdo sde).? The Chinese catalogue preserves this sutra
under the Nirvana class of the Mahayana-sutras
da sheng jing de nie pan bu).>

Academics involved in Buddhist studies have varying opinions
about the PDM due to its confusing contents and structure.* An
attempt reappraises the PDM in spite of numerous published works
since the nineteenth century. In this regard no adequate study of its

V' Taranatha’s History of Buddhism in India. Eng. tr. Lama Chimpa & Alaka Chat-
tapadhya (1993: 261).

2 Winternitz 1993: 283.

3 Nanijio, B. A Catalogue of the Chinese Tanslation of the Buddhist Tripitaka (1989:
44-46; Serial Nos. 134, 136, 137, 138, 139).

4 Dutt 1986: 1f.
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Tibetan materials in the Ka tan has yet been undertaken. The finds
of manuscript fragments of the PDM from Central Asia are impor-
tant, although those finds belong to a later date than the early Chi-
nese versions of the sutra.

Chinese versions of the PDM

(i) 265—376 CE.

Two renderings of the PDM had been attempted; i.e. the

#c Sa tan fen tuo li jing, by the translator, whose name has been lost;
this appears to be an earlier translation than the IE/A#48 Zheng
fa hua jing by Fahu (Dharmaraksa) belonging to the Tunguan (the
Western region adjacent to the Great Wall of China).

(ii) 384—417, the later Jin Dynasty.

The third rendering of the PDM was made by Kumarajiva of Kara-
shar under the title Miao fa lian hua jing, which became
an important source in the growth of the Tiantai Lotus School of
Chinese Buddhism.

(iii) 589—618, the Sui Dynasty.
Jnanagupta of Gandhara and Dharmagupta from a state of South-
ern India translated the PDM with its additional chapters and pas-
sages in the ¥Snn i Tian pin miao fa lian hua jing. This was
completed in 601. The introductory note of the said version in Chi-
nese examines the growth of the PDM during several stages. (See
Appendix A)

Its Chinese versions show that the PDM was compiled using
multiple ideas that arose in different Buddhist seats inside India
and abroad since the Vaisali council area in the 4™ century BCE.

Diverse Contents of the Compilation

The contents of the PDM may appear in successive order, although
the sutra manual opens in the same tone as “Thus I heard’ (Chap-
ter I). The sutra is arranged as follows:



63 Sunitikumar Pathak

(1) The scope of the PDM was to elucidate the expedience of the
Buddha, using illustrations and analogies (Chapters II, III, Appen-
dix A for chapter divisions).

(ii) The categories of recluses for spiritual advancement fall under
two headings: (a) un-equipped and (b) equipped for ‘becoming’
a bodhisattva, ‘elect being’ towards the enlightenment or ‘bodhi’
(Chapters L, IV, and VI). Instances of the individual recluses were
cited for objectivity, referring to their previous conduct with strong
determination (Chapters VII to IX).

(iii) After being equipped with requisite efficiency, an elect being
bodhisattva would undergo to offer succour to those who had been
floating on the ocean of suffering. Thereby these efficient ones
would possess the status of Tathagata (Chapters XIII, XIV & XX).

(iv) As a physician becomes capable of diagnosing illnesses, the
Tathagata Buddha achieves that power of expedience by dint of
antecedents, including donations, moral precepts, tolerance, vig-
our, mental concentration and wisdom par excellence (Chapters
V, XX, XXII to XXV). Thereby the scope of becoming innumera-
ble Bodhisattvas and Buddhas can be revealed (Chapters XVI and
XIX). Thus the ideal of selfless altruistic service becomes the objec-
tive of human life, with the goal of achieving the status of Buddha-
hood for all individuals (XXVI). The Dharani-mantra (Chapt. XXI)
is included herein.

(v) It is thus that the highest status of Buddhahood, samyaksambo-
dhi (T. yang dag par rtog pa am yang dag par khan du chub pa), comes
within reach. The sutra is entitled ‘the Lotus of the True Law’, and
it aims to cleanse the individual who is in a muddy state of igno-
rance. The last chapter (XXVII) concludes what is contained in the
second chapter on the Buddha’s expedience. The objective of the
sutra is clearly expressed as the declaration that Buddhism is one;
its plurality is apparent in order to accommodate the multitude.®
This requires popular dissemination (Chapters X-XII & XVIII).

5 Tibetan theg pa equivalent to Skt. yana has more than one meaning in con-
textual variations.
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The DPM may be regarded as a mirror that reflects the histori-
cal growth of Buddhism in the millennium since its inception. Bud-
dhism becomes a faith of the multitude with no discrimination on
the basis of colour and sex. Such a broad diaspora came into being
when the Buddhists of the Pataliputra Council welcomed the mis-
sionary spirit of the Buddha for the welfare of the many. Buddhist
missionaries thereafter made efforts to spread the Buddha’s say-
ings outside the then India into the neighbouring countries belong-
ing to the Ionians, an ethnic branch of the Greco-Bactrians of Asia
Minor® and the Scythians, who were regarded as "Yona’ in Pali, cor-
responding to the Sanskrit Yavana. This was Yonarattha (in Pali), the
kingdom of the Ionians and Bactrian Greeks.

The Mahayana developed in Yonarattha

Historically speaking, Alexander’s invasion (327-325 BCE) up to
the northwest Bharata-varsa, along with his expansion of military
power in what was then West Asia, had an impact on cultural syn-
ergy among the local peoples. The Buddhist missionaries who had
been entrusted to spread the teachings of the Buddha among the
inhabitants of the northwestern neighbouring countries faced new
environs as and when they came in touch with the neighbouring
peoples of Yonarattha.®

5 A.L.Basham (1954) in The Wonder That Was India pointed out that the Bac-
trian Greeks belonged to the Asiatic Greeks. They invaded the Iranian Gover-
nor of Parthia by the middle of the 3" century BCE.

7 Dareios in his Nags-e-Rustom inscription referred to multiple provinces
belonging to different peoples in the adjoining West Asia: Mada (Media), Sa-
siana, Paroava (Parthia), Haraiva (Areia), Baxtris (Bactria), Sugada (Sogdiana),
Xuvarazmis (Chorasmia), Zranka (Drangiana), Haraxuvatis (Arachosia), Oatt-
agus (The Suttagyde), Saka-haumavarka (Hauma-preparing Saka), Saka tigra
Xauda (Saka with pointed caps), 13. Saka tyaity taradariya (Sakas resided on
the other side of the Ocean, i.e. the Caspian Sea, which was the natural bound-
ary separating Asia from Europe in ancient times); see Ghosh 1957: 169f.

8 Yonarattha or Yonaloka in Pali may be the area where the Greeks (Hellen-
ic and lonian) settled following Alexander’s invasion, including Alexandria
of Caucacus (Kapisa). Dipavamsa V111, 9; Mahdvamsa X11, 5, 39, Samta-pasadika
(Nalanda edu.) I, 55, 58, 59, record that Yonaka Dhamma-rakkhita was deput-
ed to Aparantaka, and Maharakkhita was dispatched to Yonaloka. They are
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The Iranians also, who might have had some link to the ancient
Vedic people since the third millennium BCE,® developed a differ-
ent cultural tradition as professed by Zarathustra (circa 1000 BCE).
Zarathustra innovated six moral values called amesha spenta, like 1.
vahumana, broad thought for the welfare of many; 2. asha, ethical
integrity; 3. khshathra, divine transcendental power showered from
above; 4. arsmiti, faith in divinity; 5. haurvatal, surrounding totality;
6. amerelot, the quest for immortality."”

The inhabitants of Ionia and the Seleucid Hellenic Greeks, who
inherited and continued their regime up to the Christian era, inher-
ited the legacy of the ancient peoples of Crete, the Greek mainland,
Macedonia and adjoining areas. The Ionians and the Greco-Bac-
trians used to pay regards to the physical items in nature around
humans, such as trees, rocks, rivers, etc., and they used to worship
the symbolic manifestations of deities like Zeus, Apollo, Athena,
etc. in religious ceremonies."

The Buddhist missionaries explained their rational ethics to
them with the Buddhist principle of cause(s) and effect(s) to deter-
mine the changeable reality in phenomena surrounding humans.
A tendency of accommodating the flexibility of the Buddhist mis-
sionaries with the heterogeneous people having a respective strong
cultural background gave Buddhism an unprecedented status for
a greater number of people — Mahdyana.> The PDM presents this
in several chapters, and it is generally epitheted as popular Bud-
dhism,” in contrast to early monastic Buddhism. The sutra rep-
resents the compilation of Arhathood, Bodhisattvahood and Bud-
dhahood with a tendency towards compromise and adjustment.
Multiethnic peoples obtained a unique forum to be under a com-
mon banner that is named Mahayana, the Great Vehicle to accom-
modate a larger number of peoples. A focus on the Mahayanic

said to have succeeded in disseminating Buddhism among a large number of
people there.

° The Mittani War (c. 1400 BCE) may have been the cause of the split between
the orthodox Iranians and liberal Vedic people.

19 Encyclopaedia of Religion and Ethics, Hastings; see the relevant sections.

T Ibid.
12 Nagarjuna in his Mahayanavimsaka, ed. Vidhushekhar Bhattacharya, Visva
Bharati, 1929, mentioned the significant characteristics of Mahayana.

13 Dutt 1930: 44.
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trend in compromise with the least sectarian and ethnic diver-
gences may be traced in the Bamiyan images and paintings.*

Arrival of Buddhism in Central Asia

The finds of multiple fragments of Sanskrit and Prakrit manu-
scripts from Central Asia has opened a new dimension in Bud-
dhism for about a century. The fragments of the PDM become sig-
nificant here. The Buddhist missionaries crossed the Gobi desert of
Central Asia along two caravan routes together with multiethnic
traders. The PDM manuscript fragments have already been stud-
ied by their European exponents, as stated in brief.

(i) Three separate fragments of the PDM had been excavated by Sir
Aurel Stein at the Khadalik site, not far from Lau Lan.”® They had
been identified by Rudolf Hoernle' of Calcutta. Later, H. Luders'
and F. W. Thomas'® examined them critically. The presumed date
of the calligraphic writings may be the 5"-6" centuries CE.

(ii) The fragments of the PDM collected by the Russian explor-
ers have been examined by N. Theodre Petrovski.”” In compari-
son with the PDM Nepali manuscripts preserved in Europe he
remarked poignantly that the fragments appeared ‘more Prakrit-
isms and expressions incorrectly translated into Sanskrit’.® Criti-
cally speaking, those fragments preserved the earlier stage of the
PDM than that recorded in the Nepalese PDM edition from the 11"
century.?

14 Bagchi 1955: 94; Litvinsky 1956: 88-89.

15 Stein 1932.

16 Hoernle 1899, 1901; Hoernle 1914: 132f, 138f.
/" Luders 1912.

'8 Thomas 1952.

19 Kern 1884.

%0 H. Luders, A. R. Hoemle and N. D. Mironov examined the patterns of their

calligraphic scripts in relation to the Prakrit language of the fragments of man-
uscripts, to determine the probable dates of each bundle of manuscripts.

21 Same as note no. 4 above; see Dutt 1986.
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(iii) Turkish-Uighur version of the PDM

The Kuan-8i-im Puskar? edited by W. Radloff from St Petersburg
(1911) speaks of the popularity of the PDM among the Central
Asians. Prior to that, Khotan® had became an important Buddhist
seat when the caravan trade routes had flourished in and since pre-
Christian days. Mahayana Buddhism had been practiced there, and
it later reached China through Buddhist missionaries. The mono-
graph preserves some fragments of the PDM on Avalokiteshvara,
the Rajavavada-siitra. The finds discovered by Zakov from Turfan
became significant materials.

Buddhism had reached Central Asia before Christ, and flour-
ished through centuries in spite of repeated interference by the
Nestorians and Manicheans, Jews, Zoroastrians, and later by the
Muslims.

Gilgit Manuscripts of the PDM

Under the patronage of Maharaja Hari Singh, about 45 leaves of
the PDM have been discovered. Some of them are both broken and
unreadable.” Gilgit in Kashmir (now in Pok) had been an important
Buddhist centre, where a large portion of the Miila-sarvastivada-
vinaya was found.

Again, a few leaves (3) have also been collected by W. Baruch,
who has studied them in connection with their calligraphic impor-
tance. He also compares the relevant Chinese versions in Beitrage
zum Saddharma pundarika Sutra.”

Prior to that, a portion of the PDM had been noticed by La Val-
lee Poussain in the Journal of the Royal Asiatic Society, London (1911).
Nalinaksha Dutt elaborated this in his edition of the PDM (the Asi-
atic Society Calcutta, 1953). N. D. Mironov of Russia made efforts
to edit a fragmentary portion of the PDM belonging to the Aurel
Stein collection from Central Asia. The revised edition of the PDM

22 B. Nanjio referred to the Chinese version of the PDM for Avalokiteshvara.

# Stein 1903.
2 Same as note no. 4 above introd. Gilgit Manuscript; see Dutt 1986: XI.
2 Baruch 1938.
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published in 1953 was more revealing than the Bibliotheca Buddhica
edition prepared by H. Kern and B. Nanjio (1904).

Nucleus and extensions

(i) The Indian Buddhist traditions claim that the Buddha delivered
the nucleus of the PDM while in a cave on Vulture Peak adjacent
to Rajagrha.”

(i) Divergent source materials of the PDM already discussed leave
room to hold that the sutra had been changed a number of times,
and those were incorporated, as mentioned by Jnanagupta of
Gandhara and Dharmagupta of South India.

For instance, the metrical verses or gatha in chapters excepting
XXII, XXVI and XXVII should be referred. It has been suggested
that those gathas were occasionally used for recitations among the
Buddhist communities. Luders opined that the PDM was originally
in Prakrit. In contrast to the Sarvastivadins, the Mahasanghikas
preferred Prakrit to preserve the Buddha's sayings as they deemed
fit. Chapters XXI, XXII, XXV, however, have few gathas, and these
may be counted on the fingers. (Appendix)

(iii) Some divergence between the Nepalese manuscripts and
the Tibetan version can be found. Again, the commentary by
Prthvibandhu available in the Tibetan version does not appear to
be convergent with the Tibetan version in the Kanjur (Toh. 113). In
his revised edition of the PDM published by the Asiatic Society
in Calcutta (1953), Nalinaksha Dutt referred to some variant por-
tions.

(iv) A chapter on the Dharani-mantra, as usual, represents the sttra-
manual. The Suitra and the Tantra in Mahayana have been supple-
mentary, and there is no demarcation between them.?”

From the above, the following deductions may be made:

? Thomas Walters expressed doubt and remarked: “For pilgrims the
Saddharmapundarika-sitra and §ﬁrangama-samﬁdhi—satm, composed long after
the Buddha’s decease, were his genuine utterance delivered in the circum-
stances set forth in their opening paragraph; Walters 1905, 11, 152ff.

27 Doboom Tulku 1984.
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(i) The sutra form of the PDM, as the traditions corroborated by
Xuanzang, might be in gatha, and the language was probably in
mixed Sanskrit, having Prakrit usages to make it understandable
to as many people as possible.

(ii) The PDM in its earlier phase might have been short enough in
gatha metrical verses relating to the chapter III on comparison with
similes. That portion might have relevance to the Vatthiipama-sutta
in Pali Majjhima-nikaya.

(iii) In order to elaborate the expedience (Chapter III, verses 111-
112) as adoptable for the preservation of the Doctrine after the
demise the Buddha, the PDM laid emphasis on the One Vehi-
cle Buddhayana. In the spirit of the integration of three yanas —
Sravakayana, Pratyekabuddhayana and Mahayana, an attempt was
made during the sequel of schisms.

(iv) The structure of the sutra in dialogue form, dri lan pa’i lugs,
appears to be an old practice in the monastic order that prevailed
among the Indians. Again, the practice of recital of the Doctrine
dharmabhana was popular among community members at gather-
ings. Here chapters X and XVIII are referred.

Resultantly, the PDM becomes important to provide requisite
materials to introduce unalterable faith and devotion under any
circumstances. An optimistic view of human life up to becoming
Bodhisattvas and becoming Buddhas. In that respect, developed
irrespective of sex and colour, the title of the sutra — the White Lotus
of the Good Law becomes justified. A human being takes form from
genetic mud, but excels like a white lotus due to his merit.
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Appendix

Variations in chapter title in the Chinese source materials availa-
ble of the Dam pa’i chos pad ma dkar po'i mdo & Pundarika ‘brel pa in
Tibetan

SI | Title of Chapters Remarks
No.
1. | nidana-parivarta (p) No variation in name, though
Introductory Chapter (K) about | the contents are in different
the occasion of deliverating the |readingsin CV I, I, III, IV, V.
sutra Sanskrit ms. fragment finds
gleng gzhi le'u dang po edited by N. D. Mironov (=M)
differ from the Nepali mss.
edited by Kern & N. Dutt.
The Tibetan Commentary CTV
elaborates this chapter in three
bam po(s).
2. |upayakaudalya-parivarta CTV 4* & 5t bam po.
Expedient Skilfulness
thabs mkhas pa’i le'u
3. |aupamya-parivarta CTV 6™ bam po
A Parable (K) CV(s) agree
dpe’u le'u
4. |adhimukti-parivarta CVs agree
Disposition to the Liberation CTV title dad pa'i le'u
mos pa'i le'u
5. |osadhi-parivarta CV(s) agree
sman gyi le'u CTV sman gyi ci shing las dpe
bstan pa'i le'u
6. |vyakarana-parivarta CV(s) agree
Announcement of Future Des- | CTV sman gyi ci shing las dpe
tiny (of the Buddha’s teachings) | bstan pa‘i le'u
nyan thos lung bstan pa'i le'u
7. | pirvayoga-parivarta CV(s) agree
Ancient Devotion CTV sngon byung ba’i le'u ‘chad
sngon gyi sbyor ba
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SI | Title of Chapters Remarks
No.
8. | pancabhiksu$ata-vyakarana-pari- | CV(s) agree
varta CTV examines differently in
Announcement of the Future brief
Destiny of Five Hundred
Monks
dge slong Inga brgya lung bstan
pa’i le’u
9. |anandarahuladi-dvisahasra- CV(s) agree
bhiksu-vyakarana-parivarta CTV agrees but in brief
Announcement of Future Des- | CTV dge slong nyis stong pa’i
tiny of Ananda, Rahula and le'u
Other Two Thousand Monks
kun dga’ bo dang sgra gtsan zin
dang dge slong nyi ston lung bstan
pa’ile’u
10. |dharmabhanaka-parivarta CV(s) agree
The Preacher CTV agrees
chos smra ba
11. |stupasamdarsana-parivarta A. CVIIL III, IV assembled in
Apparition of a Stupa chapters CV 11 and 12
mchod rten bstan pa B. CV'V keeps the 11* chapter
CTV rin po che’i mchod rten bstan |separate
pa’ile’u C. Mss. fragment finds in Cen-
tral Asia (Hoernle Ms. Nos. 148
and 253) cp. The Asiatic Society
edn. 171-173
12. | utsaha-parivarta A. CVIL IIL, IV chapter 13
Exertion B. CV'V, chapter 12
spro bar bya ba C. Hoernle noted a difference in
reading
CTV omits the chapter
13. | sukhavihara-parivarta A. CVII III, IV chapter 14

Peaceful Life
bde bar gnas pa

B. Nepali version of Chapter 13
is the same as the Sanskrit title
reads

D. CTV omits the chapter
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SI | Title of Chapters Remarks

No.

14. |bodhisattva-prthivi-vivara- A. Chapter 14
samudgama-parivarta B. Same as Sanskrit title
Emergence of Bodhisattva from |D. CTV omits the chapter
the Gaps of the Earth (K)
byang chub sems dpa’ sa ru gnas
thon so

15. | tathagatasyayus-pramana-pari- A. Chapter 16
varta B. Same as Sanskrit title
Duration of Life of the CTV omits
Tathagata
de bzhin gshegs pa’i slar tshe’i
tshad

16. | punyaparyaya-parivarta A. Chapter 17
(Exposition Merits) B. Same as Sanskrit title
rjes su yi rang ba'i bsod names C. Hoernle notes different read-
bstan pa ing

CTV omits

17. | anumodana-punya-nirdesa-pari- | A. Chapter 18
varta B. Same as Sanskrit title
Indication of Merits CTV omits
rjes su yi rang ba'i bsod nams bstan
pa

18. | dharmabhanakanusamsa-parivarta | A. Chapter 19
Advantage of the Preacher B. Same as Sanskrit title

CTV omits

Tibetan version (Toh. 113) trans-
lated by Surendrabodhi and
Sna nam Yeshe sde reads the
title skye mched drug rnam par
dag pa’i phan yon

19. |saddparabhiita-parivarta A. Chapter 20
Account of Bodhisattva B. Same as Sanskrit title
Sadaparabhiita CTV omits
rtag tu brnyas pa

20. | tathagatarddhyabhisamskara-pari- | A. Chapter 21
varta B. Same as Sanskrit title
Conception of the Transcendent | CTV omits
Power of the Tathagatas (Kern)
de bzhin gshegs pa'i rdzu ‘phrul
mngon par ‘du byed pa
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Sl |Title of Chapters Remarks

No.

21. | dharani-parivarta A.CVIII and IV chapter 26
Spells (Kern) B. CV Il chapter 25
8gzungs sngags C. CVV chapter 21

CTV omits

22. | bhaisajyardja-pitrvayoga-parivarta | A. CV 11l and IV chapter 23
Ancient Devotion of Bodhisat- |[B. CV 1V and V agree in title
tva Bhaishajyaraja CTV omits
sman gyi rgyal po’i sngon gyi
sbyor ba

23. | gadgadsvara-parivarta / mangalas- | A. CV Il and IV chapter 24
vara-parivarta B.and C. CVII and V agree in
Kern omits its English render- | title
ing CTV omits
sang sang po’t dbyangs (The Voice
of Submission)

24. |samantamukha-parivarta A. CV I chapter 25
All Sided One CVIII chapter 25 (gdtha por-
spyan ras gzigs dbang phyug gi tions) additional in 4 fasc.
rnam par ‘phrul pa bstan pa B. CV'V agree

CTV omits

25. |Subhavyithardja-pirvayoga-pari- | A. CV Ill and II chapter 27
varta B. CV IV chapter 26
Ancient Devotion CV 'V chapter 25
Shubhavyuharaja (K) D. CTV omits
rgyal po dge ba bkod pa’i sngon gi
sbyor ba

26. |samantabhadrotsaha-parivarta A.CVIII and IV chapter 28
Encouragement of Samantab- B. CV II chapter 27
hadra V chapter 26
kun tu bzang spro bar bya ba CTV omits

27. |anuparindana-parivarta A. CV Il and IV chapter 22

The Period (K)
yongs su gtan pa (1 leave for the
period ahead)

B. CVII chapter 28
CV V chapter 27
CTV omits
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Abbreviations:

CVI(Njio 134) Sa tan fen tuo li jing (translator not men-
tioned), (Western) Jin Dynasty 265-316.

CV I (Njio. 138) Zheng fa hua jing (tr. Dharmaraksa Zhu

Fahu), Western Jin Dynasty 265-316; Sanskrit Mss. might have
been from Khotan.

CV III (Njio 134) Miao fa lian hua jing (tr. Kumarajiva),
Later Jin Dynasty 384—417.
CV IV (Njio 137) Miao fa lian hua

jing guan shi yin pu sa pu man pin (Gathas trn. Chapt. XXIV by
Jnanagupta) Northen Zhou Dynasty 567-589.

CV V (Njio. 139) Tian pin miao fa lian hua jing (tr.
Jnanagupta Il and Dharmagupta); Sui Dynasty 585-618.

CTV Tibetan version of commentary ascribed to Sa’i rtsa lag (Toh.
4017) dam

pa’i chos pu nda ri ka'i ‘grel pa. The translator was from Sinhala (Sri
Lanka).

Hoernle mss. Manuscript Remains of Buddhist Literature found in East-
ern Turkestan. London, 1914.



Vimalakirti-nirdesa-sutra: A Discourse on
Open-mindedness and Shock Treatment

SIDDHARTH SINGH

The Vimalakirti-nirdesa-siitra is a masterpiece of the Mahayana
Sutras and, in various ways, unique also in the whole of the Bud-
dha’s teachings. The Vimalakirti-nirdesa-siitra was produced some-
time between the first century BCE and the first century CE. The
time of the Chinese translation of the Vimalakirti-nirdesa-siitra has
already been ascertained during 222 to 229 and Nagarjuna, noted
master of Buddhist philosophy, has also mentioned certain pas-
sages of the Vimalakirti-nirdeda-siitra in his Sitra-samuccaya. In this
case it can be said that the Vimalakirti-nirdesa-siitra had been cre-
ated long before these two treatises, because it would have taken
a long time for this Sanskrit text to become popular in India and,
thenceforth, to arrive in China and be presented there in the form
of a Chinese rendition.

Although the Uggradattapariprccha, an early Discipline Sitra
composed before Nagarjuna sets forth the five conditions for a
layman to practice the way of Mahayana, the Vimalakirti-nirdesa-
sitra deserves credit for laying the foundation of Laymen Bud-
dhism for the first time in the history of Buddhism in an organ-
ized form, applying the philosophy of siinya at the level of social
thinking. It established an entire tradition of Laymen Buddhist
texts in Mahayana. We find another text entitled the Mahavaipulya-
miirdhardja-siitra of the 2-3 century CE, which is an extension of
the Vimalakirti-nirdesa-sitra, and in it a son of Vimalakarti is sub-
stantially extolled. In the Candrottaradarika-vyakarana-sitra, a
daughter of Vimalakirti named Candrottara is a chief character
who propounds Buddhist thoughts endorsed by the Buddha him-
self. Srimaladevi-simhanada-siitra, a treatise extremely revered in
the Chinese and Japanese Buddhism, is a discourse delivered by
a queen, a lay woman. Texts such as Sumatidarika-pariprccha and

77
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Upasakapancasilariipa-siitra may also be treated as an adherent of
this tradition of Laymen Buddhism.

The central character of the text is a householder named
Vimalakirti, who belongs to the Licchavi clan of Vaisali. He is intro-
duced in these words:

“He wore the white clothes of the layman, yet lived impeccably like a
religious devotee. He lived at home, but remained aloof from the realm
of desire, pure matter and the immaterial. He had a son, a wife and
female attendants, yet always maintained continence. He appeared to
be surrounded by servants, yet lived in solitude. He appeared to be
adorned with ornaments, yet was always endowed with the auspicious
signs and marks. He seemed to eat and drink, yet always took nourish-
ment from the taste of meditation.”!

The Mahakasyapa eulogizes him before the Buddha after having

interaction with him:
“Lord, when I heard this teaching, I was astonished and thought: ‘Rev-
erence to all Bodhisattvas! If a lay Bodhisattva may be endowed with
such eloquence, who is there who would not conceive the spirit of unex-
celled, perfect enlightenment? From that time forth, I no longer recom-
mend the vehicles of the disciples and the solitary sages, but recom-
mend the Mahayana.”?

Vimalakirti-nirdesa-siitra is not a book that can be comprehended
in terms of the meaning of lines, paragraphs or chapters. Such a
reading of the text would be a futile effort. Vimalakirti-nirdesa-siitra
can only be understood in its entirety, through its central message,
which is — “Untie the knots of your mind”. This is neither Hinayana,
nor Mahayana. Both are also relative terms. Every object, every
adjective, every thing is relative. Whatever is describable and wor-
thy of being spoken of is relative. Even terms such as $inyata and
tathatq are not sufficiently appropriate. The true and non-dual
Dharma is free of syllables, sounds or ideas. The only expression
of non-duality can be none other than silence. When Vimalakirti
asked different Bodhisattvas sent by the Lord about the nature of
the non-dual Dharma, they elaborated it in their own way. Now,

' Thurman, Robert A. F. (Tr.) The Holy Teaching of Vimalakirti. Delhi: Motilal

Banarasidass, 1991, pp. 20-21.
2 Ibid, p. 27.
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while it was the turn of Vimalakirti himself, he remained silent,

saying nothing at all. Manjusri, at that very moment, exclaimed:
“Excellent! Excellent, noble sir! This is indeed the entrance into the non-
duality of the Bodhisattvas. Here there is no use for syllables, sounds,
and ideas.”?

The episode of the Vimalakirti’s exchange of ideas with the dis-
ciples of the Buddha is undoubtedly the most striking feature of
the text. The Vimalakirti-nirdesa-siitra presents an illustration of the
meetings of the historically most eminent disciples and several
other bodhisattvas with Vimalakirti prior to Buddha’s instruction
to them to inquire into the health of the sick Vimalakirti. None
of them was eager to go to him, on the grounds of their previ-
ous account of their meeting with Vimalakirti. The Buddha'’s dis-
ciples, including Sariputra, Mahamaudgalyayana, Mahakasyapa,
Subhiti, Pirnamaitrayaniputra, Mahakatyayana, Aniruddha,
Upali, Rahula, Ananda, and others, as well as bodhisattvas like
Maitreya and Jagatimdhara, received direction from the Buddha
one by one. They narrated the story of their previous meeting
with Vimalakirti. These narratives not only depict the extraordi-
nary verbal skill and tremendous understanding of the heart of
the Buddhist doctrines possessed by Vimalakirti but are also a
brilliant example of the shock treatment applied by Vimalakirti in
order to explain the true essence of Buddhism to them. At a glance,
the words of Vimalakirti seem to be disparaging towards them,
but as a means of education, this method of Vimalakirti’s proves
to be more striking than that of long discourses. One must keep
in mind that, historically, the time of creation of the Vimalakirti-
nirdesa-siitra was the period when there were numerous Buddhist
sects and schools of thought in India. Each of these had interpreted
Buddhism in its own way and, resultantly, this period would have
been the time of pre-conceived notions, mental tangles and confu-
sion on the part of the common people whom these different sects
were seeking to attract. Vimalakirti-nirdesa-siitra, probably, makes an
attempt to clarify such ambiguity of the Buddhist doctrines using
the method of shock treatment. A few examples of such therapy
can be seen in the following conversations.

3 Ibid, p.77.
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Vimalakirti and Mahakasyapa

Once Mahakasyapa was begging for food in a street inhabited by

poor people. Vimalakirti came along and said to him:
“Reverend Mahakasyapa, to avoid the houses of the wealthy, and to
favour the houses of the poor - this is partiality from benevolence.
Reverend Mahakasyapa, you should dwell on the fact of the equal-
ity of things, and you should seek alms with consideration for all liv-
ing beings at all times.... When you enter a town, you should keep in
mind its actual emptiness, yet you should proceed through it in order
to develop men and women .... You should see shapes like a man who
has been blind from birth, hear sounds as if they were echoes, smell
scents as if they were winds, and experience tastes without any dis-
crimination.”

Vimalakirti and Subhuti

On one occasion, Subhati arrived at Vimalakirti’s house begging
for food, Vimalakurti took his bowl and filled it with some excel-
lent food and said to him:
“Reverend Subhiti, take this food if you understand the equality of all
things, by means of the equality of material objects, and if you under-
stand the equality of all the attributes of the Buddha, by means of the
equality of all things.””

Vimalakirti and Purnamaitrayaniputra

When once Parna was expounding the Dharma under a tree to a

group of newly initiated monks, Vimalakirti came to him and said:
“Reverend Pirna, first concentrate yourself with the minds of these
young bhiksus, and then teach them the Dharma! Do not put rotten
food into a bejewelled bowl! First understand the inclinations of these
monks, and do not confuse priceless sapphires with glass beads.”®

4 Ibid., p. 26.
5 Ibid., p. 27.
6 Ibid., p. 28.
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These statements definitely emphasise the purity and unbiased
nature of the mind in order to realize truth and also show the
resemblance to the koans of Zen Buddhism. D. T. Suzuki, erudite
scholar of Zen Buddhism, writes:
“Zen has no aversion to book-learning per se, but in point of fact Zen
can perhaps be more readily grasped by the simple-minded and those
who are not stuffed with intellectual accomplishments.””

Likewise Linnart Mall, a noted authority on the Mahayana Sutras,
remarks:
“In Zen Buddhism the teacher tries with the help of paradoxes to lead
his students to mental shock, which should accelerate reaching of the
satori state, and is a kind of threshold for Awakening.”®

However, this method of shock-treatment is actually not completely
unique to the Vimalakirti-nirdesa-siitra or Zen Buddhism. We have
the example of Channa, charioteer of Gautama, while Gautama
was still a bodhisattva. It was because of his affection for Gautama,
and then because of his pride in “our Buddha, our Dhamma”, that
he was unable to carry out the duties of a true recluse, until he
had received the emotional shock (samvega) of the imposition of
the supreme penalty on him. The description of Buddha’s method
of instruction as found in the Pali Literature also speaks of two
methods in the form of counter question and by keeping absolute
silence, which was perhaps promulgated by the Buddha in order
to shock the questioner”

Vimalakirti advocates the view of $iinyata to be developed for all
conditioned things and lay emphasis on the necessity of remain-
ing an active member of society in this world. Neither is escaping

7 Suzuki, D. T. Studies in the Lankavatara Sutra. Delhi: Motilal Banarasidass,
1999, p. 61.

8 Mall, Linnart. Studies in the Astasahasrika Prajnaparamita and Other Essays.
Delhi: Motilal Banarsidass, 2005, p. 89.

° In order to guide his disciples to realize the Dhamma, the Buddha would
answer their questions in four ways:

(a) By giving a categorical answer (ekamsa vyakarana);

(b) By asking a counter-question (panipuccha vyakarana);

(c) By keeping complete silence (jhapaniya vyakarana);

(d) With an analytical answer (vibhajja vyakarana).

Woodward, F. L.(Tr.). The Book of the Gradual Sayings (Anguttara Nikaya). Vol.
II. London: Pali Text Society, 1973, p. 54.
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from the world or indulging in the ocean of desires a solution. He
is opposed to any kind of escapism from society and considers it
inevitable to live in the world in order to become free from impu-
rities such as desires, hatred, greed etc., because that victory over
our impurity would be a conquest in the real sense of the term.
Parinirvana, i.e. ultimate liberation or the obtaining of freedom
from the cycle of rebirth after this life is not a goal for Vimalakirti
and so is the case with his stand towards monastic life being an
appropriate channel to attain liberation.

“Do not escape, change the world” is a famous novel by an Indian
Buddhist stalwart known as Mahapandita Rahula Sankrtyayana.
This title’s message truly seems to be rooted in the quintessence
of the Vimalakirti-nirdesa-siitra. Escaping is easy, but living in the
world of desire and denying desire is difficult — it is one of the
major points of the Vimalakirti-nirdesa-sitra. Vimalakirti-nirdesa-sitra
contains several instances in the form of communication between
Vimalakirti and others where he declares that believing the path of
monasticism as only path of liberation is an erroneous view. Such
beliefs fall into the category of an extremist view. To realize the
importance of brightness, one must pass through darkness. A few
dialogues between Vimalakirti and others describing such reflec-
tions are cited below.

Vimalakirti to Sariputra

“You should absorb yourself in contemplation in such a way that you
are released in liberation without abandoning the passions that are the
province of the world.”*

Vimalakirti to Subhuti

“Take this food if, without abandoning desire, hatred, and folly, you
can avoid association with them; if you can follow the path of the sin-
gle way without ever disturbing the egoistic views.”

10 Thurman, Robert A. F. Op. cit.,, p. 24.
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“‘Take this food, reverend Subhiti if those who offer you food, rev-
erend, still fall into the three bad migrations; if you associate with all
Mara’s; if you entertain all passions; if the nature of passions is the
nature of a reverend; if you have hostile feelings toward all living
beings; if you despise all the Buddhas; if you criticize all the teachings
of the Buddha; if you do not rely on the Samgha; and finally, if you
never enter ultimate liberation.”!!

Vimalakirti to Upali

On one occasion Upali was delivering a religious discourse to
two monks who had broken some commandments and were too
ashamed to appear before the Lord, and therefore had come to Upali
so that he could teach them the rules of repentance. Vimalakirti
approached and stated:
“Reverend Upali, do not aggravate further the sins of these two monks.
Without perplexing them, relieve their remorse.”"?

Such a reaction by Vimalakirti is not understandable at this loca-
tion, but it becomes comprehensible in the next chapter, where he
expounds his own perspective:
“As for these living beings, there is nothing to be applied, and there
is nothing to be removed; one has only to teach them the Dharma for
them to realize the basis from which sicknesses arise. What is this
basis? It is object-perception. Insofar as apparent objects are perceived,
they are the basis of sickness.”’?

A disease can only be treated if its nature and root is identified. To
participate in liberation from the world without employing expe-
dient methods (upaya) is bondage, even for a Bodhisattva. Wisdom
not integrated with expedient methods is bondage, but wisdom
integrated with expedient methods is liberation, and the expedient
method of a Bodhisattva does not lie in seeking cessation of body,
mind or sickness. His expedient method consists of not exhaust-
ing himself by trying to avoid all physical sickness, and of apply-

1 Ibid., p. 27.
12 Ibid., p. 30.
13 Ibid., pp. 45-46.
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ing himself to accomplish; this is the standpoint of the Vimalakirti-
nirdesa-siitra.

The Vimalakirti-nirdesa-sitra shows a path that encourages one
to disentangle the tangles of the world through the world and by
remaining in this world. Vimalakirti says:

“Noble sir, flowers like the blue lotus, the red lotus, the white lotus,
the water lily and the moon lily do not grow on the dry ground in the
wilderness, but do grow in the swamps and mud banks. Similarly, the
Buddha qualities do not grow in living beings certainly destined for the
uncreated, but do grow in those living beings who are like swamps and
mud banks of passions. Likewise, as seeds do not grow in the sky but
do grow in the earth, thus the Buddha-qualities do not grow in those
determined for the absolute, but do grow in those who conceive the
spirit of enlightenment, after having produced a Sumeru-like moun-
tain of egoistic views.

“Noble sir, through these considerations one can understand that all
passions constitute the family of the Tathagatas. For example, noble sir,
without going out into the great ocean, it is impossible to find precious,
priceless pearls. Likewise, without going into the ocean of passions, it
is impossible to obtain the mind of omniscience.”™

Vimalakirti-nirdesa-siitra does not encourage any kind of social dis-
crimination regarding the attainment of knowledge. Each and
every part of Vimalakirti ‘s message is addressed to both kulapu-
tras (noble men) and kulaputris (noble women), as reflected in one
dialogue between Vimalakirti and Mahakasyapa shown previ-
ously in this paper. Vimalakirti would even visit the brothels so
that he could reveal them the evils of desires. He was honoured as
a eunuch in the royal harem because he taught the young ladies of
the inner palaces according to the Dharma.”® Buddhist nuns and
lay women devotees are assigned the same status of member as
those of monks and lay men devotees in the Catusparisada (Coun-
cil of Four) in the Vimalakirti-nirdesa-siitra, which would gather to
hear the Buddha’s discourses.'® The Vimalakirti-nirdesa-siitra renders
an account in which Mara, surrounded by twelve thousand heav-
enly maidens, approached a bodhisattva named Jagatimdhara and

4 Ibid., p. 66.
5 Ibid,, p. 21.
16 Ibid., p.12.
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pleaded him to accept those maidens as servants. Jagatimdhara
answered:
“Do not offer me, who am religious and a son of the Sakya, things
which are not appropriate.”’

As is evident from his reply, he considered those maidens to be
impure and an obstacle in his spiritual path. Vimalakirti, observ-
ing his response to Mara, moved forward to accept them and after
doing so, exhorted them with discourse suitable for their develop-
ment towards supreme enlightenment (anuttara-samyaksambodhi),
and soon they conceived the spirit of enlightenment, abandoning
the pleasure in desires.”®

Another account elaborating the dialogue between Goddess and
Sariputra portrays a refutation of the Sravakayanistic position of
placing women a step below men in the texts. Sariputra, witness-
ing the eight splendid and astonishing qualities of the house of the
Goddess, asked her:

Sariputra: “Goddess, what prevents you from transforming yourself

out of your female state?”

Goddess: “Although I have sought my “female state” for these twelve
years, I have not yet found it. Reverend Sariputra, if a magician were to
incarnate a woman by magic, would you ask her, “What prevents you
from transforming yourself out of your female state? "

Sariputra: “No! Such a woman would not really exist, so what would
there be to transform?”

Goddess: “Just so, reverend Sariputra, all things do not really exist.
Now, would you think, “What prevents one whose nature is that of a
magical incarnation from transforming herself out of her female state?

Thereupon, the goddess employed her magical power to cause the
elder Sariputra to appear in her form and to cause herself to appear
in his form. Then the goddess, transformed into Sariputra, said to
Sariputra, transformed into a goddess:
“Reverend Sariputra, what prevents you from transforming yourself
out of your female state?”

7 Ibid., p. 37.
8 Ibid., p. 38.
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And Sariputra, transformed into the goddess, replied:
“I no longer appear in the form of a male! My body has changed into
the body of a woman! I do not know what to transform! ”

The goddess continued:
“If the elder could again change out of the female state, then all women
could also change out of their female states. All women appear in the
form of women in just the same way as the elder appears in the form of
a woman. While they are not women in reality, they appear in the form
of women. With this in mind, the Buddha said, “In all things, there is
neither male nor female.””?

Vimalakirti-nirdesa-sitra directly focuses on the heart of Buddha's
teachings throughout the text, not on its external structure, which
entered into Buddhism in the due course of time during its his-
torical development. Despite rejecting sravakayina as a wrongly
understood teaching of the Buddha and considering the follow-
ers of the §ravakaydna as blind from birth, Vimalakirti-nirdesa-siitra
does not stray far from the rationalistic and open-minded spirit of
the authentic teachings of the Buddha, and thus ideologically and
philosophically, it can be considered to be a magnificent synthesis
of early and later Buddhist thought. The Vimalakirti-nirdesa-siitra
claims to be a Mahayanistic text, and glorification of the Mahayana
can be seen in several places therein, but when it comes to the ques-
tion of the common belief that the term $raddha, which once meant,
‘confidence based on knowledge’ in the Pali canon gradually
changed its meaning to ‘faith’ and ‘devotion” with the emergence of
Mahayana Buddhism, the Vimalakirti-nirdesa-siitra does not seem to
accept this concept anywhere in its descriptions. The text empha-
sizes intuitive knowledge of the Dharma by one’s own wisdom
rather than insisting on the faith on the Buddha for the realization
of the truth. In an early Pali sutta named Mahaparinibbana-sutta, we
find a dialogue between Buddha and Ananda held just before the
death of the former, where Buddha declares:

“The truths, and the Rules of the order that I have set forth and laid

down for you all, let them, after [ am gone, be your teacher.”2

9 Ibid,, p. 61-62.

%0 Rhys Davids, T. W. & C. A. F. (Tr.). Dialogues of the Buddha. Vol. II. Delhi: Mo-
tilal Banarsidass, 2000, p. 171.
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A similar expression can be found here in the Vimalakirti-nirdeda-
sutra in the words addressed by the Tathagata to the Prince of Gods
(Indra):

“Prince of Gods, the enlightenment of the Buddhas of the past, present

and future is expressed in this discourse of the Dharma. Therefore,

Prince of Gods, when noble sons and daughters accept it, repeat it,

understand it deeply, write it completely and, making it into a book,

honour it, those sons and daughters thereby pay homage to the Bud-
dhas of the past, present and future.”?!

The Lord further says:
“Prince of gods, the enlightenment of the Buddhas arises from the
Dharma, and one honours them by Dharma worship, and not by mate-
rial worship. Thus it is taught, Prince of Gods, and thus you must
understand it.”?

On the basis of this very spirit, the Buddha has established a clas-

sification of Bodhisattvas in the following manner in his teaching

to Maitreya:
“Maitreya, there are two gestures of the Bodhisattvas. What are they?
The first gesture is to believe in all sorts of phrases and words, and
the second gesture is to penetrate exactly the profound principle of
the Dharma without being afraid. Such are the two gestures of the
Bodhisattvas. Maitreya, it must be known that the Bodhisattvas who
believe in all sorts of words and phrases, and apply themselves accord-
ingly, are beginners and not experienced in religious practice. In con-
trast, the Bodhisattvas who read, hear, believe and teach this profound
teaching with its impeccable expressions reconciling dichotomies and
its analyses of the stages of development, these are veterans in reli-
gious practice.”

The author of this paper wishes to answer the question of how
we can read the Vimalakirti-nirdea-siitra and the significance of the
philosophy of the text in the contemporary context. What are the
causes of most of the major problems in the world today? Some
countries are suffering political crises and others from social prob-
lems. Many countries are shaken because of conflicts among dif-
ferent religious groups. Mutual misunderstandings between reli-

2\ Thurman, Robert A. F. Op. cit., p. 96.
2 Ibid., p. 97.
2 Ibid., p. 101.
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gions and societies are constantly increasing. Various priests and
religious leaders are trying to establish in their adherents the belief
that their religion and social structure is superior to others, their
God is the supreme God and all other existing religions and com-
munities are a danger to their own religion, culture and society in
one way or another. The greatest question, however, is where the
danger actually lies? Where actually does this disbelief in others
exist? What factor is responsible for all of these religious, social
and political problems? It is the mind and only our mind that has
the capacity to make this earth a heaven if it is pure and a hell, if
polluted. Victory and defeat are mental notions. Love and hatred
also exist in our mind. The greatest gift to humanity has always
been offered by the mind, and all of the ghastly destructions of
the world are also the contribution of the mind. When the United
Nations was formed after the horrors of the Second World War, the
heads of the nations that gathered to sign the charter agreed that it
should begin with the following preamble:

“Since it is in the minds of men that wars begin, it is in the minds of

men that the ramparts of peace should be erected.”*

This very same sentiment seems to be embedded in the first verse
of the Dhammapada, which states:
“All [mental] states have mind as their forerunner, mind is their chief,
and they are mind-made. If one speaks or acts with a defiled mind, suf-
fering follows one even as the wheel follows the hoof of the draught-
ox.”"?

Everyone’s mind has its own categories to understand things, its
own preconceived notions towards others and its own prejudices
regarding everything. What we claim to know about others is, gen-
erally, by and large based on our preconceived notions. Regard-
ing our neighbours, inhabitants of our neighbouring cities coun-
tries and continents, we have preconceived notions. Similarly, we
have nationalistic and religious taboos and mental conceptions that
make us feel that our nation or religion is supreme over all, and
this tendency prevents us from considering other cultures or reli-

** Dhammananda, K. Sri. What Buddhists Believe. Taipei: The Corporate Body
of the Buddha Educational Foundation, 1993, p. 285.

2 Mahathera, Narada (Ed. and Tr.). Dhammapada. Calcutta: Mahabodhi Soci-
ety of India, 1971, p. 2.
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gions with the same respect as we have for our own. Every indi-
vidual has his own preconceived notions about other individu-
als and every other group of human beings also has their own
for other communities. When we are alone, we judge others from
our own personal definition of ethical or unethical, civilized or
uncivilized behaviour. When we are with our family members, we
make remarks towards our neighbours and try to find any reason
to criticize them just because that they are not as we want them
to be. When we sit with our own citizens or neighbours, we dis-
cuss those differences between us and the inhabitants of other cit-
ies and, eventually we come to the conclusion that we are far bet-
ter than the people of other cities. And we hold the same kinds
of discussions in the company of our own countrymen regarding
other countries. We evaluate their eating habits, lifestyles, dress,
religious beliefs etc., and find a huge difference from ours own.
Lastly, of course, we consider ourselves to be better than them. Sim-
ilarly, we have our mind-set regarding other factors such as caste,
creed, colour and religion.

These differences are actually differences between mental con-
ceptions that lead us towards our preconceived notions. The more
we know about others, we realize that the differences are not as
great as we had believed. These differences appear as a difference
because we have created a multitude of personal, social, religious
and national taboos concerning every aspect of life, either everyday
lifestyle or moral values. Whatever society does not appear to us to
be in accordance with own definition of what is right or good, we
immediately declare it wrong and inferior to our own. Even if one
knot in our heap of preconceived notions is untied, several other
knots of the mind are built up day after day.

The Vimalakirti-nirde$a-siitra is virtually a repudiation of all
kinds of knots, taboos and preconceived mental notions. It affirms
that the realization of the true Dharma leads us beyond the sense
of all differentiations. As soon as one’s mental tangles are untan-
gled, one sees no difference between others and oneself. It is the
very objective of ultimate knowledge in Buddhism, and has been
in the spirit of Buddha'’s discourses ever since its commencement.
The Dharma has never been taught by Buddha as something which
should be carried on all the time. The Dharma itself is an instru-
ment for self-liberation, and as soon as one has done this, all of the
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spoken words of different discourses are mere words for him, and
all of the written words of the scriptures have no value for him,
because the issue of Dharma and Adharma no longer exists for
him. The Buddha himself has explained the Dharma through the
parable of the raft in his famous discourse, by saying:
“l' have taught the Dhamma (the Pali word for Dharma) by comparing it
to a raft - it is for crossing over, and not for carrying. You, O Monks, who
understand that the Dhamma is similar to a raft, should give up even
the Dhamma; so what is the question of giving up Adhamma?”?

“Dharma is a means, not a goal” — Vimalakirti renders this mes-
sage to Sariputra in other words:
“Revered Sariputra, one who is interested in the Dharma, is not inter-
ested in attachment to the Buddha, attachment to the Dharma or attach-
ment to the Sangha.””

In conclusion we can say that the Vimalakirti-nirde$a-siitra is a per-
fect example of the synthesis of early and later Buddhist thought.
On the social front it denies the necessity of monastic life to
attain liberation as suggested by Theravada, and commends the
Mahayanistic way of life. On the other hand, it apparently endorses
the Theravadistic standpoint regarding wisdom as manifested in
the earliest Pali texts. The text also contains the seeds of Pure Land
Buddhism, Madhyamaka and, of course, of Zen philosophies of
Buddhism. Therefore the Vimalakirti-nirdesa-siitra is the text that
crosses over the domain of sectarianism in spirit and advocates the
kind of pure and original Buddhism that is against every kind of
‘ism’ and taboos and, due to this spirit, the author of the text would
not like his writing to be treated even as “Buddhist” thought, as
this approach might also seem to him to be a production of “a cat-
egory of mind”. The Vimalakirti-nirdesa-siitra does not even cling to
the Buddha, Dharma or Sangha, and expounds the path towards
that knowledge of non-duality where our minds cease to perceive
any distinction between a sinner and the Buddha. If, after the real-
ization of the Dharma, one’s mind attains the stage where one no
longer perceives any difference between external and internal, male
and female, rich and poor, friend and enemy and sinner and meri-

% Horner, 1. B. (Tr)). Middle Length Sayings (Majjhima Nikaya). Vol. 1. London:
Pali Text Society, 1977, p. 174.

¥ Thurman, Robert A. F. Op. cit., p. 50.
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torious person, this is true liberation, as the Vimalakirti-nirdesa-siitra
asserts. The Vimalakirti-nirdesa-siitra is a philosophy of rationality
as well as open-mindedness, and may be considered to be a revolu-
tionary text against all kind of pre-conceived notions, taboos, dis-
tinctions and mental tangles. Moreover, the author of the text occa-
sionally uses a hunter to explain this truth to his readers.



The Doctrine of Seeing the Tathagata in
the Diamond Sutra

YA0-MING TsA1l

. Introduction

In order to clearly present the key points and concisely offer a gen-
eral understanding of the present paper, topics are listed in the cat-
egories “Thesis,” “Literary Review,” “Method,” and “Outline” at
the very beginning.

A. Thesis

Starting with an analysis of seeing, the present paper intends to
discuss the functioning of seeing, including seeing through ordi-
nary bodies and that of the Tathagata.! The aim is to develop the
Buddhist doctrine of seeing, to unfold the wisdom of seeing, and
thus to lead an open path of life.

B. Literary Review

The inquiry into the Buddhist doctrine of seeing is based on the
Diamond Sutra and various publications and scholarly works, nota-
bly Empty Vision and Imaging Wisdom. The latter two books are full
of fascinating insights and remarkable academic achievements.?
The former focuses on the visual metaphors found in a number

' In the Buddha’s teachings, seeing is not the exclusive way leading towards

wisdom and open path. The other sensory organs can follow the similar fash-
ion proposed in this paper to achieve the same goal. Next, the verb “see” can
refer literally to the action of eyes or metaphorically to the understanding de-
rived from seeing. This paper starts from the action of seeing and then unfolds
the process from seeing to understanding, or if possible, wisdom.

2 McMahan, David L. Empty Vision: Metaphor and Visionary Imagery in
Mahayana Buddhism. London: RoutledgeCurzon, 2002; Kinnard, Jacob N. Im-
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of the Mahayana sutras; the latter places emphasis on the visual
images of Buddhist art works. Both are devoted to imparting Bud-
dhist wisdom in visualization and seeing. There are, however, two
inadequacies that should be noted. First, though both made sev-
eral references to the Prajnaparamita Sutra in Eight Thousand Lines,
the Diamond Sutra was hardly cited. Second, it seems that they have
placed too much emphasis on the symbolic role of sight and visual
images. David McMahan even highlighted the “devaluation of lan-
guage” and “privileging of perception” as the key points of Indian
Mahayana Buddhism. His analysis might be helpful in understand-
ing the principle or mechanism of visualization or recollection of
the Buddha, but it may not hold true in comprehending and observ-
ing emptiness by seeing. Thus the present study departs from the
two above-mentioned points, exposes problems with seeing, and
presents a unique analysis.

C. Method

Philosophical thinking comprises a major part of the Diamond
Sutra, and this philosophical dimension is heuristically necessary
in the present study. The six steps of the research method are as
follows. Step One is to emphasise seeing and expose the problems
related therewith. Step Two is to regard seeing as “an interface for
spiritual cultivation,” a multi-structured surface interweaved with
several connected or overlapping parts or sections. Such a multi-
structured interface allows spiritual cultivation to take place or,
at least, permits seeing to be deconstructed, deepened, strength-
ened, reconstructed, or reformed. Let us take seeing, for example.
The interface of seeing is, in fact, interweaved with what is seen,
what is capable of being seen, and the action of seeing. If seeing is
deconstructed, further reflected, and strictly scrutinized as afore-
mentioned, seeing will be able to be an interface for spiritual culti-
vation. Step three subjects seeing to close scrutiny and divides see-
ing into two types, in terms of seeing as an interface for spiritual
cultivation: “entrapped seeing” and “non-entrapped seeing.” The
former is always entrapped in what is seen or the interface of see-

aging Wisdom: Seeing and Knowing in the Art of Indian Buddhism, Richmond:
Curzon, 1999.
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ing, and the latter is not entrapped. Entrapped seeing emphasizes
what is seen or the surface of seeing, so the paths, if any, will be
mostly confined within the surface of seeing. On the contrary, non-
entrapped seeing does not stick to any surfaces, parts, or sections,
but is devoted to broadening seeing and clearing an open path for
seeing. As a result, seeing itself can be seen as “leading over or
beyond” or “oriented toward an open path.” Strictly speaking, a
closed path cannot be called a path but a dead end, since a path, to
be so called, must be open to a certain extent. Next, in entrapped
seeing, there is either no path or there are closed paths. In con-
trast, paths in non-entrapped seeing are open. Step Four takes non-
entrapped seeing as the keynote, collects and analyzes scriptural
evidence, and clarifies complicated ideas and makes them easier to
understand. Step Five is to discuss the underlying significance of
the wisdom of seeing in non-entrapped seeing and its orientation
toward an open path. Step Six focuses on the openness and orien-
tation of the open path in non-entrapped seeing.

D. Outline of the Sections

“Introduction” presents the topics and structure of this paper. Sec-
tion Two, “Seeing into the Surface of Seeing,” examines seeing,
exposes its problems, highlights the importance of seeing, and
addresses why and how seeing can be closely examined. With the
potentiality of seeing into the surface, one is able to adjust one’s
mindset, which is the fundamental step in spiritual cultivation and
the main point of the Diamond Sutra. Hence Section Three will be
a brief but standard introduction to the sutra. Section Four draws
a distinction between entrapped seeing and non-entrapped see-
ing, and further proposes that non-entrapped seeing can blaze a
path for seeing, life, spiritual cultivation and the world. Section
Five is focused on the topic of “How the Tathagata should be seen,”
examining five dialogues in the Diamond Sutra and explaining why
“the possession of characteristic marks,” “the thirty-two charac-
teristic marks of a great person,” “the perfect development of the
physical body,” and the like are not sufficient to permit one to see
the Tathagata in its reality. Section Six demonstrates that with the
open path of seeing and the wisdom of seeing, spiritual cultivation
can be fully realized, reaching dharmakaya and dharmata. When the
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Tathagata is fully realized by seeing, the Tathagata in spiritual cul-
tivation can be anticipated. The final section is the Conclusion.

11. "Seeing into the Surface of Seeing”

Most people firmly believe that “What you see is what you get,”
and that the object one sees is exactly the same as what is seen.
Thus they tend to explain the object by what they see. In this way,
both the object that is seen and the action of seeing remain at a
superficial level. If this can be termed “seeing on the surface,” then
“seeing into the surface” is likely to provide a different way of
seeing, challenge ordinary people’s way of seeing, propel one to
closely examine the elements involved in seeing, and come up with
theoretical accounts.

The present section, which has been divided into two parts, will
expose the problems of the ordinary way of seeing: “seeing as a
subject matter needs examining,” and “the examination of seeing
should be put in the context of progress in spiritual cultivation.”

A. Seeing as Subject Matter Must Be Examined

As manifested in the Diamond Sutra, seeing an object does not focus
on the object being seen, nor does it remain on the surface of see-
ing. If this teaching is workable, then the premise, instead of tak-
ing any kind of seeing as granted, is that ordinary seeing is a sub-
ject matter worth re-evaluating.

Seeing can generally be divided into three types. Type One is
skimming quickly or just for fun. This type of seeing is character-
ized by finished products, their appearance, everyday vocabulary,
and a lack of in-depth thinking. Type Two is seeing from or within
a specialized discipline, such as physics, biology, art, science or
art history. It is characterized by academic insights and relevant
terminology. Type Three refers to seeing and examining the fea-
tures and multi-structured relationship between what is seen and
what is capable of being seen. This is characterized by reflection on
the action of seeing and metalanguage, in the hope of fully under-
standing what is really going on in the process of seeing.
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The reason why seeing should be treated as a subject matter
worth examination is that ordinary seeing and specialized seeing
cannot be taken for granted. The examination of seeing can start
with an examination of what is seen, what is capable of being seen,
and the action of seeing. These three portions constitute the “three-
fold wheel or circle” of seeing, the three wheel axles that make
possible the action of seeing, or the “interface” of seeing, a multi-
structured interface that is interweaved by the constituents of see-
ing. Such an analysis undertakes at least two serious tasks. One is
to urge people not to hastily assert seeing or habitually accept see-
ing as what they see. After the three major portions of seeing are
elicited, people will be able to examine seeing and understand its
mechanism. The other is further to carry out rectification in each
portion, make seeing more qualified, deepen seeing, and, if possi-
ble, bring about a revolution in seeing.

B. The Examination of Seeing Should Be Placed in the Context of
Progress in Spiritual Cultivation

After realizing that seeing is a subject matter worth examining and
that seeing can be scrutinized from the three portions of what is
seen, what is capable of being seen, and the action of seeing, one
can further adjust one’s way of seeing and initiate one’s spiritual
cultivation. Analytically speaking, the multi-structured surface
of seeing or the “interface” of seeing treats seeing as a “phase”
connected or interweaved by several sections. If the interface or
phase is oversimplified, attention is focused on a certain dharma,
and this portion is further confined, it follows that the so-called
“object being seen,” “the seer, or the seeing subject,” and “seeing
itself” are formed. However, things are recognized or grasped in
a compact mess or in a situation that is like an interface, and see-
ing is in a folded, static or fixed state. This is “seeing on the sur-
face.” Conversely, if the folded is unfolded, the static is activated,
the fixed is set in motion, seeing move away from the clustered,
flat, or compressed mould into a multi-faceted, multi-directional
openness. In other words, if a “three-fold wheel or circle” of see-
ing can be opened up, the three connected wheel axles will not be
static or fixed as they seem to be, and the processes of their accu-
mulation, arrangement, organization, alternation or transformation
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in seeing can thus be unfolded. In Buddhism, it is designated as
the “complete purification of the three-fold wheel,” which is used
to defy the fixed definitions and emotional understanding of the
three major constituent portions.

In terms of various pathways of Buddhist cultivation, seeing not
only rids one of ordinary confines but also brings advancement in
at least two respects. First, with the advancement of seeing, one can
make overall progress in the development of pathways of spiritual
cultivation. Second, with the advancement of pathways of spiritual
cultivation, practical experiences will be enhanced, and progress
in seeing can be made.

II1. The Keynotes of the Diamond Sutra: Spiritual Cultivation
and "Open-Path-Oriented” Salvation

The Diamond Sutra is famous for its teachings about the Bodhisattva
Vehicle or the Buddhist Pathway to Enlightenment, including the
wisdom of seeing. Before going on to discuss the wisdom of seeing,
a general understanding of the gist of the sutra is required. This
section then intends to offer a succinct but quintessential introduc-
tion of the sutra to prepare the reader for later analysis.

A Buddhist can choose either the Bodhisattva Vehicle or Bud-
dhist Pathway to Enlightenment as his or her own way of spiritual
cultivation. Regardless of which way he or she chooses, spiritual
cultivation is the fundamental step to take. If one is determined to
get on the Bodhisattva Vehicle, one must guide all sentient beings
in cyclic existence toward Nirvana. Then, the spiritual cultivation
and salvation of all sentient beings is combined. Knowing this,
however, is not enough. If the task is performed using ordinary
people’s confined ways of thinking, it is not likely that the aim will
be achieved. The sutra teaches that the adjustment of the mind is
the sine qua non of spiritual cultivation. It is only by the continuous
adjustment of the mind that one’s spiritual cultivation can advance.
Thus spiritual cultivation and the salvation of others are insepara-
ble with the adjustment of the mind.

Furthermore, the “open-path orientation” is one of the themes of
the sutra. On the one hand, in guiding a variety of sentient beings,
the teachings in the sutra are not to create idol admiration, to con-
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fine the experiences of sentient beings, or to maintain any dual-
istic relationship, but to open up a path for life processes leading
toward Nirvana. On the other hand, regarding the operation of
the Bodhisattva Vehicle, the teaching aims neither to create myths
about the Bodhisattva Vehicle nor to formulate any closed the-
ory, but to make the most of the Bodhisattva Vehicle to clear an
open path for continuous spiritual cultivation. Thus by virtue of
the Bodhisattva Vehicle, pathways of spiritual cultivation can be
opened.

1V. Non-entrapped Seeing Makes a Difference in Seeing Ordinary
Bodies

In terms of seeing, the unfolding and advancement of spiritual cul-
tivation and salvation lies in whether or not seeing is entrapped in
the interface of spiritual cultivation and salvation. As explained
in the previous section, the interface of seeing is a multi-struc-
tured surface, a “three-fold wheel or circle” of seeing: what is seen,
what is capable of being seen, and the action of seeing. One can
see “on the surface” or “into the surface.” The choice one makes
decides whether or not one’s seeing is trapped not. Thus this sec-
tion will first make a distinction between entrapped (vastupatita)
and non-entrapped (avastupatita) seeings, and then illustrate that
non-entrapped seeing constitutes ordinary bodies, reforms the per-
formance of seeing, makes skilful use of negative terms, and thus
manifests the wisdom of seeing.

A. Vastupatita vs. Avastupatita

From the very beginning, the Diamond Sutra emphasizes that the
process of composing thoughts should be placed under strict scru-
tiny; otherwise, the ideas will bring about concepts of the existence
of things, and/or figures and things are only seen using formu-
lated concepts. Seeing in this way is termed vastupatita, “entrapped
seeing.” Vastupatita, or to have fallen among things,® means being
entrapped in the concepts of existence of or the surface of things

3 T. 220 (9), vol. 7, pp. 982c-983a; Vajracchedikd-Conze, p. 42; Vajracchedika-Vai-
dya, p. 81.
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and/or figures. This technical term is used to point out that if one
has fallen among things, one sees nothing, and what has been
done is in reality almost a waste of time. On the contrary, this sutra
endorses avastupatita, or not to get fallen among things. This is a
more likely way to see through the contexts and causality of things,
and to do things correctly.

B. Non-entrapped Seeing on the Constitution of Ordinary Bodies

After showing the possible defects of entrapped seeing, this sec-
tion demonstrates how to see the constitution of ordinary bodies
with non-trapped seeing. According to the Diamond Sutra, the con-
stitution of ordinary bodies refers to physical features of worldly
sentient beings in contrast with the Tathagata’s body constitution.
Two passages are summarized in this part, and in both of them the
constitution of ordinary bodies is like being endowed with a body
(upetakaya) or even with a huge body (mahakaya).

In the first passage, the constitution of ordinary bodies is com-
pared to the huge personal existence (atmabhava or “one’s own
existence”) of the Sumeru, king of mountains. Though such a per-
sonal existence is recognized as huge, the point does not lie in the
description of how “huge” it is or the endorsement of the idea of
“huge,” but in examining “personal existence”:

“Personal existence, personal existence,” as non-existence that has

been taught by the Tathagata; for that is not existence or non-existence.

Therefore is it called “personal existence.”

In the second passage, the same simile is used and is also not fur-
ther elaborated. It scrutinizes the saying of being endowed with a
body, or a huge body:
“That which the Tathagata has called a man endowed with a body, a
huge body - it is said to be a non-body by the Tathagata. In that sense
“endowed with a body, a huge body” is used.”

Three points are brought up from the above passages that help
illustrate the idea of non-entrapped seeing. The first point is seeing
from the outer layer to the inner layer. In terms of conception, the items

4 T.220(9), vol. 7, p. 981c; Vajracchedikd-Conze, p. 36; Vajracchedika-Vaidya, p. 78.
5 T.220 (9), vol. 7, p. 984a; Vajracchedika-Conze, p. 49; Vajracchedika-Schopen, p.
102; Vajracchedika-Vaidya, p. 84.
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of the outer layer include a huge body, an endowed body, and the
person. The representative item in the middle layer is the existence
of the self. The items of the inner layer include the existence and
the body. That is to say, examination should not focus or remain on
the items of the outer layer, but must move toward the inner layer.
It follows that making a lengthy discussion of items of the outer
layer is shallow. Hence, moving from the outer layer toward the
inner layer is one of the salient features of non-entrapped seeing.

The second point is seeing from phrases to deeper meanings. With
the appearances, features, and characteristic marks captured in
confined areas or certain layers, related phrases can thus be com-
posed or put into use. However, seeing from the viewpoint of
phrases or words often causes entrapped seeing; that is, seeing will
be dominated or confined by phrases or words. Instead of being
confined by phrases or words, viewers should try to see into the
deeper meanings of things or the principle of transformation. Thus,
moving from phrases toward deeper meanings is another notable
feature of non-entrapped seeing.

The third point is seeing from finiteness to infiniteness. If seeing
only changes from phrases to deeper meanings, but the mean-
ings are still confined by basic concepts such as existence, the self,
appearances, features or characteristic signs, seeing will still be
entrapped. In other words, however numerous and specific mean-
ings have been made, the accepted meanings are still literal, and
seeing is still entrapped in the frames built up by phrases and
words. One the other hand, in the above two cited passages, there
are terms such as “non-existence” and “non-body.” The prefix “non-"
is very significant here. Literally, “non-” is a negative term, used
to negate something. When something is negated, it presupposes
that something has been affirmed. In this case, it seems that the
Buddha negates existence and the body, concepts which have long
been affirmed to be facts or reality. However, such use of negation
is not employed to propose the opposing counterpart. If the nega-
tion here is regarded as such, what the Buddha teaches is noth-
ing insightful, for such a perspective is still trapped in the dual or
oppositional thinking of affirmation and negation and remains on
the surface of words or phrases. Whatever is discussed cannot then
be released from the finitude of duality and language. In fact, the
negation here cannot be seen or read on the surface of the negation.
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It must be seen or read along with the aforementioned way of see-
ing into the surface. Thus one does not have to affirm any phrases
or to assert that which is negated. Instead, this seeing opens up a
thought of infinitude. In other words, the affirmation or negation of
things or phrases creates confinement, whereas infiniteness neither
affirms nor negates any finite things or phrases in terms of reality.6
Consequently, converting one’s seeing from finiteness to infinite-
ness is also an outstanding feature of non-entrapped seeing, which
allows seeing to be performed out of confinement.

V. The Wisdom of Seeing the Tathagata’s Body Constitution in the
Diamond Sutra

The Diamond Sutra uses at least five paragraphs in the form of a dia-
logue between the Buddha and his disciple Subhuti to present the
perspective and thoughts on seeing through the Tathagata’s body
constitution. These dialogues are so important that they deserve
in-depth discussion.

A. Should the Tathagata be Seen by “the Possession of Character-
istic Marks”?”

This question is concerned with how to see the Tathagata or “"How
is the Tathagata to be seen?” The point to be discussed is whether
the Tathagata should be seen “by means of the possession of char-
acteristic marks” (laksana-sampadd). The answer appears to be yes.
The correct answer, however, is quite the opposite. The reason why
“the Tathagata is not to be seen by means of the possession of char-
acteristic marks” is that the means by which the Tathagata is seen
should be examined closely.

The Diamond Sutra states: “"What has been taught by the Tathagata
as the possession of characteristic marks is truly not the possession
of characteristic marks.” If the Tathagata is seen by means of the so-

® cf. Nagatomo, Shigenori. The Diamondsutra’s Logic of Not and A Critique of
Katz's Contextualism: Toward a Non-dualist Philosophy. Lewiston: The Edwin
Mellen Press, 2006, 1-54.

7 T. 220 (9), vol. 7, p. 980b-c; Vajracchedika-Conze, p. 30; Vajracchedika-Vaidya,
p. 76.
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called “possession of characteristic marks” (laksanasampat), then it is
“not the possession of characteristic marks” (alaksanasampat) in real-
ity. In other words, the means by which the Tathagata is seen is just
physical features created by a conventional signification; the fea-
tures are not identical with what has been signified in its reality.

This statement reveals an insightful thought: “Wherever there is
the possession of characteristic marks, there is fraud; wherever there
is not the possession of characteristic marks, there is no fraud.”

Taking “the possession of characteristic marks” as the criterion
of seeing, the Tathagata brings about either affirmation or negation.
To be more specific, if one identifies the possession of characteris-
tic marks with the Tathagata, one’s recognition of the Tathagata is
distorted, and one will fail to see the reality of the Tathagata. One
only sees on the surface, namely the characteristic marks, failing to
see into the surface. On the contrary, if one sees into the possession
of characteristic marks or does not identify it with the Tathagata in
its reality, what has been seen will not depart from the reality, nor
will it be “false.”

After the examination of the means by which the Tathagata is
seen, a conclusion can thus be drawn regarding how the Tathagata
is to be seen:

“The Tathagata is to be seen by means of or from (the viewpoint of) the

possession of characteristic marks as the non-possession of character-

istic marks in reality.”

In other words, one should see the Tathagata from (the viewpoint
of) characteristic marks as non-characteristic marks in themselves.

B. Should the Tathagata be Seen on the basis of “the Thirty-two
Characteristic Marks of a Great Person”?8

The question raised here once again puts emphasis on how to see
the Tathagata, or “How is the Tathagata to be seen?” The point to
be discussed is whether the Tathagata should be seen “by means of
the thirty-two characteristic marks of a great person (mahapurusa).”
The answer is again negative. That is, “the Tathagata should be seen
by means of the thirty-two characteristic marks of a great person.”

8 T.220 (9), vol. 7, p. 982a; Vajracchedika-Conze, p- 38; Vajracchedika-Schoven, p.
99; Vajracchedika-Vaidya, pp. 79-80.
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Since the thirty-two characteristic marks of a great person are means
by which the Tathagata is to be seen, their qualification as means
must be re-evaluated. The result shows that they are not qualified.
The reason is that “each of the thirty-two characteristic marks of
a great person is said not to be a characteristic mark on the basis
of the Tathagata.” It can be understood in this way: the thirty-two
characteristic marks are not the only factors responsible for the fail-
ure, since they cannot only be manifested by the Tathagata but also
be perceived by viewers under certain circumstances. Hence, seeing
merely with the perception of the thirty-two characteristic marks of
a great person is not enough. It is necessary and crucial to develop
non-trapped ways of seeing these characteristic marks. In addition,
the Tathagata should not be reduced only to these perceived charac-
teristic marks. Instead, one should endeavour to see into these char-
acteristic marks to understand the Tathagata in reality.

The following conclusion can be reached: the thirty-two charac-
teristic marks of a great person serve only as an interface. If visions,
phrases or cognition stick to the surface, a hasty conclusion or pre-
judice will be made on or by this surface. In fact, as shown in the
previous section, the surface is multi-structured and serves sim-
ply as an interface. On this account, the thirty-two characteristic
marks of a great person are just a borrowed signification, by which
the Tathagata is seen with an absence of reality. Therefore the argu-
ment that the Tathagata is to be seen by means of the thirty-two
characteristic marks of a great person does not hold true.

C. Should the Tathagata be Seen in Accordance with “the Perfect
Development of the Physical Body”??

The question raised here is once again related to how to see the
Tathagata, or “How is the Tathagata to be seen?” The point to be
discussed is whether the Tathagata should be seen “by means
of the perfect development of the physical body or form-body”
(riipakayaparinispattyd). The answer is again negative. That is, “the
Tathagata should not be seen by means of the perfect development
of the physical body.” The reason is as follows:

9 T.220(9), vol. 7, p. 984b; Vajracchedika-Conze, p. 52; Vajracchedika-Schopen, pp.
103-104; Vajracchedika-Vaidya, p. 86.
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“A perfect development of the physical body, a perfect development
of the physical body, that is said by the Tathagata to be an imperfect
development of the physical body. In that sense ‘perfect development
of the physical body” is used.”

What the Buddha teaches here is not to be confined by words or
to self-contradicted by the method of affirming, negating, and re-
affirming. In addition, it exemplifies how one should take advan-
tage of words without the finiteness of words. That is, ordinary lan-
guage can still lead one to places linguistic rules cannot reach, to
the reality of infiniteness, and thus to bringing up non-entrapped
seeing.

To sum up, there are at least three main points. First, the phrase
of “the physical body developed,” a result of eyes’ contact with
the image, is only a momentary designation, and what one sees,
likewise, is only a transient appearance. Both can vary depend-
ing on context. Second, since sight is the result of eyes’ contacts
with the image, what one sees does not constantly exist. In a simi-
lar fashion, since phrases and words are just borrowed temporar-
ily to signify what one sees at the moment, they do not have sov-
ereignty or value in themselves. As a result, “the physical body
developed” lacks reality of its own in either images or phrases,
and is not enough to act as means by which the Tathagata is to be
seen. Third, to the question of “What kind of means is enough by
which the Tathagata is to be seen?”, “the physical body developed”
is a incorrect answer, but it is not that far from the truth. The key
is that “the physical body developed” is only a phrase used to sig-
nify things, and that the so-called “physical body developed” is in
reality unable to be expressed or confined by the phrase “the phys-
ical body developed.”

D. Should the Tathagata be Seen by “the Possession of Character-
istic Marks”?'

Again, the question raised here is connected with how to see the
Tathagata or “How is the Tathagata to be seen?” The point to be
discussed is whether the Tathagata should be seen “by means of

1 T.220 (9), vol. 7, p. 984c; Vajracchedika-Conze, pp. 52-53; Vajracchedika-Scho-
pen, p. 104; Vajracchedika-Vaidya, p. 86.
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the possession of characteristic marks.” The answer is again nega-
tive. That is, “the Tathagata should not be seen by means of the pos-
session of characteristic marks.” The reason is as follows:
“What has been taught by the Tathagata as the possession of charac-
teristic marks is not actually the possession of characteristic marks. In
that sense ‘possession of characteristic marks’ is used.”

This dialogue is similar to the third one, with two minor differ-
ences. The first distinction concerns the item to be examined. The
item in this dialogue is “the possession of characteristic marks,”
and “the perfect development of the physical body” in the third
one. The other lies in the Tathagata’s teaching: in this dialogue, “not
the possession of characteristic marks” includes action (the posses-
sion) and the feature related to the action (characteristic marks), but
“not a perfect development” in the third contains the action part (a
perfect development) without the feature related to the action (the
physical body). Since the structures are quite similar, the subjects,
statements, and reasons of the third dialogue can also be applied
to the fourth.

E. Should the Tathagata be Seen on the basis of “the Possession of
Characteristic Marks”?!

The question raised here once again deals with how to see the
Tathagata or “How is the Tathagata to be seen?” The issue is
whether the Tathagata should be seen “by means of the posses-
sion of characteristic marks.” The Buddha'’s answer to this ques-
tion is as follows:
“If the Tathagata were to be seen by means of the possession of charac-
teristic marks, a wheel-turning king would also be a Tathagata.”

It is reiterated that “the Tathagata should not be seen by means of
the possession of characteristic marks.” That is, if the possession
of characteristic marks is the only criterion, the Tathagata will be
reduced to a wheel-turning king (raja cakravarti), or a wheel-turn-
ing king could then be seen as a Tathagata. This will cause confu-
sion and cannot be treated as a means by which the Tathagata is
to be seen.

1 T.220 9), vol. 7, p. 985a; Vajracchedika-Conze, p. 56; Vajracchedika-Schopen, p.
105; Vajracchedika-Vaidya, p. 87.
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The question is answered, but it is answered indirectly and neg-
atively by ruling out unsuitable items. How can the question be
answered in a direct and positive fashion? The Diamond Sutra offers
the following statement:

“The Tathagata is to be seen from the viewpoint of characteristic marks

as not characteristic marks.”

In other words, the direct and positive answer is located along the
major axis of the Diamond Sutra, or even the Prajnaparamita Sitra,
namely, the wisdom of observing emptiness. It can be looked at and
further explained from two angles. First, if one chooses “the pos-
session of characteristic marks” as the perspective, one will con-
fuse the Tathagata with a wheel-turning king. Despite this problem,
other items will not provide a better-qualified viewpoint. Second,
“the possession of characteristic marks” has something to do with
the Tathagata, since under certain conditions the Tathagata could
manifest it to some extent. Moreover, it is also concerned with see-
ing, since under certain conditions one can still see and name it.

The main theme of the above two viewpoints is “na abhinipatena,
na abhinipatam anagamya,” or “neither by means of being synthe-
sized into a whole nor being independent of it.”” “Not by means of
being synthesized into a whole” means that to know reality, one
has more things to be done than remaining on certain items and
waiting to be synthesized into the areas of thus confined items.
“Not being independent of” means that to know reality, there is
more to be done than knowing certain items and then remaining
outside of the confined items. The purported idea of “neither by
means of being synthesized into a whole nor being independent
of” is to teach one to know reality as it truly is and to show that no
items should be confined in the very beginning. To confine oneself
to a certain item, treat it as an accepted premise, and then debate
over it heatedly are far from being the right path toward reality.

If the idea of “neither by means of being synthesized into a whole
nor being independent of” — whose main point is not to become
confined within certain items — makes sense, then one asks: what is
its basis? The answer is obvious: “characteristic marks as not char-
acteristic marks.” However, if “characteristic marks as not charac-
teristic marks” is recognized as a certain item and is firmly clung to
or cut off and kept a distance from, one’s efforts will be exhausted
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and deviated from the path toward reality as it truly is, namely,
opening up the so-called characteristic marks and seeing them as
not characteristic marks.

If “penetrating wisdom” (nirvedhika prajnd), the main theme of
the Diamond Sutra or even of the Prajnaparamita Siitra, is taken into
account, the above two angles will not be too difficult to under-
stand. “Penetrating wisdom” can be presented vertically and hori-
zontally. When presented vertically, if the process of variation with
correlated conditions is sufficiently understood, there will be no
fixed things or creatures that do not change, or any confinement
that cannot be broken. Horizontally, if one sets aside sensations
such as hearing or smelling, and focuses on seeing, the object that
is seen will not be circumscribed in the ideas that “the mode of
existence is merely the object being seen” or that “the labels iden-
tified are exactly the same as the object being seen.” As such, the
process of seeing will not be confined to such a short distance
between seers and the object being seen, and the projected visions
will not be pictures that are put into the package of words or dis-
courses. In other words, vertically, seeing does not depart from
the context of the entire process of seeing or pick out such items
as the seers, the objects being seen, and the respective projected
visions. Instead, it will reveal the context of the entire process of
seeing, for one to fully understand in what kind of seeing proc-
ess, in what kind of correlated condition, the cognitive constructs
of the so-called seers, objects being seen, and projected visions are
set up. Owing to the fact that most of these constructive items are
products of the setting up of the seeing process, if the survey starts
from examining the conditions correlated with setting and per-
forms a thorough layer by layer analysis, it follows an in-depth
understanding of how the projected visions are assembled and col-
located with phrases or words. In so doing, the context of the entire
process of seeing will be revealed, and then penetrating wisdom
will thus come forth.
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VI. The Penetrating Wisdom of Seeing Brings about the Advance-
ment of Spiritual Cultivation

If seeing the Tathagata’s body constitution remains on the surface
of seeing, such as the possession of characteristic marks, the thirty-
two characteristic marks of a great person, the perfect development
of the physical body, the seeing, will nevertheless eventually be
very limited. Devoting oneself to such confined seeing, with the
emphasis put on different areas, one may be able to make remark-
able contributions to specialized art, like seeing people, physiog-
nomy, aesthetics, art science, art history, or museology. Neverthe-
less, the teachings in the Diamond Sutra intend to lead one not to
any specialized learning but to reveal penetrating wisdom and the
advancement of spiritual cultivation upon seeing.

A very important reminder of teachings follows right after the
fifth dialogue in the previous section.”? If what is seen is the form
of a body constitution, what is heard is the sound of the object, and
the understanding gained from the sensory organs remains on the
surface of contact, the efforts, however engaged, are misdirected,
and the Tathagata in its reality will not be seen. Since the Tathagata
is the guide (nayaka) of Buddhist teachings and manifests from the
dharmakaya (“Dharma-body”; or “the Dharma as the body”), the
Tathagata should be seen as a reflection of the dharmata (the state of
being the Dharma). In other words, “the Tathagata should be seen
from the viewpoint of the Dharma (dharmatah), and the dharmata
can be fully realized by this way of seeing.” Since the dharmata
is not to be discerned, it is impossible for the dharmata to be dis-
cerned.

From the above statement, three levels of seeing are thus dis-
tinguished. The outermost is “Seeing on the Surface” - seeing the
possession of characteristic marks, the thirty-two characteristic
marks of a great person, or the perfect development of the phys-
ical body. This seeing is composed of varying correlated condi-
tions, and observes or recognizes certain visions from the com-
posed results and applies words or concepts to signify or speak

12 T.220(9), vol. 7, p- 985a-b; Vajracchedika-Conze, pp. 5657, Vajracchedikd-Scho-
pen, pp. 105~106; Vajracchedika-Vaidya, pp. 87-88.
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of them. At this level, seeing can be called vastupatita, or “to have
fallen among things.”

The middle is “Seeing into the Surface” — seeing into the constit-
uents, such as the form of a body constitution or the sound of an
object. However, if one sees into the constituents and treats them as
fixed with identifiable features, what is seen will be false and will
not function at all. For the open path or the right way to be taken,
one must see not only the correlated conditions that make constit-
uents form the visions on the surface, but also the reality of corre-
lated conditions through the process of variation.

The innermost of these is “In-depth Seeing” — seeing the real-
ity of correlated conditions through the process of variation is see-
ing constituents as the dharmakaya (Dharma-body; or the Dharma
as the body) or the dharmatd (the state of being the Dharma). This
level is not a level isolated from the other two, but one that opens
up access to the previous levels. In this way, seeing the process of
variation with correlated conditions penetrates all levels. That is
to say that, although the three levels of seeing differ in the depths,
insightfulness, and thoroughness, there are no three fixed levels
in reality, and none of them can be independent of the other two
and exist alone.

With the advancement of penetrative seeing, seeing will not
remain on the surface of vision or linger on constituents of the
middle level, nor will it branch out into numerous sets of dualis-
tic differences. Instead, practitioners should devote themselves to
seeing into the mechanism of assembling and disassembling and
what the projected visions and constituents really are, through the
process of variation with correlated conditions.

Accordingly, the idea that what has been seen is just the accumu-
lated result of the variation of correlated conditions carries three
remarkable messages. First, the so-called visions have no fixed
existence in themselves, as is taught in the Diamond Sutra: "‘Per-
sonal existence, personal existence,” as non-existence that has been
taught by the Tathagata”; “That which the Tathagata has called a
man endowed with a body, a huge body - it is said to be a non-body
by the Tathagata”; “’A perfect development of the physical body,
a perfect development of the physical body,” that is said by the
Tathagata to be an imperfect development of the physical body”;
and “What has been taught by the Tathagata as the possession of



The Doctrine of Seeing the Tathagata 110

characteristic marks is truly not the possession of characteristic
marks.”

Second, constituents have no fixed existence of their own, so “con-
stituents are not constituents.” What this message seeks to convey
is not that “there are no constituents” or that “constituents do not
exist.” Nor does it “negate” things. Instead, it presents dharmata.
“Constituents are not constituents” can also be expressed by
dharmanihsvabhavata (“the lack of own-being concerning constituent
items”) and dharmasiinyata (“the emptiness of constituent items”).

Third, though “constituents are not constituents,” “dharmas”
and “not-dharmas” are not in opposition to each other. Instead, by
acutely seeing throughout the process of variation with correlated
conditions and taking advantage of borrowed words and phrases,
one can dismiss the substantialistic notion of “dharmas” and “not-
dharmas.” That is “na sa dharmo na-a-dharmah” or “it is neither a
dharma nor a non-dharma.”*?

Seeing the Tathagata’s body constitution is an opportunity to
lead seeing from an experienced interface to an interface of spir-
itual cultivation. Since seeing comes before spiritual cultivation,
it helps to open up from the surface, through the inner layer, to
the bottom layer, and to offer a path from the experienced vision,
through constituents, then to dharmata. First-hand experiences
are to be gained on the way of seeing into objects layer by layer.
This demonstrates the wisdom of seeing in a universally accessi-
ble way. Therefore, if seeing is confined to a closed area, paths will
undoubtedly be blocked and seriously limited from within. On the
contrary, if seeing is opened up, the pathways of spiritual cultiva-
tion will naturally lead to more open areas.

VI1I. Conclusion

In the Diamond Sutra, seeing is very important because it raises the
advancement of spiritual cultivation to such sublime spheres as
dharma-kaya, dharmata, and the Tathagata. The related discussions
in this paper can be summarized as follows:

¥ T.220 (9), vol. 7, p. 981a; Vajracchedika-Conze, pp. 32-33; Vajracchedika-Vai-
dya, p. 77.
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First, in the Diamond Sutra, “seeing” is regarded as one of the
most significant topics in Buddhist teaching. The bodies that are
seen can be classified into the constitution of ordinary bodies and
that of the Tathagata.

Second, the Diamond Sutra includes at least five dialogues that
discuss the topic of “how the Tathagata should be seen,” and shed
light on the viewpoints that the Tathagata should not be seen by
means of “the possession of characteristic marks,” “the thirty-two
characteristic marks of a great person,” or “the perfect development
of the physical body,” and that the means by which the Tathagata
be seen should be “non-entrapped,” or “open-path-oriented.”

Third, the Diamond Sutra is open-path-oriented not only in seeing
but also in the spiritual cultivation leading toward the Bodhisattva
Vehicle and the salvation of all sentient beings from cyclic exist-
ence. As a result, seeing is not used to prove the existence of the
seer or the object being seen, nor is it used to open an unbridge-
able gap between the seer and the object being seen. On the con-
trary, it is through seeing, which is capable of penetrating or being
advanced, that the path of seeing is thus opened. Then, what is seen
and what is capable of being seen will be equal and non-dual.

Finally, the Diamond Sutra presents penetrating wisdom con-
cerning the path of seeing. From “Seeing on the Surface” which is
formed by initially experienced visions, “Seeing into the Surface”
by seeing into constituents, to “In-depth Seeing,” where constitu-
ents in the flow of variation with correlated conditions is elicited,
a path of seeing leading toward dharmakaya, “dharmata,” and the
Tathagata is thus opened.

Abbreviations

T — Taisho shinshiidaizokyo

Vajracchedika-Conze — Conze, Edward (ed. & tr.). Vajracchedika
Prajnaparamita. Rome: Istituto Italiano per il Medio ed Estremo
Oriente, 1957.

Vajracchedika-Schopen — Schopen, Gregory. The Manuscript of the
Vajracchedika Found at Gilgit: An Annotated Transcription and
Translation. — Studies in the Literature of the Great Vehicle: Three
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The Meaning of the Salistambasutra*

ANDRES HERKEL

[ humbly dedicate this article to Lin-
nart and all unknown authors of the
Buddhist sttras.

As we know, the concept of causality is one of the most compli-
cated problems in the theoretical framework of Buddhism. It has
also provoked a lot of interesting discussions among western schol-
ars, especially in the early stage of Buddhist studies. Some of them
confessed that there is a certain kind of paradox or impossibility to
understand. Another made clearly unsophisticated conclusions.

The best way to study the Buddhist concept of causality is to
study the texts. The context surrounding certain texts must be
genuinely Buddhist. All tasks to interpret Buddhist causality on
the bases of the concepts borrowed from European culture are
extremely interesting but nevertheless one-sided.

Salistambasiitra (“Rice Plant Sutra”) is about Conditioned Aris-
ing (pratityasamutpdda, in English also Dependent Origination
etc.). Unlike other famous texts about pratityasamutpada like the
Mahanidanasutta, Pratityasamutpadavibhanganirdeda etc., this text
is instead considered to belong to the Mahayana sutras. In the
Hinayana the discovery of Conditioned Arising is connected with
Gautama Buddha'’s experience of Nirvana. According to tradition,
Conditioned Arising was discovered by Buddha in the first week

This paper is based on my translation of the Salistambasitra into Estonian
(“Riisitaimesuutra” Sanskriti keelest tdlkinud Andres Herkel. — Akadeemia, 6.
aastakiik, 1994, nr. 4, pp. 757-771). See also the further considerations in the
book Herkel, Andres. Miiiit ja métlemine. [Myth and Thinking] Tartu: Imamaa,
2002, pp. 107-154. As textual bases I used two critical editions: /Trya Salistamba
Siitra. Ed. N. Ayaswami Sastri. Madras: Adyar Library, 1950, and Noble Ross
Reat. The Salistambasiitra. Tibetan Original, Sanskrit Reconstruction, Critical
Notes. Delhi: Motilal Banarsidass, 1993.
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after attaining Nirvana. In the Salistambasiitra bodhisattva Maitreya
teaches Conditioned Arising to the Sariputra. In this context, ref-
erence is also made to Gautama Buddha, who initially proclaimed
the siitra to monks looking upon a stalk of rice.

As in the case of many of the Mahayana sutras, the Sanskrit
manuscript of Salistambasitra has not survived. The Sanskrit ver-
sion, however, is reconstructed on the basis of the Tibetan transla-
tion, and comprehensive quotations in the works of Candrakaurti,
Santideva, Prajnakaramati and another ancient Buddhist scholars.

Most the modern scholars agree that the Salistamba is an ancient
Mahayana text, where the extensive parallels with the Pali suttas
are revealed. Louis de La Vallee Poussin remarked that there is
nothing specifically Mahayanist in Salistamba, other than the fact
that the teaching is delivered by bodhisattva Maitreya.! Erich Frau-
wallner also said that the Mahayanist nature of the sttra is instead
revealed in specific details, but the exposition of pratityasamutpada
is very similar to the Hinayanist Pali texts.” Noble Ross Reat adds
that the content and even exact phrasing reveals a particular simi-
larity between the Salistamba and the Mahdatanhasankhaya Sutta from
Majjhima Nikaya.®

At this point, permit me to recall the classical exposition of Con-
ditioned Arising which is genuinely present in Salistamba:

Therein what is Conditioned Arising? The phrase “Conditioned Aris-

ing” means: this being, that occurs; from the arising of this, that arises.

That is to say: ignorance conditions (mental) formations. (Mental) for-

mations condition consciousness. Consciousness conditions name-

and-form. Name-and-form conditions the six sense entrances. The six
entrances condition contact. Contact conditions sensation. Sensation
conditions desire. Desire conditions grasping. Grasping conditions
becoming. Becoming conditions birth. Birth conditions decay and
death, and grief, lamentation, suffering, depression and anxiety arise.
Thus the arising of this entire great mass of suffering occurs.*

(tatra katamah pratityasamutpado nama / pratityasamutpado nama yaduta
asmin satidam bhavati, asyotpadad idamutpadyate / yadidam - avidyapratyayah

' L. de la Vallee Poussin. Theorie des douze causes. Universite de Gand, 1913, p- 69.
? E. Frauwallner. Die Philosophie des Buddhismus. Berlin: Akademie Verlag
1969, S. 49.

* N. Ross Reat. Introduction. ~ The Salistambasiitra, pp. 2-3.

¢ Salistambasiitra, 3.
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samskarah / samskarapratyayam vijnanam / vijnanapratyayam namaripam,
namarupapratyayam sadayatanam, saddyatanapratyayah sparsah /
sparsapratyayd vedana, vedanapratyaya trsna, trsnapratyayam upadanam,
upadanapratyayo bhavah, bhavapratyaya jatih, jatipratyaya jaramaranasoka
paridevaduhkhadaurmanasyopaydasa bhavanti / evamasya kevalasya mahato
duhkhaskandhasya samudayo bhavati//)

Further we see the presentation of the Conditioned Arising in a

much broader context than is usually the case in the Pali texts. The

very name of the Salistamba hints at the growing of the rice plant:
It is as when a sprout comes from a seed, from the sprout a leaf, from
the leaf a shoot, from the shoot a stalk, from the stalk a swelling, from
the swelling a bud, from the bud a calyx, from the calyx a flower and
from the flower a fruit.’

(tatra bahiasya pratityasamutpadasya hetupanibandhah katamah | yadidam
bijad-ankurah, ankurat-pattram, pattrat-kandam, kandan-nalam, nalad-
gandah, gandad-garbham, garbhac-chukah, Sukat-puspam, puspat-phalam-
itif)
This formula is presented as a causal relation of the external Con-
ditioned Arising (hetupanibandhah). Further, there is a conditional
relation of the external Conditioned Arising (pratyayopanibandhah)
consisting of six elements: earth, water, heat, wind, space and sea-
son. The same elements are a conditional relation for internal Con-
ditioned Arising, except for the sixth position, where instead of
season, there is staying consciousness (vijnana). The causal relation
of the internal Conditioned Arising simply means the twelve links
(nidanas) of the classical Chain of the Conditioned Arising: igno-
rance, (mental) formations, consciousness etc.

In addition to this broader but still quite formalistic exposition of
Conditioned Arising, where causal and conditional levels of inter-
nal and external spheres are interwoven, there are other genuinely
Mahayanistic details. First of all, I draw attention to the use of meta-
logical formulas. My first example is about a well-known passage
in the classical formula of Conditioned Arising. According to the
teaching, individual consciousness (vijnana) begins to develop on
the basis of ignorance (avidya) and mental formations (samskarah).
As consciousness begins to develop in the mother’s womb, it is also
called the consciousness of re-unification (pratisamdhi-vijnana). At

5 Salistambasutra, 11.
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this stage, consciousness in the mother’s womb takes his form and
is also named. In other words, the fourth link of the Conditioned
Arising, name-and-form (namariipa) is developed. In this regard
Salistambasiitra says:
And this sprout of name-and-form is not self-made, not made by
another, not made by both, not made by God, not transformed by time,
not derived from prakrti, not founded upon a single principle, yet not
arisen without cause.®

(sa ca namardpankuro na svayamkrto na parakrto nobhayakrto nesvaranirmito
na kalaparinamito na prakrtisambhiito na caikakarandadhino napy-ahetu sam-
utpannah/)

This passage, as well as some similar passages in the text, are
closed to the Nagarjuna’s famous formulation of the tetralemma
in the Mulamadhyamakakarikah L1.: “Things are born neither from
self, nor from another, nor from both, nor without cause.” It is note-
worthy that such formulations are especially evident at the end of
the Salistambastitra.

Of course, the question of different text-stratums in the com-
position of the Salistambasiitra can be raised. Many contemporary
scholars such as Joseph Walser have also raised the question of
the role of the Salistamba as an intermediate text between Majjhima
Nikaya’'s "Word of the Buddha” and further developments in the
Mahayana, including Nagarjuna.” Even more complicated prob-
lems arise in connection with the historiography of this satra. My
task was much more modest — just to emphasize how important a
text the Salistamba is. At least the Buddhist concept of causality and
its different facets in the different schools cannot be understood
without studying the Salistamba. At the same time, the question
to which school the Salistamba actually belongs remains extremely
complicated.

Salistambasutra, 34.

7 ]. Walser. Nagarjuna in Context. Mahayana Buddhism and Early Indian Culture.
Delhi: Motilal Banarsidass, p. 168-171.
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Jhanas (Theravada) = Dasabhtimi
(Mahayana) = Ten Stages of Mind
(Shingon)

KALPAKAM SANKARNARAYAN

Introduction

In the present globalizing world and in the midst of the turbulent
situation caused by modernization, which has had both positive
and negative influences people from Eastern or Western countries
can rely on Buddhism, the world religion that teaches the tech-
nique for attaining peace of mind through meditation.

Somehow the common individual continues to suffer because
of the erosion of values and ethics in practically every sphere of
human activity. The phenomenon is not new, but its magnitude
has increased.

To be a good man or citizen, one should nurture inner virtue;
one must rid oneself of enemies within - pride, anger, desire and
greed. When a person acts in violation of moral precepts, he excites
and reinforces the very same mental factors that his practice of
meditation is intended to eliminate. This involves him in a cross-
fire of incompatible aims which renders ineffective his attempts
at mental purification. The only way he can avoid frustrating his
endeavour to purify the mind of its subtler defilements is to pre-
vent the unwholesome inner impulses from breaking out in the
coarser form of unwholesome bodily and verbal deeds. Only when
one establishes control over the outer expression of defilements can
one begin to deal with them inwardly as mental obsessions that
appear in the process of meditation.

These were highlighted by the Buddha. In the case of all of these,
it is the mind that has to be taken care of, because in an instant
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the mind can travel anywhere and everywhere and back again.
Thoughts grow faster. Waves and waves of thoughts arise in one’s
mind constantly and move away. Control of the mind paves the
way to ridding enemies within.

Having steadfastness and self-control, i.e. firmness of mind,
helps individuals to overcome suffering and attain salvation/
enlightenment here and now.

The Buddha states that our hope of salvation lies in the regener-
ation of our nature. One cannot be happy if one’s mind and heart
are not at peace.!

Meditation occupies a central place in Buddhism and combines,
in its highest stages, the discipline of progressively increased intro-
version with the insight brought about by wisdom, or prajna.

The stages of Buddhist meditation start from the four jhanas
of Early Buddhism to the ten stages of meditation (dasabhiimi) of
Mahayana Buddhism and the ten stages of (Kukai’s) Shingon Bud-
dhism. The Buddhists describe final Nirvana as attaining the insight
of wisdom. The exercises used to develop wisdom involve medita-
tion on the true nature of reality or the conditioned and uncondi-
tioned dharmas (elements) that make up all phenomena. As much as
the emphasis is on meditation, the training of mind is given impor-
tance in Buddhism.

The reason why I am harping on the meditation techniques
is that: Buddhism believes in the fetters of karma, which is the
cause of the life in the present as the fruit (of one’s own actions
~ pratityasamutpada) — certainly not according to the whims and
fancies of an external super power; each one of us is the master
of our future; it could be that the present chaos is collectively also
the outcome of the same. Thus if each individual gives importance
and strives to get rid of the fetters of karma and its (fruit) vipaka,
through meditation there is the possibility of escaping from the
present chaos within and without.

Meditation, though important in all schools of Buddhism, has
developed characteristic variations within different traditions. In
China and Japan the practice of dhyana (meditation) assumed suf-
ficient importance to develop into a school of its own (Chan and
Zen - based on Lankavatara-sitra and Yogacarabhiimisastra), in which

' Suttavibhanga-sutta, Majjhima Nikaya, 1. 22.
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meditation is the most essential feature of the school. Though
there are variations in the number of stages or steps, the outcome
remains the same.

I would like to give a brief account of the three scriptures I am
referring to here. The three texts belong to three different centu-
ries, but the Buddhavacana are so very relevant to the contemporary
modern society irrespective of their different geographical loca-
tions. The Buddhavacana is a Universal Teaching. The message of
the Buddha comes to the world as an effective way of help with
present-day afflictions and problems, and as a radical cure for ever-
present 11l or Evil. In the teachings of the Buddha, the emphasis is
on “mind.”

The Buddha Dhamma is as applicable in the lands of the West as
it is in the East; in the midst of life’s turmoil in the home of the lay-
man as well as in the peace of the monk’s cell.

Nikayas

The Nikayas of Suttapitaka, a Pali cannon, treat both the life and
teachings of the Buddha at length. In addition to the Dighanikaya
and Majjhimanikaya, the Jhanasamyutta or Samadhisamyutta® deal
with contemplation or meditation (jhana or samadhi). These are
records of the original teachings preserved by the disciples of the
Buddha.

Dagsabhiimika-siitra

Dasabhiimika-stitra is a Buddhist Sanskrit work, generally regarded
as a portion of the Avatamsaka-siitra but found frequently as an
independent work. The subject matter of this work is a discourse on
the ten steps (dasabhiimi) by which buddhahood may be attained.
The speaker is the bodhisattva Vajragarbha, who gives himself up
to a deep meditation in a vast assembly of buddhas and bodhisat-
tvas, and is then invited by Sakyamuni to explain the ‘ten steps’

2 Samadhisamyutta, XXXV of Samyuttanikaya.
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while rays of light emanate in all directions from all of the bud-
dhas present.’

The Ten Stages of the Development of the Mind (and The Precious
Key to the Secret Treasury — Hizo-hoyaku)* of Kitkai's Shingon
Buddhism

Kukai, posthumously known as Kobo Daishi, the founder of Shin-
gon Buddhism® in Japan, was initiated by the Chinese master
Huiguo, and produced this most ambitious work the Ten Stages,
which is perhaps the most comprehensive religious work that has
come down to us from Japan. In the introductory section, he states:
“The ten stages are the ten levels of the mind, from lower to high-
est. The development of the religious mind is a process of spirit-
ual awakening or discovery of one’s mind, a full actualization of
the intrinsically enlightened mind contained in the lowest stage”.
In the words of Kukai: “These are the stages of development of the
mind through which the dark goatish mind (which only thinks of
satisfying the instincts) advances to the higher level, leaving dark-
ness behind and seeking light.”

In this work I focus only on the second jhana of the Theravada
tradition, the third bhiimi of the Mahayana Tradition and the fifth
stage of the Shingon tradition reaching which one’s mind can be
freed from the seed of the cause of karma. The whole of humanity is
facing the result of karmic fruits — fear of one’s own advanced sci-
entific finding or revelation, the fear of man’s own vastly improved
instruments of destruction. Fear, however, is not a very reliable
brake on man’s impulses, and it constantly poisons the atmosphere

by creating a feeling of frustration which again fans the fires of
hate.

First this work was translated into Chinese by Kumarajiva — 406, then by
Bodhiruci - 500-516 and Siladharma in 789; Cf. Nanjio, No. 88f, 105 110 1180
1194.

* Kobé daishi shodeshi zenshii (The complete works of the disciples of Kobs dai-
shi), 3 vols, Kyoto, Rokudai shimposha, 1942.

The Mantrayana sect of 8" century India.



123 Kalpakam Sankarnarayan

The four jhanas (dhyana) as in the Theravada tradition in general

In the Theravada Buddhist scriptures — the Pali Canon and its com-
mentaries — the four jhanas are divided into two inter-related sys-
tems. One is called ‘the development of serenity’ (samathabhavana),
and the other ‘the development of insight’ (vipassanabhavana).
The former is also referred to as the development of concentra-
tion (samadhibhavana), and the latter the development of wisdom
(pannabhavana). The aim of the practice of serenity meditation is to
develop a calm, concentrated and unified mind as a means of expe-
riencing inner peace and as a basis for wisdom.

During the First Watch, he had knowledge of the recollection
of past human lives, and knowledge of the cycle of death and
rebirth.

The Second Watch involves recognition that the cycle of rebirth
affects all sentient beings in all worlds, and that the law of karma
determines the quality and type of rebirth, and the nature of suf-
fering.

The Third Watch involves the recognition of the cycle of cau-
sality that leads to death and rebirth, and the means of liberation
from this cycle.

The Fourth Watch involves the recognition of the state of enlight-
enment, and the great awakening of the Buddha.

The practice of insight meditation aims at obtaining a direct
understanding of the real nature of phenomena. Of the two, the
development of insight is regarded by Buddhism as the essential
key to liberation, the direct antidote to the ignorance underlying
bondage and suffering. Whereas serenity meditation is recognized
as common to both Buddhist and non-Buddhist contemplative dis-
ciplines, insight meditation is held to be the unique discovery of
the Buddha and an unparalleled feature of his path.

Because the growth of insight presupposes a certain degree of
concentration, however, and serenity meditation helps to achieve
this, the development of serenity also claims an incontestable place
in the Buddhist meditative process. Together the two types of med-
itation work to make the mind a fit instrument for enlightenment.

With his mind unified by means for the development of serenity,
made sharp and bright by the development of insight, the medita-
tor can proceed unobstructed to reach the end of suffering, Nibbana.
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Pivotal to both systems of meditation is a set of meditative attain-
ments called the jhanas, which belongs inherently to the element of
serenity. The early suttas speak of four jhanas, named simply after
their numerical position in the series: the first jhana, the second
jhana, the third jhana and the fourth jhana. In the suttas these four
appear repeatedly, each described by a standard formula which we
will later examine in detail.

The jhanas figure prominently both in the Buddha’s own expe-
rience and in his exhortation to disciples. In his childhood, while
attending an annual ploughing festival, the future Buddha sponta-
neously entered the first jhana. It was the memory of this childhood
incident, many years later after his futile pursuit of austerities, that
revealed to him the way to enlightenment during his period of
deepest despondency.® After taking his seat beneath the Bodhi tree,
the Buddha enter the four jhanas immediately before directing his
mind to the threefold knowledge that ended in his enlightenment.’
Throughout his active career the four jhanas remained “his heav-
enly dwelling”® to which he resorted in order to live happily here
and now. His understanding of the corruption, purification and
emergence in the jhanas and other meditative attainments is one
of the Tathagata’s ten powers which enable him to turn the match-
less wheel of the Dhamma.’ Just before his passing away the Bud-
dha entered the jhanas in direct and reverse order, and the passing
away itself took place directly from the fourth jhana.’°

The Buddha is constantly seen in the suttas encouraging his dis-
ciples to develop jhana. The four jhanas are invariably included in
the complete course of training laid down for disciples.!’ In the
Culahatthipadopama-sutta' they figure in the training as the disci-
pline of higher consciousness (adhicittasikkha), right concentration
(sammasamadhi) of the Noble Eightfold Path, and the faculty and
power of concentration (samadhindriya, samadhibala). Though a vehi-

6 M., 246-47.

7 M.i.247-49.

8 Diii, 220.

? M., 70.

' Dii, 156.

"' See for example, the Samannaphala Sutta D. 2.
12 M. 27 etc.
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cle of dry insight can be found, indications are that this path is not
an easy one, lacking the aid of the powerful serenity available to
the practitioner of jhana. The way of the jhana attainer seems by
comparison to be smoother and more pleasurable.” The Buddha
even refers to the four jhanas figuratively as a kind of Nibbana: he
calls them visible Nibbana, factorial Nibbana and Nibbana here
and now."

To attain the jhanas, the meditator must begin by eliminating
the unwholesome mental states that obstruct inner collectedness,
which are generally grouped together as the five hindrances (pan-
canivarana): sensual desire, ill will, sloth and torpor, restlessness
and worry and doubt (kamacchanda, byapada, thinamiddha, uddhac-
cakukkucca, vicikiccha). The mind’s absorption in its object is brought
about by five opposing mental states — applied thought, sustained
thought, rapture, happiness and one-pointedness (vitakka, vicara,
piti, sukha, ekaggata) — called the jhana factors (jhanangani) because
they lift the mind to the level of the first jhdna and remain there as
its defining components.

After reaching the first jhana, the ardent meditator can go on to
reach the higher jhanas, which is done by eliminating the coarser fac-
tors in each jhana. Beyond the four jhanas lies another fourfold set of
higher meditative states which further deepen the element of seren-
ity. These attainments (druppa) are the base of boundless space, the
base of boundless consciousness, the base of nothingness, and the
base of neither-perception-nor-non-perception (akasanancayatana,
vinnanancayatana, akincannayatana, nevasannandasanndyatana). In the
Pali commentaries these come to be called the four immaterial
jhanas (ariipajhana), the four preceding states having for the sake of
clarity been renamed the four fine-material jhanas (riipajhana). The
two sets are often combined under the collective title of the eight
jhanas or the eight attainments (atthasamapattiyo).

The four jhanas and the four immaterial attainments initially
appear as mundane states of deep serenity pertaining to the pre-
liminary stage of the Buddhist path, and on this level they help
provide the base of concentration needed for wisdom to arise. The
four jhanas again reappear, however, in a later stage in the devel-

13 A i, 150-52.
14 Aliv, 453-54.
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opment of the path, in direct association with liberating wisdom,
and they are then designated the supramundane (lokuttara) jhanas.
These supramundane jhanas are the levels of concentration per-
taining to the four degrees of enlightenment experience called the
supramundane paths (magga) and the stages of liberation resulting
from them, the four fruits (phala).

Finally, even after full liberation is achieved, the mundane jhanas
can still remain as attainments available to the fully liberated per-
son, i.e. part of his untrammeled contemplative experience.

Jhana and samadhi

In the vocabulary of Buddhist meditation the word jhdna is closely
connected with another word, samadhi, which is generally rendered
as ‘concentration’. Samadhi is derived from the prefixed verbal root
sam-a-dhd, meaning ‘to collect or to bring together’, thus suggest-
ing the concentration or unification of the mind. The word samadhi
is almost interchangeable with the word samatha, ‘serenity’, though
the latter comes from a different root, sam, meaning to become
calm. In the suttas samadhi is defined as mental one-pointedness
(cittass’ekaggata M.i, 301), and this definition is followed through
rigorously in the Abhidhamma. The Abhidhamma treats one-pointed-
ness as a distinct mental factor present in every state of conscious-
ness, exercising the function of unifying the mind on its object.
However, despite the commentator’s bid for consistency, the
word samadhi is used in the Pali literature on meditation with var-
ying degrees of specificity of meaning. In the narrowest sense, as
defined by Buddhaghosa, it denotes the particular mental factor
responsible for the concentration of the mind, namely one-point-
edness. In a broader sense it can signify the states of unified con-
sciousness that result from the strengthening of concentration, i.e.
the meditative attainments of serenity and the stages leading up to
them. In a still broader sense, the word samadhi can be applied to
the method of practice used to produce and cultivate these refined
states of concentration, which are here equivalent to the develop-
ment of serenity. It is in the second sense that samddhi and jhana
are closest in meaning. The Buddha explains right concentration as
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the four jhanas (D.ii, 313), and in doing so allows concentration to
encompass the meditative attainments signified by the jhanas.

The moral foundation for jhana

A disciple aspiring to the jhanas must first lay a solid foundation
of moral discipline. Moral purity is indispensable to meditative
progress for several deeply psychological reasons. It is needed first
in order to safeguard against the danger of remorse, the nagging
sense of guilt that arises when the basic principles of morality are
ignored or deliberately violated. Scrupulous conformity to virtu-
ous rules of conduct protects the mediator from this danger that
disrupts inner calm, and brings joy and happiness when the medi-
ator reflects upon the purity of his conduct (see A, 1-7).

A moral foundation is needed, for meditation follows from an
understanding of the purpose of concentration. Concentration, in
the Buddhist discipline, aims at providing a base for wisdom by
cleansing the mind of the dispersive influence of the defilements.
In order for concentration exercises to effectively combat the defile-
ments, however, the coarser expressions of the latter through bod-
ily and verbal action must first be checked. Moral transgressions
are invariably motivated by defilements — greed, hatred and delu-
sion — when a person acts in violation of the precepts of morality,
he excites and reinforces the very same mental factors his prac-
tice of meditation is intended to eliminate. This involves him in a
crossfire of incompatible aims which renders his attempts at men-
tal purification ineffective. The only way he can avoid frustration
in his endeavour to purify the mind of its subtler defilements is to
prevent the unwholesome inner impulses from breathing out in the
coarser form of unwholesome bodily and verbal deeds. Only when
he establishes control over the outer expression of the defilements
can he turn to deal with them inwardly as mental obsessions that
appear in the process of meditation.

The practice of moral discipline consists negatively in abstinence
from immoral actions of the body and speech and positively in the
observance of ethical principles promoting peace within oneself
and harmony in one’s relations with others. The basic code of moral
discipline taught by the Buddha for the guidance of his lay follow-
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ers consists of the five precepts: abstinence from taking life, steal-
ing, engaging in sexual misconduct and false speech and consum-
ing intoxicating drugs and drinks. These principles are bindings
as minimal ethical obligations for all practitioners of the Buddhist
path, and within their bounds considerable progress in meditation
can be made.

After establishing a foundation of purified morality, the aspir-
ant to meditation is advised to cut off any outer impediments (pali-
bodha) that may hinder his efforts to lead a life of contemplation. A
prospective meditator is advised to avail himself of the living her-
itage of accumulated knowledge and experience by placing himself
under the care of a qualified teacher, described as a ‘good friend’
(kalyanamitta), one who gives guidance and wise advice rooted in
his own practice and experience.

A kasina is a device representing a particular quality used as a
support for concentration. The ten kasinas are those of earth, water,
fire and air; the four color kasinas are blue, yellow, red and white;
there is also the light kasina and the limited space kasina. The kasina
can be either a naturally occurring form of the element or colour in
question or an artificially produced device such as a disk that the
meditator can use at his convenience in his meditation quarters.

The ten recollections are the recollections of the Buddha, the
Dhamma, the Sangha, morality, generosity and the deities, mind-
fulness of death, mindfulness of the body, mindfulness of breath-
ing and the recollection of peace. The first three are devotional
contemplations on the sublime qualities of the Three Jewels, the
primary objects of Buddhist virtues and on the deities inhabiting
the heavenly worlds, intended principally for those still intent on a
higher rebirth. Mindfulness of death is reflection on the inevitabil-
ity of death, a constant spur to spiritual exertion. Mindfulness of
the body involves the mental dissection of the body into thirty-two
parts, undertaken with a view to perceiving its unattractiveness.
Mindfulness of breathing is awareness of the in-and-out movement
of the breath, perhaps the most fundamental of all Buddhist medi-
tation subjects. The recollection of peace is reflection on the quali-
ties of Nibbana.

The four divine abidings (brahmavihéara) are the development of
boundless loving-kindness, compassion, sympathetic joy and
equanimity. These meditations are also called the ‘immeasurables’
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(appamanna) because they are to be developed towards all sentient
beings without qualification or exclusiveness.

The four immaterial states are the base of boundless space, the
base of boundless consciousness, the base of nothingness, and
the base of neither-perception-nor-non-perception. These are the
objects leading to the corresponding meditative attainments, the
immaterial jhanas.

Owing to their simplicity and freedom from thought construc-
tion, the ten kasinas and mindfulness of breathing can lead to all
four jhanas. The ten kinds of foulness and mindfulness of the body
only lead to the first jhdana, being limited because the mind can only
hold onto them with the aid of applied thought (vitakka), which is
absent in the second and higher jhdanas. The first three divine abid-
ings can induce the lower three jhdnas but not the fourth, since they
arise in association with pleasant feeling, while the divine abiding
of equanimity occurs only at the level of the fourth jhana, where
neutral feeling gains ascendancy.

Mindfulness of breathing is suitable for those with deluded and
speculative temperaments. The first six recollections are appro-
priate for faithful temperaments. Four subjects — mindfulness of
death, the recollection of peace, the defining of the four elements,
and the perception of the repulsiveness of nutriment — are espe-
cially effective for those of intelligent temperament.

The Visuddhimagga explains that there are three kinds of seclu-
sion relevant to the present context — namely, bodily seclusion
(kayaviveka), mental seclusion (cittaviveka), and seclusion by sup-
pression (vikkhambhanaviveka) (Vism. 140: 145).

The first of these means physical withdrawal from active social
engagement into a condition of solitude for the purpose of devot-
ing time and energy to spiritual development. The second, which
generally presupposes the first, means the seclusion of the mind
from its entanglement in defilements; it is in effect equivalent to
concentration of at least the access level. The third, “seclusion from
the substance,” is Nibbana, liberation from the elements of phe-
nomenal existence.

The Buddha says that all hindrances arise through unwise con-
sideration (ayoniso-manasikara) and that they can be eliminated
by wise consideration (yoniso-manasikara). Both vitakka (applied
thought) and vicara (sustained thought) play an important role in
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meditation (cf. jhanas). Applied thought can be unwholesome as in
thoughts of sensual pleasure, ill will and cruelty, or wholesome
as in thoughts of renunciation, benevolence and compassion (M.,
116).

The Visuddhimagga explains that happiness in the first jhana has
the characteristic of gratifying, the function of intensifying associ-
ated states, and as manifestation, the rendering of aid to its associ-
ated states (Vism. 145: 151).

Applied thought, however, directs the mind onto the object; sus-
tained thought keeps it anchored there. Happiness (rapture) pro-
duced by the success of the effort refreshes the mind, whose effort
has succeeded through not being distracted by those hindrances.

After attaining the first jhana a few times, the meditator is not
advised to set out immediately to strive for the second jhana. This
would be a foolish and profitless spiritual ambition. Before he is
prepared to make the second jhana, the goal of his endeavour, he
must first bring the first jhana to perfection.

The perfecting of the first jhana involves two steps: the extension
of the sign and the achievement of the five masteries. The exten-
sion of the sign means extending the size of the counterpart sign,
the object of the jhana. Beginning with a small area, the size of one
or two fingers, the meditator gradually learns to broaden the sign
until the mental image can be made to cover the world-sphere or
even beyond (Vism. 152-53: 158—59).

Following this, the meditator should try to acquire five kinds
of mastery over the jhdna: mastery in adverting, attaining, resolv-
ing, emerging and reviewing (Avajjanavasi, samapajjanavasi,
adhitthanavast, vutthanavasi, paccavekkhanavasi). (For a discussion of
this, see Vism. 154-55: 160-61. The canonical source for the five
masteries is the Patisambhidamagga, i. 100.) Mastery in adverting is
the ability to advert to the jhana factors one by one after emerging
from the jhana wherever he wants, whenever he wants, and for as
long as he wants. Mastery in attaining is the ability to enter upon
the jhana quickly, mastery in resolving is the ability to remain in
the jhana for exactly the pre-determined length of time, mastery in
emerging is the ability to emerge from jhana quickly without dif-
ficulty, and mastery in reviewing is the ability to review the jhana
and its factors with retrospective knowledge immediately after
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adverting to them. When the meditator has achieved this fivefold
mastery, he is ready to strive for the second jhana.

The formula for the attainment of the second jhana is as fol-
lows:

With the subsiding of applied thought and sustained thought,
he enters and dwells in the second jhana, which has internal confi-
dence and unification of mind, is without applied thought and sus-
tained thought, and is filled with rapture and happiness born of
concentration (M.i, 181; Vbh. 245).

The second jhana, like the first, is attained by eliminating the fac-
tors to be abandoned and by developing the factors of possession.
In this case, however, the factors to be abandoned are the two ini-
tial factors of the first jhana itself, applied thought and sustained
thought; the factors of possession are the three remaining jhana
factors, rapture, happiness and one-pointedness. Hence the for-
mula begins “with the subsiding of applied thought and sustained
thought,” and then mentions the jhana’s positive endowments.

After achieving the five kinds of mastery over the first jhina,
a meditator who wishes to reach the second jhana should enter
the first jhana and contemplate its defects. These are twofold: one,
which might be called the defect of proximate corruption, is the
nearness of the five hindrances, against which the first jhana pro-
vides only a relatively mild safeguard; the other defect, inherent
to the first jhana, is its inclusion of applied and sustained thought,
which now appear as gross, even as impediments needing to be
eliminated to attain the more peaceful and subtle second jhana.

In the first jhana the meditator’s faith lacked full clarity and
serenity due to “the disturbance created by applied and sustained
thought, like water ruffled by ripples and wavelets” (Vism. 163).
When applied and sustained thought subside, however, the mind
becomes very peaceful and the meditator’s faith acquires fuller
confidence.

The formula also mentions unification of mind (cetaso ekodibha-
vam), which is identified with one-pointedness or concentration.
Though present in the first jhana, concentration only gains special
mention in connection with the second jhina since it is here that it
acquires eminence. In the first jhana concentration was still imper-
fect, being subject to the disturbing influence of applied and sus-
tained thought. For the same reason this jhana, along with its con-
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stituent rapture and happiness, is said to be born of concentration
(samadhijamy:
“It is only this concentration that is quite worthy to be called ‘concen-
tration” because of its complete confidence and extreme immobility
due to the absence of disturbance by applied and sustained thought”
(Vism. 158: 164).

The jhanas and rebirth

Buddhism teaches that all sentient beings in whom ignorance and
craving still linger are subject to rebirth following death. Their
mode of rebirth is determined by their kamma, their volitional
action; wholesome kamma issues in a good rebirth and unwhole-
some kamma in a bad rebirth. As a kind of wholesome kamma, the
attainment of jhdna can play a key role in the rebirth process, being
considered a weighty good kamma which takes precedence over
other lesser kammas in determining the future rebirth of the per-
son who attains it.

What is required to achieve complete deliverance from the cycle
of rebirths is the eradication of the defilements. Since the most basic
defilement is ignorance (avijja), the key to liberation lies in develop-
ing its direct opposite, namely wisdom (panna).

Wisdom is present as right view and serenity as right concen-
tration, and both function together in perfect harmony, neither one
exceeding the other.

The one liberated by wisdom is an arahat who does not obtain
the immaterial attainments. In the words of the sutta:

And what person, monks, is the one liberated by wisdom? Herein,

monks, someone has not reached with his own (mental) body those

peaceful material deliverances transcending material form, but hav-

ing seen with wisdom his cankers are destroyed. This person, monks,
is called one liberated by wisdom. (M.i, 477-78.)

When liberation of mind and liberation by wisdom are joined
together and described as ‘cankerless’ (andsava), they can be taken
to indicate two aspects of the arahat’s deliverance. Liberation of
mind signifies the release of one’s mind from craving and its asso-
ciated defilements, liberation by wisdom the release from igno-
rance:
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With the fading away of lust there is liberation of mind, with the fading
away of ignorance there is liberation by wisdom. (A.i, 61.)

As he sees and understands, thus his mind is liberated from the can-
ker of sensual desire, from the canker of existence and from the canker
of ignorance. (M.i, 183-84.)

Here release from the first two cankers can be understood as lib-
eration of mind, and release from the canker of ignorance as liber-
ation by wisdom.

On the side of inner experience the jhanas are valued as pro-
viding the arahat with a “blissful dwelling here and now” (dittha-
dhammasukhavihara). The suttas often show arahats attaining to
jhana, and the Buddha himself declares the four jhanas to be figu-
ratively a kind of Nibbana in this present life (A.iv. 453-54).

For non-arahats the mundane jhanas constitute wholesome
kamma; they are deeds with a potential to produce results, to pre-
cipitate rebirth in a corresponding realm of existence. In the case
of an arahat, however, mundane jhana no longer generates kamma.
Since he has eradicated ignorance and craving, the roots of kamma,
his actions leave no residue; they have no capacity to generate
results. For him the jhanic consciousness is a mere functional con-
sciousness which comes and goes, and once gone disappears with-
out a trace. It is significant that in all of these lists of qualities, the
last item is always the attainment of arahatship, “the cankerless lib-
eration of mind, liberation by wisdom.”

In the period after the Buddha’s demise, what qualified a monk
to give guidance to others was endowment with ten qualities:
moral virtue, learning, contentment, mastery over the four jhanas,
the five mundane abhinnas (the five abhinnas or ‘super-knowledges’:
the exercise of psychic powers, the divine ear, the ability to read
the minds of others, the recollection of past lives, knowledge of the
death and rebirth of beings, and the sixth — knowledge of final lib-
eration) and attainment of the cankerless liberation of mind, liber-
ation by wisdom (M.iii, 11-12).

The second jhana of the Theravada tradition, i.e. to be relieved of
the karmic canker, is the third bhiimi (prabhakari) of the Mahayana
tradition. (The ten bhiimis are pramudita, vimala, prabhakari,
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arcismati, sudurjayd, abhimukhi, diirangama, acald, sadhumati, and
dharmamegha).

The aspirant prepares himself to undertake the journey by
ascending the first bhiimi — pramudita — in which the aspirant makes
ten pranidhanas (cf. Suzuki 1981: 307):

...mahapijopasthanaya prathamam mahapranidhanam abhinirharati; ...

saddharmaparigrahaya dvitiyam; .....ydvan mahaparinirvanopasamkrama-

naya tritryam, .....cittotpadabhinirhdrdya caturtham; ...sarvajnajnanapra-
tisthapanaya ...pancamam; ..... lokadhatuvaimatryavatarandya sastham; .. .sar-
vabuddhksetraparisodhandya saptamam; ...mahayanavatarandya astamam;...
sarvabodhisattvacaryacaranaya ca amoghasarvacestatdyai navamam; ... abhi-
sambodhimahdjnanabhijnabhinirharaya dasamam;... (DBHS, 10)

These ten pranidhanas aim to make one the first, the foremost and
the best of all beings. This spiritual preparation takes him to a high
level of perfection, and with this frame of mind continues his jour-
ney with ardent faith and fervour and reaches the second stage,
called vimala.

I highlight the third and fifth bhami (prabhakar: and sudurjaya),
as the third helps one’s different varieties of worldly bondage to
become attenuated, and the fifth stage, where he dwells and devel-
ops ten qualities of pure mental dispositions (cittasayavisuddhisa-
matd) — develops mental , intellectual and moral qualities by metic-
ulous observance of a rigorous course of discipline and ceaseless
application. This all-round elevation enables one to fulfill the mis-
sion of bringing about the spiritual regeneration of all beings.

The prabhakari

After reaching the bhuumi of pramuditd and vimald, the meditator
or aspirant ascends the third stage, called prabhakar: or illumina-
tion. On this path he is accompanied by ten mental concentrations
(manaskara) on ten mental dispositions (cittasaya), viz., 1. on pure
mental dispositions; 2. on steadfast mental disposition; 3. on dis-
passionate mental disposition; 4. on non-dispassionate mental dis-
position; 5. on non-recurring mental disposition; 6. on firm and
obdurate mental disposition; etc.:

-..dasabhis cittasayamanaskarair akramati | katamair dasasbhih? yaduta $ud-

dhacittadayamanaskarena ca sthiracittasayamanaskarena ca nirviccittasaya-
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manaskarena ca aviragacittadayamanaskarena ca avinivartacittasayamanaska-
rena ca drdhacittasayamanaskarena... (DBHS, 19)

The aspirant thoroughly reflects on the fact that all conditioned
states of being (things, samskaras) are impermanent, painful, inaus-
picious, undependable, and susceptible to production and annihi-
lation in a moment. Furthermore, they are not liable to revert to the
past, not liable to pass into another state in the future, and liable to
discrimination in the present:

...anityatam ca sarvasamskaragatasya yathabhiitam pratyaveksate duhkhatam

ca asubhatam ca anasvasikatam ca vipralopatam ca acirasthitikatam ca

ksanikotpadanirodhatam ca purvantasambhavatam ca aparantasamkrantitam
ca pratyutpanndvyavasthitatam ca sarvasamskdragatasya pratyaveksate.

(Ibid.)

He realizes that egoism (@tmabhdva) is without any support, doleful,
fettered by the pleasant and the unpleasant and is a mass of misery,
depression, and mental perturbation. This induces him to set his
mind in motion and direct it towards Tathagata-knowledge. Gradu-
ally he becomes conscious of its numerous rare qualities, including
its conduciveness to the deliverance of innumerable individuals.
He comprehends its immeasurability, and thoroughly investigates
the disquieting elements that are involved in all of the conditioned
states of being.

The aspirant reaches the stage of a Bodhisattvahood and he ulti-
mately provides the suffering creatures with ten mental (or intel-
lectual) dispositions, viz., that which serves as the refuge for the
deliverance of 1. the helpless; 2. the poor; 3. those scorched by the
fire of longing, loathing and delusion; 4. those confined within
the prison of worldly existence; 5. those subjected to hypnosis of
evil passions; 6. those incapable of discrimination; 7. those who
are destitute of good resolve; 8. those deprived of Buddha’s dis-
cipline; 9. those subjected to the cycle of transmigration; and 1o0.
those deprived of the means of emancipation.

He perceives that the sentient beings are confronted with end-
less discomforting factors. He calls up his dormant energy and
becomes aware of the fact that the responsibility of providing them
with speedy relief rests with him. He ponders upon the ways and
means calculated to rescue them from their boundless afflictions
and to establish them in the realm of Nirvana. He reaches the con-
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clusion that there is no other way for the achievement of that end
than the unobstructed knowledge of salvation (anavaranavimoksa-
jnanasthanat). After a series of discursive deliberations, he becomes
firmly convinced that attainment of the afore-mentioned knowl-
edge hinges upon the proficiency in the dharma of the Master,
and as such he strives after its realization. He becomes entirely
engrossed in the thought of the dharma:

...dharmaramo dharmarato dharmapratisarano dharmanimno dharma-

pravano dharmapragbharo dharmaparayano dharmalayano dharmatrano

dharmanudharmacar. (Ibid. 20.)

He puts the four types of dhyana:
...s0’syam prabhakaryam bodhisattvabhimau ...savitarkam savicaram
vivekajam pritisukham prathamam dhyanam upasampadya viharati ...avi-
tarkam avicaram samddhijam pritisukham dvitiyam dhyanam upasampadya
viharati....sukhavihari nispritikam trtiyam dhyanam upasampadya viharati...
caturtham dhyanam upasampadya viharati. (Ibid.; cf.)

As the four jhanas of Nikayas in their graduated order into actual
practice, with a view to bring about the realization of the dharma
and the anudharma in their true light.

The aspirant treads the path step by step. In this stage he per-
ceives innumerable buddhas. His different varieties of worldly
bondage becomes attenuated. His desire, hatred and infatuation
come to an end. His roots of merit are purified. His states of men-
tal disposition, viz. receptivity, mildness, friendliness, sweetness
of speech, absence of exaltation and depression, and absence of
desire for requital relative to previous services and the like, attain a
higher level of purification. His course of conduct for the welfare of
all beings and intellectual receptivity as one of the virtues of per-
fection (ksantiparamita) become predominant in this stage. He pro-
vides all creatures with ways and means conducive to their deliv-
erance from the mire of sensual desire.

In the next stage (the fourth — arcismat:) his mind reaches an
ideal state of perfection due to the development of its different ster-
ling qualities; acquires predominance of energy qua virtue of per-
fection.

When the aspirant reaches the fifth and arduous sudurjaya which
is difficult to achieve, he concentrates and dwell on ten qualities of
pure mental dispositions (cittasayasuddhisamata), realizes the four
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Noble Truths (aryasatya), and helps all the creatures to a state of
maturity by means of charity, amiable speech and instructions on
the Doctrine. He gets the direct vision of the truth to himself to
guide the others.

If one notices the transition from the four jhanas (dhyanas) of
Theravada to the Mahayana dasabhiimi, the approach is varied, but
the goal remains the same.

Now coming to Kukai’s Shingon tradition, which is none other
than the Mantrayana sect of later Mahayana tradition, but devel-
oped fully by Kukai, who learnt from the Chinese master Huiguo;
The Chinese master Huiguo learnt this from the Indian master
Amoghavajra, the disciple of Indian Master Vajrabodhi.

The Mahavairocana-siitra, the most predominant scripture of
Zhenyan of China and Shingon of Japan, introduces the ten stages
of mind “to attain enlightenment is to know one’s own mind as it
really is.” These ten categories are the ten levels of mind, from the
lowest to the highest; in the words of Kiikai “these are the ten stages
of the development of mind through which the dark goatish mind
(which thinks of satisfying the instincts only) advances higher,
leaving the darkness behind and seeking after light.” (Kobodaishi
zenshii, 1. 397)

In the first stage (Ibid. 1. 420) — The Mind of Lowly Man, Goatish
in Its Desire — the ignorant, ordinary man in his greediness does
not realize his weaknesses. Like a goat, he thinks only of lust and
hunger. Kiikai discusses that a man in this stage, who is unaware
of doing wrong, breaks the Ten Precepts (dasasikkhapada) and thus
kills, steals, commits adultery, lies, exaggerates, utters slander,
equivocates, and entertains greed, hatred and biased views. The
process of the development of mind, starting at this lower stage, is
a gradual rise from a lower level to a higher, brighter one.

In the second stage — The Mind That is Still Ignorant and Child-
like but Nevertheless Abstentious — influenced by external causes, one
realizes the world of ethics in which the observance of individual
and social ethics is the requirement for man to be called a human
being. For Kiikai, the observance of the Buddhist precepts - not to
kill, not to steal, not to commit adultery, and so forth — and of the
Confucian ethical code — the practice of benevolence, righteous-
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ness, and the like - is necessary for man. Kiikai equates this level
of mind with that of a Confucianist.

The withered trees of winter will not always be leafless, and
once spring arrives, they bloom and flourish. Thick ice does not
remain frozen forever. When summer comes, it melts and flows.
Given ample moisture, seeds of grain sprout, and when the time
comes, plants bear fruit. As there is no immutable nature in things,
how can a man remain always bad? When favourable conditions
are provided, even a fool aspires to be equal to a sage. A goatish
man has no immutable nature; an ignorant child likewise does not
remain ignorant. When his intrinsically enlightened nature begins
to permeate him, and when the (sun) light of the Buddha shines
upon him from without, there emerges in him a thought that he
should moderate his attitude and be a person of better character.

In the third stage — The Mind That Is Infant-Like and Fearless — a
non-Buddhist hopes for rebirth in heaven, in order to gain peace
there. He is like an infant or a calf that follows its mother. Kiikai
calls such an aspiration “infant-like” and rejects it as being similar
to ‘phantoms, dreams ... Kukai assigns this level of mind to Tao-
ism, the sixteen schools such as Samkhya, Vaisesika, and various
types of yogic practices etc. (Ibid. 423)

In the fourth stage — The Mind That Recognizes the Existence of
Psychophysical Constituents But Not That of a Permanent Ego (there
are five: form, sensation, perception, volition, and consciousness -
ripa, vedana, samjnd, samskaras, vijnana) — the mind recognizes the
existence of components but denies a permanent ego. Here Kukai
points out the religious egoism behind the practices of asceticism,
yoga, merit accumulation, and escapism involved in a pessimistic
view of the world. These fundamental ills, Kikai holds, originate
in the false belief in the existence of a permanent individual soul
which isolates one man from another. Kiikai identifies this fourth
stage, the mind freed from this way of thinking, with the follow-
ers of the historical Buddha (Sravakayana).

In the fifth stage — The Mind Freed from the Seed of the Cause of
Karma —having mastered the twelve links of causation, (ignorance,
volition, consciousness, name and form, sense organs, contact, sen-
sation, craving, grasping, formation of being, birth, old age and
death; these together make up the wheel of life or samsara, the cycle
of causation and becoming - pratityasamutpada) — the mind expels
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the seed of ignorance. Rebirth necessitated by karma comes to an
end; even though one does not preach, the fruit is obtained. Kaikai
identifies this level of mind, which stands free from the seed of
karma, and summarizes this stage in his own words.

The sea of mind is forever tranquil

without even a single ripple;

Stirred by the storm of discriminations,

Billows rage to and fro.

Men in the street are deluded;

They are fascinated by phantom-like men and women.

Heretics are crazed;

They adhere to the grand tower of mirage.

They do not know

That heaven and hell are fabricated by their own minds.

Do they come to realize

That “mind only” will free them from their tragedies?

By practicing six paramitas for three aeons,

By practicing the ten stages of meditation,

They will uncover One Mind.

When they become pure-hearted,

Cutting off their emotional and mental obstacles,
They will find their own treasury
Enlightenment Here and Now.

This is how the different schools of Buddhism, though varied
(especially considering that Buddhism crossed the geographical
boundaries from the land of its birth without shedding blood or
spreading war), assimilated the native elements only in practice,
but nevertheless retained the basic tenets of the Buddhavacana.

Conclusion

We are all familiar with the different kinds of meditation technique
that are practiced throughout the world, for instance vipassang,
yoga, zen or brahmavidya (Tibetan). All of these are different paths
that lead to the same goal — salvation, or enlightenment or peace
or tranquillity.
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The Buddha says that just as in the great ocean there is but one
taste, the taste of salt, so in his doctrine and discipline there is
but one taste, the taste of freedom. The taste of freedom that per-
vades the Buddha'’s teaching is the taste of spiritual freedom, which
from the Buddhist perspective means freedom from suffering. In
the process leading to deliverance from suffering, meditation is the
means of generating the inner awakening required for liberation.
The methods of meditation taught, whether in the Theravada Bud-
dhist tradition, the Mahayana Dasabhiimika-siitra or in the Shingon
Ten Stages — are all based on the Buddha’s own experience, forged
by him in the course of his own quest for enlightenment.
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Nalanda and the Mulasarvastivadins:
Yijing’s Accounts with Further
Consideration

Bancewelr WaNG

1. As one of the most important centers of Buddhism in ancient
India, Nalanda has for many years drawn great attention from
people both within India and beyond. Since its discovery, scholars
began to investigate it from various perspectives. One of the most
important achievements is the successful archaeological excavation
at the site of Nalanda, which provides us with a great deal of infor-
mation about this sacred place. Meanwhile, scholars have sought
to trace its history and relations to the development of Buddhism
through other materials. These efforts have yielded significant
results, as can be seen today in publications related to Nalanda.
The Accounts left by Chinese pilgrim monks Xuanzang, Yijing and
others undoubtedly played an important role in this process. Their
rich contents greatly increase our knowledge of the history of the
Sri-Nalanda-Mahavihara. Together with the archaeological discov-
eries, these Accounts permit scholars to obtain a clearer picture of
life in the Buddhist community of Nalanda at that time. Never-
theless, much of the history of the place remains unknown. In the
context of understanding Buddhist religious life, one such thing is
what kind of vinaya was used at Nalanda in those days.

2. Nearly sixteen years ago, in a paper presented by me at the
10" Conference of the International Association of Buddhist Stud-
ies held in Paris in 1991, I suggested as a hypothesis for further
consideration that before and during Yijing’s time, the prevailing
vinaya at Nalanda was the vinaya of the Milasarvastivadins. The
community of Nalanda largely belonged to this nikaya.! Unfortu-

' The paper was later published at Gottingen, Germany. See “Buddhist
Nikayas through Ancient Chinese Eyes, with three appendices”, in Untersuc-
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nately, [ have not since had the opportunity or time to explore this
direction in greater detail. Having luckily been invited to the con-
ference The Heritage of Nalanda in 2006, 1 used this most suitable
opportunity to discuss the issue in detail. In my opinion, it is not
insignificant if we hope to reach a full understanding of the Herit-
age of Nalanda.

3. The appearance of the name Milasarvastivada is some-
how strange in the history of Indian Buddhism. Though the
Sarvastivada had been referred to in many places since the sec-
ond century, it seems that before the 7" century no one mentioned
Milasarvastivada as a title of Buddhist nikaya, either in India or
beyond. As far as I know, the earliest direct reference of it is by
Chinese Buddhist pilgrim monk Yijing. In his book
=818 Datang xiyu giufa gaoseng zhuan, Yijing says that in 665, a
vinaya text of the Mulasarvastivadins arrived at Luoyang. It had
been brought to China by another Chinese Buddhist pilgrim, likely
from Nalanda.? The text was translated by Yijing later in 700. This
will be discussed in greater detail in section 8.

4. In his excellent book Datang xiyu ji (A Record of the
Western Regions During the Great Tang), Xuanzang in several places
indicated the yana and nikdya affiliation of the Buddhist community
when he visited each country of India. As for Nalanda, although he
devoted a whole paragraph to describing its legendary origin and
related stories, he did not mention the status of religious practice
and the nikaya affiliation of the community there.? Xuanzang vis-
ited India from 627 (or 629) to 645.

hungen zur buddhistischen Literatur, bearbeited von F. Bandurski, B. Pasadika, M.
Schmidt, B. Wang, Vandenhoeck & Ruprecht in Gottingen, 1994, pp. 165-203.
2 See Wang Bangwei, Datang Xiyu Qiufa Gaosengzhuan Jiaozhu (Biographies of
the Prominent Monks Who Went in Search of the Law in the Western Regions During
the Great Tang: A Newly Collated And Annotated Text), with an introduction and
three appendices, Beijing: Zhonghua Book Company,
1988, reprinted 2000, p. 11. The book thereafter will be mentioned as Wang'’s
version of Qiufa. Of course, we believe that the title of Miilasarvastivada ap-
peared before Yijing’s arrival in India. The Sanskrit manuscripts of the vinaya
texts of this nikaya discovered in Gilgit in the thirties of last century show that
title for the first time from Indian side. The manuscripts are generally dated
to the 7th century, just the same time of Yijing’s.

3 See Ji Xianlin et. al. Datang xiyu ji jiaozhu, KJEVGEILHLE, Beljing: Zhong-
hua Book Company, 1985, reprinted 1990, 1995, 2000, pp. 747-758 and appen-
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5. Yijing arrived in India just about forty years after Xuanzang,
He set out from Guangzhou in South China in 671, and returned to
China in 694. Yijing spent more than ten years studying Buddhism
at Nalanda. He wrote two important books at Srivijaya (at what is
now Sumatra, in Indonesia) in 691, on his way back to China. Oneis
the above-mentioned Datang xiyu giufa gaoseng zhuan. Another is

Nanhai jigui neifa zhuan (Accounts of the Inner Law Sent
Home from the South Sea).* In the latter, Yijing provides an almost
complete picture of Buddhist life in India, Southeast Asia and
China. Based on his own observations, he described in his book
every detail related to life in Indian Buddhist monasteries. To start
with, he said that he discussed all matters according to the rules
of the Mulasarvastivadins, and one should not confuse them with
the rules of other nikdyas.® In his discussion he frequently men-
tioned Nalandg, fourteen times in total, saying the monastic life at
Nalanda was a standard way that other Buddhists should follow. In
order to judge what is right or wrong, Yijing used the way of reli-
gious life at Nalanda as a model. This, together with other relevant
accounts, may show a certain special connection with Nalanda.

And in his Datang xiyu qiufa gaoseng zhuan, Yijing mentioned
the name of Nalanda twenty-nine times. In his time, Nalanda was
a place every Chinese pilgrim monk had to visit and pay hom-
age to. At the end of the first fascicle of the book, Yijing describes
many details of the place. He says that the rules and rituals of the
monks of Nalanda were shown in two books, one of which is ¥
Tk Zhongfang lu (A record of Madhyadesa) and the other is Nanhai
jigui neifa zhuan.*

6. There is also some other evidence to support this conclusion.
We know that when Xuanzang and Yijing visited and studied at

dix I and III of this paper.

* See Wang Bangwei, Nanhai jigui neifa zhuan jiaozhu (Accounts of the inner law

sent home from the South Sea: A study with a newly collated and annotated text),
Beijing: Zhonghua Book Company, 1995, reprinted 2000.

The book will hereinafter be referred to as Wang’s version of Nanhat.

“All thatThave discussed here is in accordance to the Milasarvastivadanikaya.
The contents of the vinaya of other nikayas can not be confused with it” fL
IR, Wang’s version of Nan-
hai, p.28.
® See Wang’s version of Qiufa, pp. 112-116 and Appendix II of this paper

WAL LA A8, S ChoT 35 K (b .
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Nalanda, Nalanda was a centre of the Yogacarabhiimi scholars, or
the Vijnanavadins. Xuanzang’s teacher in Nalanda, Silabhadra,
was a Master of the Yogacarabhiimi and what inspired Xuanzang
to go to India and to study at Nalanda was the desire to learn the
above-mentioned text.” L. Schmithausen has shown that there may
exist some special relationship between the Yogacarabhiimi and the
Mulasarvastivadins.?

7. As for Yijing himself, he began to translate the vinaya text of
the Mulasarvastivadins while he was staying at Nalanda.” When
he left India he took with him a great number of vinaya texts,
exclusively the Mulasarvastivadins, which he had obtained from
Nalanda, back to China. He later translated an almost complete set
of the vinaya texts of this nikaya, though unfortunately only some
of them are extant today."

8. Among the texts translated by Yijing, there is one entitled #

Genbensapoduobu lii she, the Miilasarvastivadavinaya-
samgraha", which was compiled by an Indian Buddhist scholar

Among the relevant publications available in the western languages, see
Shashin, K. “How Xuanzang Learned about Nalanda”. — Tang China and Be-
yond: Studies on East Asia from the Seventh to the Tenth Century, ed. A. Forte, Kyo-
to, 1988 (Italian School of East Asian Studies, Essays, 1), 1-33.

8 See Schmithausen, L. “Zu den Rezension des Udanavarga”. — Wiener
Zeitschrift fiir die Kunde Siidasien, 14 (1970), 47-124, particularly, 94-97; and “Bei-
trage zur Schulzugehorigkeit und Textgeschichte kanonischer und postkan-
onischer buddhistischer Materialien”. — Zur Schulzugehdrigkeit von Werken der
Himayana-Literatur (Abhandlungen der Akademie der Wissenschaften in Got-
tingen, Nr. 154), Zweiter Teil, ed. by H. Bechert. Gottingen, 1987, 304-404.

? That is the Genbenshuoyigieyoubu pinaiye song, the Miilasarvastivadavinayaga-
tha Tsisho 24, No. 1459), compiled by a Buddhist
scholar called Visakha, Pishequ E. & f%£in Chinese. Cf. Yuyama, A. Vinaya-
Texte (Systematische Ubersicht iiber die Buddhistische Sanskrit Literatur, Er-
ster Teil), Wiesbaden, 1979, 1.25.C.1.k.1. Why did Yijing choose it as his first
attempted vinaya translation project? A possible answer, [ think, is that it pre-
sumably was a manual work of the disciplinary life for the Nalanda commu-
nity when Yijing was at Nalanda.

10 According to a memorial stupa inscription written by Lu Can in 713
(the 2 year of Xiantian 5GK) just after Yijing died, Yijing had translated 107
texts, 428 juans in total Today, however, we find only about 60 texts in Yijing’s
translation. See my introduction to the Datang xiyu qiufa gaoseng zhuan jiaozhu,
Beijing, Zhonghua shuju, 1988, pp. 12-14.

' Genben sapoduobu lii she A% nBHH, Taisho 24, No.1458.
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called Visvamitra,? probably in the late 6" or early 7 century.”® The
text was rendered into Chinese in 700."* From another source we
know that Visvamitra was one of the ten prominent Yogacarabhumi
Masters of that time in India. And from the Datang xiyu qiufa
gaoseng zhuan, we know that before Yijing, in 665, the same text
had arrived at Luoyang, probably having been brought to China
by another Chinese Buddhist pilgrim, Xuanzhao,'® who had been
to India twice. He also spent a few years at Nalanda learning the
Yogacarabhumi from Indian Master Ratnasimha.! After he came
back to China, he was encouraged by other monks to translate it
into Chinese, but was prevented from doing so because of another
imperial mission. This is, as far as we know, the earliest direct ref-
erence to the Mulasarvastivadins in Chinese literature. Cf. above
section 4.

9. As we saw above, the name of Milasarvastivadin appeared
quite late, in fact as the latest of the nikayas in Chinese Bud-
dhist literature. Of course this does not mean that the Mulasarva-
stivadin nikdaya arose so late, but it may indicate that the title of
Miilasarvastivadin came into broad usage at a comparatively late
stage. Before Yijing the Chinese Buddhists only mentioned the
Sarvastivadin. However, for the Chinese Buddhists in ancient
times, when they referred to the Mulasarvastivadins, sometimes
they omitted the first part of the title, Miila, instead preferring its
simplified form, Sarvdstivadin. The same probably holds true for
those foreign monks who arrived in China from India and Cen-
tral Asia. Thus there exists the possibility that some texts tradi-
tionally attributed to the Sarvastivadins in ancient China might
actually belong to the Mulasarvastivadins, particularly the
texts that were translated comparatively late. Xuanzang consist-
ently used the term Sarvastivadin. Yijing, in most cases, used the
term Mulasarvastivadin, but he also occasionally used the term

12 Shengyoul# /& in Chinese.

B Cft. AYuyama: Vinaya-Texte, 1.21.C.1.k.14. Yuyama gave the reconstructed
name Jinamitra, but according to Guiji’s Cheng weishi suji, Taisho 43, No.1830,
232a and to Xuanzang’s Record, it should be Viéenamitra.

4 The 1¢ year of Jiushi

15 The 2" year of Linde

16 in Chinese.

17 Baoshizi in Chinese.
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Sarvastivadin, though by this he sometimes clearly meant the
Milasarvastivadins, sometimes both of them. We are not sure
whether when Xuanzang referred the Sarvastivadin, he was also
including the Miilasarvastivadin in this title. From a comparison
of his Record with Yijing’s Account, we might be able to say this
is possible. In any case, for another example, two great texts, the
Mahavibhasa and the Abhidharmakosabhasya, both of which were
translated by Xuanzang in ancient China, were said to be texts of
the Sarvastivadins on the one hand, and the Mulasarvastivadins
on the other. The result of the studies performed recently by
some scholars may support the latter assertion. Yijing appears to
be more conscious in differentiating the Sarvastivadin from the
Miilasarvastivadin while emphasizing the differences between the
Shisong lii and the vinaya of the Miilasarvastivadins.

10. In conclusion, though we do not have direct evidence to show
the status of Buddhist religious practice at Nalanda in Yijing’s time,
through the above analyses we may reach the conclusion that the
vinaya of Milasarvastivadins was the main text guiding the reli-
gious life of the Nalanda community in the time of Yijing. This con-
clusion, if accepted, will help us to understanding more completely
the history of this great Buddhist centre of ancient India.



Konrternmst «rarxarel» B KOHTEKCTE
Axapmudeckon Teopunt QpacsaH”

/leonug SIHryTos

[TpaasxHs (caHCKp. prajund) Kak MyApPOCTb, OTpaXKaloIasl HauBbIC-
Illee COCTOSHME CO3HaHUsI — HTO NPOCBETAeHHOe CO3HaHUe, KOTO-
poe BUANT Bellyu B TOM BUAe, B KAKOM OHM CYyIIeCTBYIOT Ha CaMOM
Ae/e, BHE UX [1peAOMAeHHOCTY Yepe3 OMpayeHHOe co3HaHue. Brge-
Hue Bellleil B TOM BlAe B KaKOM OHU NpeObIBalOT Ha CaMOM Jeje —
9TO BUAEHME BEIIleil B IX TAKOBOCTU.

TakoBOCTb — «TaTxara» (CaHCKp. tathatd, kut. Ul ru) sBAsI€TCS Bak-
HelmuM noHATuem cytp llpagxnsanapaMuTsl 1 CTOUT B OAHOM
psiAy ¢ Apyrumu OyAAMACKMMI MOHATUAMU, OTpa>kaloIIUMMU COCTO-
sIHVE HaMBBICIIETO, IPOCBETAEHHOTO cosHaHusl. /. Msaas Bbige-
As1eT B «AllTacaxacpuka-npajsKHsArnapaMuTe» 4eTblpe OCHOBHBIX
TepMMHa, 0003HAYAIOIIMX HauBhICIIee COCTOAHMNE CO3HAHUA. DTO
TakMe TePMUHBL, KakK «IIpajXHsrapaMuTa» (prajnaparamitd), «cap-
BaAXKH:ATa» (sarvajnatd), «aHyTTapa caMbskK camboaxv» (anuttard
samyaksambodhi) u «tarxata» (tathatd) (1. Msiaas. YeTbipe TepMUHa
[IpaA>KHsIIapaMUTCKOM NICUxoA0run. — Yuenvie sanucku Tapmyckozo
2ocydapcmeerozo yHusepcumema. Beirr. 309. C. 204'). Bce ueTsipe Tep-
MIHa, I10 CYTH, SBASIIOTCSA CMHOHMMAaMU B X OTPa>keHUY KOHEYHOI
L[eAM CITaceHusl.

AnyTTapa-cambsik-caM0oAXM (KUT. $2 a nou duo
luo san mo san pu ti) nepeBOANTCS KaK «HaMBbICIIIEE, BCEOOBEMAIO-
IIlee npoceeTAeHre». VIMeHHO Takoe npocseTaeHne moayuma byasa
llakpssmyHU 1104 Aepesom Goaxu Ha H6epery Haitpanbaxansr. A. T.
Cyasyxu cuuTaet, 4TO STOT TEPMUH SBASETCS CUHOHUMOM STIOH-
CKOTO «caTopu», KuTaiickoro «y» (fa wu) (4. T. Cyasyxu. Ouepxu

" Pabota BhIMOAHEHa My noaaepxke PI’H®, npoekT 07-03-62301 a/T.

' Cwm. tawoke: Mill, L. Studies in the Astasahasrika Prajnaparamita and Other Es-

says. Delhi: Motilal Banarsidass, 2005, p. 63. (Ilpumeuanne penakropa.)
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0 0331-6yddusme. Crd., 2002. C. 273). B DHLIUKAOTIEAMIECKOM CAO-
Bape Aundpydao «Pocios aa UbIASIHB» TOBOPUTCS O TOM, YTO MOMEHT
nocTxenusa byaaoit JxapMbl Ha3pIBaeTCs aHY TTapOii-CaMbsIK-CaM-
6oaxu (Aundydao. Pocroa da yvdsue. C. 730).

CapBaaxHs (kut. EMREZ saporuoduo nan — yigiezhi) B
repeBoJe O3HadaeT BCeOOBbeMAIIYI0 MyApocTs. B caosape Aun-
¢dybao ropopuTcs, 4TO capBaj KHell HasblBaeTCs BceoObeMAIoIIasn
myapocts. CapBaasxHsi (yigiezhi) — 910 apyroe HassaHue I Ipaa>xHsi-
napamuThl (Aungybao. Poctos da cwidanp. C. 1403).

TarxaTa — TaKOBOCTb — TO MCTUHHBIN BUJ, Ka’KAOM AXapMBbl, 9TO
TaKoli €€ Bl1/, KaKOBOJ OHa sIBAsIeTCs Ha caMOM JeJe. BHellHee ripo-
sIBA€HUEe DTOU AXapMbl He MeeT MCTUHHOIO B4, OHO ANIIEHO
peaabHOCTH, B 9TOM CMBICAe Axapma nycTa. [TyctoTta — 5TO MCTUH-
HBII BuA axapmbl. OH TakoB, KakuM Obla M3HavyaabHO. [lovTOMY
Ha3bIBaeTCs TaKOBOCTHIO. TaKOBOCTH COCTaBAsIET MPUPOAY KaX-
A0V AXapMBbl, IPUPOAY BCeX AXapM (KUT. faxing). V1, HakoHerr,
TaKOBOCTB — BTO TO, UTO CYIIECTBYeT B CBO€M UCTMHHOM BUAE — BTO
HCTUHHOE CyIIleCTBOBaHMe — 9TO MCTUHHO CyIIlee.

3Aech HaAO Cpa3y >Ke OTOBOPUTLCS, YTO TePMIIHA, OAHO3HAYHO DKBUBA-
ACHTHOTO TepMUHY «MCTUHHO CyIIlee», B KUTaliCKoM Dyaausme HeT. 1o
caosam O. O. Pozendepra: “OcHOBHBIMM 1TpoOAeMaMy1 By AAMIACKON CUIC-
TeMaTU4ecKOo ANTEPATyPphbl SIBASIFOTCSI BOITPOCBI O CBOVICTBaX VICTUHHO-
cymero u o crnacenun” (Posentepr O. O. [ Ipoodaemvr 6ydduiickoit guro-
copuu. C. 244). Bce OyaAniicKuie IIKOABL, CAUTAA OH, ObIAY € AMHBIMIL BO
MHEHUY O TOM, 4TO SMIIMpPIYecKoe ObITHe IpeCTaBAseT COO0 BOAHe-
HUS MAU K€ OMPaYeHHOCTh «MCTUHHO CYILIell peaAbHOCTU», KOTOPhIe
DesHayaAbHbBI BO BpeMeHM, Kak 11 Oe3HayaAbHO CaMO MCTMHHO CyILIee.
A ux Ppa3HOraacust CBOASTCA, IAaBHbIM o6pa30M, K AByM BonpocaM: “o
CyH_[HOCTI/I UCTUHHO peaabHOIO U 00 OTHOIIIEHUN ero K HpO}IBAeHMIO,
Te. K paKTIYecKoMy OBITUIO B MOMEHTe, U K SMIIMPIUECKOMY 1AU UAAIO-
sopHOMy ObrTio” (Tam sxe. C. 246).

Oanako koHuernus uctuaHO cyirero B kaure O. O. PosenOepra He
roAy41Aa 1oApoOHoN padpadbotku. Ero anaanus ¢puaocodckoro coaep-
KaHus1 OyaAn3Ma OblA HETTOCPeACTBeHHO TIPUBSI3aH K TEOPUY AXapMbl,
a caMo TIOHSITHE AXapMbl He Ob1A0 PacCMOTPEHO B KOHTEKCTe y4eHus 00
MICTMHHO CyI1leM. BMecTe ¢ TeM NOHATHE UCTUHHO CYILIETO IpeACTaBAsl-
€TCs1 BechbMa IePCIIeKTUBHBIM B I1aHe aHaau3a Gpra0cockoro cogep-
xaHus cytp ITpasxuanapamutsl. Ero ceMaHTiyeckoe roze: “mmMero-

" u ~ 11 4 ~ 14,

LUIICS B AGVICTBUTEABHOCTY,” “TIOAAVHHBIN,” “HacTosiimii,” “To XKe,
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qTO 1 OBITHE,” “CaMOe rA1aBHOE U CYIeCTBeHHOE B yeM-TO,)  BHYT-
pertiee coaepkanme” v Tt (Cm.: Caosapy pyccxozo asvika AH CCCP
M., 1984. T. 4. C. 314; Aaan. Toakoswiil crosapv. M., 1955. T. 4. C. 368)
MO>KeT ObITh COOTHECEHO € OYAAMICKMMI OHSITVSIMM, KOTOPBIE 10 Cy T
CMHOHVIMMYHBI TIOHATHUIO «11puposa bByzaapl» 1 xapaKTepu3yIoTCst Kak
IPOTUBOIIOAOKHbIE CTPAAAHUIO U eT0 ITPUIIHE — A0KHOMY JI. 10, €
OAHOI CTOPOHBI, TEPMUHBI MHAUIICKOTO 0yAA13Ma, TIepEeBeAEHHBIE C
CaHCKpMTa Ha KUTAMCKUIT SI3bIK, HAIpuMep «OXyTaTaTxaTa» (CaHCKp.
bhiitatathatd, xurt. BU zhenru — «MCTUHHA S TAKOBOCTh»), «TaTXarata-
rapbxa» (caHckp. tathagatagarbha, kur. rulaizang — «COKPOBUIII-
Huna Tatxaratel»), «Tarxarara» (caHckp. tathdgata, KUT. rulai —
«TaK NPUIIeAINIT»), «AXapMaKaris» (cauckp. dharmakaya, xut. y55
fashen — «Tea0 AXapMbl») U T.IL, C APYTO CTOPOHBI, TEPMMHBI, 3aMIMC-
TBOBaHHbIE U3 KUTarickoy ¢puaocodpuu, Harpymep, 18 dao, ¥ Ii, . zhen,
> xin vt .. OAHaKO, HM OAHO M3 TIe€PEeUYMCAEHHBIX BBIIIE ITOHATMHI],
He TepeBOANTCST O4HO3HAYHO KaK MICTMHHO Cyllee. I'1aBHOe 3HadeHue
VICTVIHHO CYILIETO, C KOTOPBIM COOTHOCSITCST 3HAYeHMsI COOTBETCTBYOLLIMX
OyAAMICKUX TIOHATUI, — BTO CYuecmgosanue, DTO TO, 9TO eCiib Ha
caMoOM gede, 4TO cyujecmseyem u3HavaabHO. [Ipyyem cymiecTsosa-
HMe B KUTAlCKOM OyAAM3Me He CBA3aHO C HaAM4yeM KOHKPEeTHBIX
BelIllell, 34eCh MMEIOTCA B BUAY He CYLLIMe Bely, a Cylee KaK Tako-
BOe, “cy11iee camo o cebe.” Takoe IMOHMMAaHME VICTVIHHO CYIIIETO BechMa
CXOXXe C 3ar1agHOEBPOIIECKIIM ITOHMMaHMeM ObITIS KaK “CyIIiero camo
o cebe,” aJeKBaTHOTO PeaAbHOCTH, ITOAAVHHOCTY, ICTMHHOCTUL. (CM.:
Dpazmenmul panHux zpeveckux gurocopos. M., 1989. U. 1. C. 278; Aob-
poxotos A. A. Kamezopus 6vimus 6 3anadroesponetickoil purocopuu. M,
1986. C. 6). Cy1miee B 0D0mx caydasix paccMaTpiBaeTCsl KaK TOXACCTBEH-
Hoe camo cebe. OaHaKo B OTAMYMe OT 3ariaAHOEBPOIIENCKON (Hra0co-
(M, IIOHATYE UCTUHHO CYILIErO B KUTACKOM Oya4M3Me He MOXXeT ObITh
OIpeAeAEeHO C TOUKM 3PEHNS POCTPaHCTBeHHO-BPEMEHHbIX XapaKTe-
PYCTHK, OHO HECOBMECTMMO C MUPOM SIBAEHUI, He AOITyCKaeT HaAM-
sl MIHOOBITHSL, B HEM HET pa3AeAeHMs Ha CYIIHOCTh M CyIllecTBOBa-
HIIe, OHO HE BKAIOYaeT B ceDsl DAeMEHTHI CyOCTPaTHOCTH, 1, HAKOHeLI, K
HeMY HelpMMEHNMO 3HaMeHUTOe u3pedenne [lapMennaa “Mpicants u
OBITh 0AHO 11 TO Xe” (Ppazmenmol panHux zpeveckux guaocogos. Y, 1.
C. 287). B 510M CMBICA€ TIOHATE CTVHHO CyIIero 60ee BCero cooTBeTC-
TByeT COACP>XKaHMIO TarXaThl. OHO He €CTh TOKAECTBO MBICAY, HO OHO €CTh
OTpa’keHMe HaMBbICILIETO COCTOAHMST CO3HAHASL
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CaeayeT BBIAAUTDH ABa CrienupUUEeCKMX acleKTa ITOHSTUS
«TaTXxaTa» Kak ITOHSTHsI, OTpa’kalollero HayuBbICIIIee COCTOSIHUE
CO3HaHMSI. DTO, BO-TIEPBBIX, €10 OHTOAOTMYECKUII aKLeHT B OTpa-
JKeHUMNM BbhICHICTrO COCTOSIHM CO3HaHMS, BO-BTODBIX, ero MMMaHeH-
THOCTB (peHOMEeHaAbHOMY MUpY. B monsTum «ratxata» Hauboaee
HarAs1AHO OTpa3I/I/lI/ICb HpeACTaB/leHI/I}I 6yﬂ,AI/ICTOB O HaAm4uunu 1npm-
poab! byaas! Bo Bcem cylinieM, U TOXKAECTBe HUPBAHBI 1 CaHCAPhI.

UeTsIpe TepMIHa, «IIpaj KHsIIapaMITa», «CapBaj>KHsTa», «aHyT-
Tapa caMbsIK caMOOAXIM» U «TaTXaTa» — 3TO TePMUHBI, OTpa>kaolue
COCTOsIHME CO3HaHMsI, AOCTUTIIero craceHusl. OgHaKo 0 MHEHUIO
/1. Ms1A451 OHM He SIBASIIOTCSI CHHOHMMAaMU, a IIpe ACTaBAsIIOT cO00I
«OCHOBHBIE D1EMEHTbI OTAMYAIOIIVIXCS APYT OT ApyTa MOACTPYKTYp»
(A. Msiaae. Ykas. Cou. C. 204). Coraacuo 4. T. Cyasyxu: “ITons-
THe TaTxara (TaKOBOCTb) 1AM OxyTarta (4eiCTBUTeABHOCTH), OTHO-
cutcst K Metadpusuke. HupBaHa cumMTaeTCsl AyXOBHBIM COCTOSTHUEM,
B KOTOPOM YCIIOKOeHBI Bce cTpacTu. TaTxarata-rapOxa umeer Cko-
pee MCUXO0AOTUYECKIIl, HeXKeAU OHTOAOTMYeCKUIA OTTEHOK, IIyHb-
sITa SIBASIETCSI HeTaTVBHBIM T€PMIMHOM, MMEIOIIMM OTHOIIeHMe K
smctemoaoryn.” (4. T. Cyasyku. Ouepx o0 d3an 6yddusme. Y. 1. Cnd.
2002. C. 108).

B Kurae noHsitust « aHyTTapa caMbsiK caMOOAXM» 11 «CapBa KHsI»
He IT0AYyYMAU AOCTATOYHO IIMPOKOIO pacrnpocTpaHeHus. boap-
LIYIO IMONYASIPHOCTD 34€Ch MOAYUMAO MOHATHE TaTXaThl. [1pu sTOM
OCHOBHOJ1 aKLIEHT B TOHMMaHMI! TaTXaThl OblA CAeAaH Ha ero OHTO-
AOTMYECKOM acIlexTe, Ha ero ¢peHOMeHaAbHOM KOHTeKkcTe. [lonsi-
THUe «Tarxara» poHuka0 B Kurari ¢ cyrpamn IlpasxnsmapaMuts.
[lepBbIit MepeBOAYMK IpaA KHAMNAPaMUTCKON AuTepaTyphl Yxu
Yaub B KauecTBe DKBUBAJACHTA IOHSITUIO «TaTXaTa» MCII0Ab30Ba
noHsiTue «09Hb y» (A ben wu). DTOT TEPMUH, 3aMMCTBOBAHHbII
u3 puaocopun CI0aHbLCIOD, OTPaXKaa OHTOAOTMYRCKYIO MHTepIIpe-
TaLMIO HauBBICIIETo cocTosiHMs co3HaHms. [losxe, B yuenun Jao
AHs1, ToHsITHE «O3HD y» MCMOAB30BaA0Ch B KauecTBe XapaKTepuc-
TUKU TAABHBIX [TPU3HAKOB MOHATUS MycTOThl. CO BpemeHeM, 1o
Mepe COBEPIIIEHCTBOBAaHNSI TEXHUKHU TIEPEBOAOB, TOHSTHE «TaTXaTa»
CTaAo IepejaBaThCsl Ha KUTAVCKMIT SI3bIK Yepe3 KaAbKy IocpeAac-
TBOM TepMMHa «Ky» (Ul 71), KOTOPBIit MeeT Takue 3HaUeHUs Kak:
«TIOXOAUTD Ha...», «OBITh CXOXMM C ...», «ObIThb TAKMM K€ Kak...»,
«TaKOM Kak...», U T.IL (CM.: BoAbulOl KUMAancko-pycckuil cA08apbo.
T. 2». C. 420). B TekcTax KUTaiCKUX OyAAUCTOB TEPMUH «Ky» Yallle
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YIOTpeBAseTcs BMecTe ¢ TePMUHOM «4XHb» (EL zhen) n nepeso-
AUTCSl KaK «MCTUHHAST TAKOBOCTb», YTO COOTBETCTBYET CaHCKPUTC-
KoMy «OxyTaTaTxata» (bhitatathatd). B rexcrax [IpagxHsrapaMiuTEL
IIOHSITUE «TaTXaTa» ObIAO TECHO MPUBS3aHO K ITOHATUIO ITYCTOTHL
IlycToTa paccMaTpuBajach Kak TakoBocTb. [1o onpeaeseHnio Jun-
¢dpybao, TakosocTh cyTp IlpasxHanapamMuTsl yCTaHaBAMBaAa Iyc-
Toty. Ho ecau takosocts cyTp [lpas xHanapaMuThl yCTaHaBAMBaAa
IYCTOTY, TO TaKOBOCTb /l0TOCOBOIT cyTphl, 10 MHeHUIO AuHpybdao,
yCTaHaBAMBajAa OAHY M3 Ba>KHEMIINX XapaKTePUCTUK IIYCTOTHI ~
cpeanHOCTh. (Cm.: Aundy0bao. C. 544). TakoBocTh /10TOCOBOM CYTphI
aKL[eHTUpOBaJa CBOe BHMMaHMe Ha OHTOAOIMYECKOM acrieKTe, Ha
e€ MMaHeHTHOCTU (peHOMeHaAbHOMY Mupy. TakOBOCTb ITyCTOTBI
noay4maa sipkoe orpaxkenue B ¢puaocodpuu ¢acsH, TaKOBOCTh Cpe-
AVHHOCTU B puA0cOPUM LIKOA TSHbTal, XyasHb U YaHb.

B mixoae ¢acsH yyeHne 00 MCTMHHOM TaKOBOCTU DBIAO MPUBS-
3aHO K YUEHUIO O AXapMaX, XapaKTepU3YyIOIIUX UCTUHHO CyIye
acrieKkThl co3HaHus. ITosToMy (acsHOBCKYIO KOHLIETIIIUIO TaKOBOCTH
MBI MO>KEM IIOHSATH AUIIIb B KOHTEKCTe ee y4eHNs O AXapMaXx, COCTaB-
ASTIOIMX T0TOK cosHaHMA. Co3HaHMe B I11KoAe (pacsiH paccMaTpuBa-
eTCs KaK eJMHCTBeHHasl peaAbHOCTb.

Aas 0bo3HaueHMs CO3HaAHUS KaK e AMHCTBeHHON peaabHOCTH B
dacsiH UCII0Ab30BaACS TEPMUH «11U» (3 Shi), OCHOBHOE CMBICAOBOE
3HaueHMe KOTOPOTO — «3HaHMe», «yM». OueBUAHO, PTOT DaKT craa
pellIaoIUM ITPY BEIOOPe TEPMIHA «I1V» B €T0 0003HAYEHUY eAVHC-
TBEHHOI PeaAbHOCTH, TIOCKOABKY TT0 caoBaM Paaxakpuiinana: “Hro
©bI MBI HM TOBOPMAM O €CTeCTBEHHOM MUpe, Aa>Ke TO, YTO OH CYILeC-
TBYeT BHE Hac, BHY TPEHHMUII OITBIT OTpuLaTh HeAb3sl. Hatte 3HaHue
MOXeT He ObITh cODpaHMeM UCTUH MPUPOABI, HO HUKTO He OyAer
OTpULIaTh €ro CyIIeCTBOBaHuUsl. 3HaHue cyIecTsyeT. Ero naanune
oueBuano” (Paaxakpumnan C. Mnouiickas gurocopus. T. 1, /lon-
AoH, 1951. C. 537).

B raaBHOM TpakTate LIKOABI — TpakTaTe «U9H BOII 1IN AyHb» BHe-
LIHUIT MUP U A0XKHOE Sl paccMaTpuBaAUCh KaK IMPOEKLs CO3HAHMSA-
. U, ecau nipoekuiust 00bs1BAs14ach HepeaAbHOIL, He CyIIeCTByIO-
LIIelf Ha CaMOM A€, TO CaM UCTOYHUK MPOEKIIMU — CO3HAHMe-IIII
— KaK CyIIeCTBYIOIINI Ha caMoM aeae. BMecTe ¢ Tem cosHanme-11111 He
MAeHTUPULIMPOBAAOCH B yueHUN (acsaH C UCTUHHO cyIium. Mnaue
TOBODsI, peaabHO Cyliuee B (hacsiH He BOCIPUHIMAA0Ch KaK TOX AeC-
TBEHHOE UCTIHHO CYILIeMY U He BCKOE CyIIeCTBOBaHUe paccMaTpu-
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Ba/0Ch Kak MCTUHHOe. [losTomy agentnl dacsH He maeHTUPUIU-
poBaAl peaabHO Cyllee «IIV» C IOHSTHEM «MCTHHHAS TaKOBOCTh»
B OTAMYME OT aAelTOB CaHbAYHb, KOTOpble MAeHTUPUIINPOBAAL
IIyCTOTY, IOHMMaeMy10 UMU KaK peaAbHO Cyllee ¢ MICTMHHONM Tako-
BOCThIO. [ToHsTHE MCTUHHONM TaKOBOCTU MOAYEPKMBAAO MOMEHT
peaAbHOCTM MCTUMHHO CYIIETO, YKa3plBasl Ha TO, 4YTO OHO ACMCTBU-
TeABHO CYIIEeCTBYeT, sABASeTCs TakoBbIM. OueBrAHO, IOSTOMY B TEK-
crax ¢acsiH NprAaBaa0ch DOABIIIOE BHUMaHMe Pa3bsCHEHUIO CYyTU
«VICTMHHO TaKOBOCTM» KaK MCTUHHO cy1uero. [ lonnmanne nctuHHO
CYILIEro KaK MCTUMHHONM TaKOBOCTY OOBIACHSIAOCH TeOpUeN AXapM, B
KOHTEKCTe KOTOpPOI pacKphIBaA0Ch CoAep>KaH1e CO3HaHMA.

Texkctst IlpasxusimapaMuTsl, AeaaBiine akLieHT Ha MAAKO30p-
HOCTU He TOABKO COOCTBEHHOTO S, HO 1 OKpYy>KaIOIIero 5 BHeLIHero
Mupa, oOpaTuAu B ePBYI0 ouepeAb CBOe BHUMaHMe Ha OTpulia-
HMM peaabHOCTU AxapM. OTpuljaHMe peaabHOCTU AXapM OCYIIeCT-
BASIAOCH B paMKax abxmaxapmudeckux cxeM. Kaaccuueckne cxemur
abXMaXapMI4ecKoy TeOpuH, U3A0XKeHHble B coumHenuy BacyOan-
AXy «AbDxuaxapMma-koma» Obau nepesedeHsl Croanb LzaHom 1oa
HasBaHyeM «LI310MI115 AyHb». DTO COUMHEHNe Aer10 B OCHOBY ¢op-
MUpPOBaHY s IIKOABI LIBIONIID, KOTOpas OObLsABMAA CBOMM TAaBHbIM
KaHOHOM «ADxmAxapMa-koly» («LI310iis AyHb») 11 pa3BrBaach B
TPaAULMSIX MHAVTICKON XMHAasIHBL.

[Ixoae ¢acsiH OpLAM TIPUCYIIM OOIIYE CO IIKOAOM LI3IONMILD ITpU-
HIIMIIB CMBICAOBOTO M CTPYKTYPHOIO HOCTPOCHUS AXapMUIIeCKO
Tteopuy. OAHAKO B TPaKTOBKaX CaMOIO IMOHATUS «AXapMa» OHU
CyILIeCTBEHHO pacxoayuanch. OCHOBHOe pa3audye B MX IOHMMaHUK
AXapMBI COCTOAAO B TOM, YTO IIKOAa LIBIONMINS NpU3HaBala pealb-
HOCTb CYLLECTBOBAaHMUSI AXapM, a IKoaa ¢acsiH oTpuniada. TpakraTt
«YsH BN 1M AYHB» HAUMHAETCs C IOAPOOHOTO aHaAu3a Hepeaab-
Hoctu Sl M AxapM. AHaAM3 BTOT OTpaXkaa TakKke U yOexKAeHHOCTb
azenToB (acsiH B HepeaAbHOCTU BHemIHero Mupa. OgHako cMbICA
OTPULIAHUSI AXapM, [IPeACTaBAHHbIN B TpaKTare, ropa3a0 Mupe,
YeM IpOCTO OTpUllaHMe BHEIIHero Mupa. 34ech AXapMbl OTpuLia-
I0TCSI, KaK He MMeIoIyie OTHOIIEHUS K IIPUpoAe CYLIeCTBOBaHMsI.
M oTka3bpIBaeTcsl B OHTOAOTMYecKoM craTyce. OHI He MOTYT BCTY-
[aTh HU B KaKyie OTHOIIEHUS C IPUPOAON CYLLIEeCTBOBaHMS, O HUX
HeAb3s1 CKa3aTh, MAAIO30PHO UAM UCTUHHO OHM CyIIeCTBYIOT. OHu
He MMEIOT U TPAaHCLIeHAEHTaAbHOIO 3HaYeHMsl, a, HA0DOPOT, sIBASI-
I0TCs1 BHEIITHMMM BbIPa>keHUAMM TOTO, YTO CKPBITO OT HallIero 3pe-
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Hus. B 9TOM cMmbIicae AxapMbl — He Goaee 4yeM 3HAKM ONMCaHUI
TOTO, 4TO CYIIECTBYeT UAAK30PHO UAM Ke peaabHo. B 5ToM 3Haqe-
Huu O. O. Pozenbepr onpeaeasa AxapMbl Kak HOCUTeAM NpU3HaKa.
“/lxapMa, — m1caa OH, — IIOHMMAaeTCs] KaK «HOCUTeAb IIpU3HaKa» —
nposiBAeHns1. «[Jpu3HaKy» — 9TO Te DAeMeHTbl, Ha KOTOpbIe Obla pas-
AO>KEH TTOTOK CO3HaHMSI 1 ero coaep>xanus» (PoseHOepr O. O. IIpo-
baemut...C. 105).

Takum oOpa3oM, gxapMbl — HTO CUMBOAMYECKME XapaKTepuc-
TUKM CYIIIEro, HO HI B KOeM cAydae He camo cyiree. [Tocpeactsom
AXapM OCYIeCTBAseTCsl palliOHaAbHOEe OIMCaHMe KakK SIBHOTO, Tak
U CKPBITOTO OT HAILIETro rAa3a TpaHCLeHAEeHTaAbHOTO CYIeCTBOBa-
HUSI «TOABKO CO3HAHM», TTIOSTOMY AXapMbl CyTh 3HAKM OIMCAHUA
CO3HaAHMSL.

[IIkoabl L3OMMIID U ¢ac;m pacxoAmAuch U B ONpeAeACHUN
00111ero KoAm4IecTsa AxXapM: IKoAa LI3IOMIID HAaCUUTHIBAAA 75 AXapM,
¢acsH — 100. AxapMbl B TOM U APYTO¥ IIKOAE KAaCCH(UILIPOBAAVICh
IO OHpeAeAeHHBIM IIpM3HaKaM, [IpyueM MPUHIIMIIBL KAaccudyKa-
LMH, HECMOTPsI Ha HaAyn4ye OOIIVX YepT, TaKXKe HeCKOABKO pa3au-
9aAMCh.

[lIxoaa n30AID geamaa CBOU 75 AXapM Ha «IOABEp>KEHHbIe
OBITUIO» (KUT. «BIIT pa» A4i% wei fa, CAHCKP. «CAHCKPUTA AXapMbl»
samskrta dharmah) u «HerioagBep>keHHble OBITHIO» (KUT. «yB3It pa» iid

wuwei fa, CAHCKP. «acaHCKpuTa AxapMbl» asamskrtda dharmah).

AxapMbl, IOABEp>XeHHbIe ObITUIO, XapaKTepU30BaANCh TaKUMU
NpU3HaKaMi, Kak pPOxKAeHe, ITpebbIBaHIe, M3MeHeH)e M MCUe3HO-
BEHME, a HeIloABep>KeHHbIe OBITUIO — TaKMMM, KaK IyCTOTa, OTCYTC-
TBUE POKAEHMsI M OTCYTCTBMe ucdesHoseHys (Cm.: PozenGepr O. O.
ITpobremut...C. 127-128). Ecan nepsble AxapMbl CUUTaAUCh HeDAA-
TONPUSATHBIMU AAsL CIIACeHUsl, TO BTOPbIe, HA0OOPOT, KaK Criocodc-
TBYIOIINE €MY.

B mikoae ¢acsin coxpannaoch geaeHye MOABEP)KEHHBIX OBITUIO
AXapM Ha 4 rpynmnbel. BmecTe ¢ TeM HeroABep>keHHple OBITMIO
AXapMBbl He BBIAEASIAMCh B OTAEABHYIO KaTeropuio, a HapsAy C
YETHIPbMsI TPYTINIaMU AXaPM, TTOABEPXKEHHBIX OBITUIO, COCTABASIAN
nATy0 rpyniy axapm. Ha mepsbiit 1aan B coest Kaaccudukarmm
aaenThl (pacsH BHIABUTAAM AXaPMbl CO3HaHMS. B oTamame ot mxoab
L3103, (HacsiH He UCYepPIbIBaeT STy IPYIINY AUIID OAHOI Axap-
MOI1, a yBeAMYMBAeT A0 BOCMMU AXapM. JXapMbl HeAesHUs pac-
CMaTpMBaANCh KaK AXapMbl, KOTOPbIE YYaCTBYIOT B TPOSIBAEHUU
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VICTUHHOV IIPUPOABI, KOTOPYIO aAenThl (pacsiH UAHTUPULUPYIOT
C ICTMHHOJ1 TAKOBOCTBIO (KUT. «XKDHb XXy» ELU zhenru). Victunnas
TaKOBOCTb, HAIIOMHU!M, — 9TO UCTUHHASI pe€aAbHOCTb B TOM BUIAE, B
KaKOM OHa ecTb Ha CaMOM Je/e.

TpakToBKa MCTUMHHON TaKOBOCTH, MOHMMaeMas Kak MCTUHHas
peaabHOCTh B TOM BIAE, B KAKOM OHa ecTh, IpeACTaBAeHHasl 1IKO-
2011 pacsH, He OTAMYaeTCs OT IpaAXHANapaMUTCKOM TPaKTOBKM.
Oanako, ecau B rpaA>XHATNIapaMUTCKONM TPaKTOBKe MCTUHHAS TaKO-
BOCTD OblAa TeCHO IpMBs3aHa K (peHOMeHOA0rMYeCKOMY KOHTEKCTY,
TO B TPaKTOBKe CbaC}IH, VCTUHHAsT TAaKOBOCTD ITPOTUBOIIOCTaBAs11aCh
¢denomenaapHOMY. [1ATh epBEIX AXapM HeAesSHUs XapaKTepU3yIoT
TaKMe IIpU3HaK! MPOSABAEHMS UCTUHHONM MPUPOALI CO3HAHMS, KaK
IYCTOTHOCTB; OTCYTCTBME ONIO3UIIMMU CyObeKTa U O0BeKTa; CyIrec-
TBOBAaHMS M HECYILIeCTBOBAHMS; POXACHUS U CMEPTU; IPUYMHBI
U CA@ACTBUSA; TPOCBETAHHOCTh; OTCYTCTBME OMpadeHHBIX AXapM;
U3HAYaAbHOCTb IIPUPOABI UMCTOTDI; OTCYTCTBME DMOLIMIL; >Keaa-
HII; pa3AM4YeHMs] BHEIIHUX OOBeKTOB (cM.: XyaH YaHnbxya. /1. 516~
520, 550.)

Ecau nepsble nsTh AXapM HeAesHus OTpaXkKaAu MPU3HaKU UCTUH-
HOJi TaKOBOCTH, TO IIeCTas ~ MOCAeAHSIsl B DTOH IPyIIle, AU COTas
AxapMa IIKOAbI (acsiH, — MpejcTabasida COOOI AXapMy UCTUHHOM
TakoBOCTU. OJHAKO STO He 03HauaA0 UAEHTUUHOCTDb AXapMbl UCTUH-
HOV TAKOBOCTU CaMO¥ UCTMHHO TaKOBOCTH, KaK He O3Hauala MAEHTIY-
HOCTb BOCbMM II€PBbIX AXapM, OTpaXXalomnXx CTPyKTypy 1 coAep>Ka-
HIe CO3HaHMSI KaK TaKOBOIo, caMOMy co3HaHuI0. M 3aech Heobxoaumo
OTMETUTB, YTO IIECTh AXapM HeAeSHIS, XapaKTepu3ys UCTUHHYIO Ipy-
POAy CO3HaHUsI, caMU He 001a4al0T UCTMHHBIM CYIIeCTBOBaHMEM, Kak,
BITpO4EeM, 1 BCE OCTaAbHbIE AXapMBbI. OAHaKO CKa3aTb, YTO OHUM OTAMYa-
IOTCS1 OT IPUPOADI CYIIECTBOBaH M1, Ob110 Obl HEeBepHBIM. B BTOI CBsI3M
B TpakTaTe «Y5H BoI1 111 AyHb» A@AA€TCsI MOIBITKA aHAAM3a BO3MOX-
HbIX BApMAHTOB OTHOLLEHUS AXapM K IIpUPOJe CyIIeCTBOBaHNs, KOTO-
Ppble CBOASITCA K CAeAYIOLIIeMY:

1) AXapMBbl COBEPILEHHO MACHTUYHLI IIPUPOAE CYIIeCTBOBAHM
(axapMBI O CBOEI CYIIIHOCTU COBEPIIEHHO UACHTUYHBI [IPUPOAE
CyILIeCTBOBaHISI);

2) AXapMBI COBePIIIeHHO OTANYAIOTCST OT IIPUPOADI CYIIIeCTBOBAHMS;

3) AXapMbl O4HOBPEMEHHO UAEHTUYHDI IIPUPOAE CYIIeCTBOBAHMS 11
OTAUYAIOTCS OT HEE;
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4) AXapMbl He UAEHTUYHBI TIPUPOAE CYIIIeCTBOBAHM S U He OTANYa-
IOTCs1 OT Hee.

CoraacHO A0ruKe aBTOPOB TpakTaTa, eCAu AXapMbl OblAU Obl 1AeH-
TUYHBI ITPUPOE CYILLIECTBOBaHMS], TO He pa3Andaanch Obl APYT OT ApyTa
IO CBOEJ CYIITHOCTH, @ 9TO IIPOTHUBOPeUnA0 Obl TOMY (PaKTy, UTO BCe
AXapMbl OTAMYAOTCS APYT OT Apyra. DTO O400HO TOMY, UTO pa3Amny-
Hble 11BeTa — OeAblyl, YepHbIJ, KOPUUHEBbIN U T.4. — Oblau Obl MAEH-
TUYHBI [IPUPOJE LiBeTa. B TakoM caydae OHU He pa3andaauch Obl Kak
KOpUYHeBble, >KeAThle 1 T.4. Ho ¢ Apyroil cTOpOHBI, HEBO3MOXKHO TaKKe
NpPeANOAOKUTD U TO, YTO AXapMbl OTANYAOTCS OT OPUPOABI CYILIECT-
BoBaHMs1. Ecanu 910 6b140 ObI TAK, TO HEBO3MOXHO ObIA0 ObI 00 bSICHUTh
HaAu4yie IpeAMeTOB BHEILIHeTO MIpa B MX SIBHOM BUAE, @ 9TO TIOA00HO
TOMY, YTO ecAy Obl LiBeTa OTAMYAaAUCh Obl OT IPUPOABI LIBETA, TOTAA
HEBO3MOXKHO OblA10 Obl HaAM4Me UX KaK KOPUYHEBOIO, >KeATOrO U IIp.
1[BeTa.

Uro >ke KacaeTcst OAHOBpEMEeHHOI1 MACHTUUHOCTY U OTAUYMSI AXapM
OT IPUPOABI CYILLIECTBOBaHIsI, TO OHO HEBO3MOXKHO, ITOCKOABKY y>Ke Ob110
AOKa3aHO, 4TO AXapMbl HE MOTYT OBITb MAEHTIYHBIMU IIPUPOAE CYILec-
TBOBaHWs, a BO BTOPOM CAy4ae Obl10 AOKA3aHO, UTO AXapMbl HE MOTYT
OTAMYATLCS OT IPUPOABI CYLIECTBOBAHMSL.

1, HakoHeLl, YeTBepTOe MPeAITOAOKEHE O HEVIAGHTUUHOCTY 11 HeOT-
AVMUY ONPOBEPraeTcsl TeMU >Ke apr'yMeHTaMM, 9TO U B IIPeAbIAyIIeM
(TpeTheM) cayvae, MOCKOABKY TpeThe 1 YeTBepToe MpeAIoA0KeH Ve 110
cymu Tox gectBerHbI ( eM.: Chan Wing-tsit. A Source book in Chinese Philosophy.
New Jersey, 1963).

B 9TOM aHaAM3€e NpMpPOABI CYILIECTBOBAHMS AXapM OTpa3nAach CyTh
MOHVMAaHNs CPeAVHHOIO ITyTH aerttamu ¢pacsiH. JxapMbl Kak CaMOCTO-
ATeAbHO CylliMie OTPULIAIOTCS], HO KaK 3HAKVl CYILETO UAN «HOCUTeAU
IIpM3HaKa» MPU3HAIOTCS. B cBsA3M ¢ 9TuM B yueHue (acsiH BBOAUTCS
TIOHSITHE «BUA AXapMbl» (KUT. «(acsin» 54H faxiang, canck. «axapMa-
AaxmaHa» dharmalaksana), KOTOpoe NOAYEPKUBAAO 3HAYEHVIE AXapMBI
KaK «HOCHTeAs Mpu3Haka». B yuenun o Bugax Axapm nogpobHo pac-
KpbIBa€TCsI COAEP>KaHIe VICTUHHO TaKOBOCTU. YUYeHUe O AXapMa/aKiia-
Hax ObL10 1310XKeHO B cyTpe «CaHAX1-HIMOUaHa» (KUT. «LI3e 1sHb Mu
L3uH», «CyTpa, packpblBaoLias rayOokue TarHb». CBOMM Ha3BaHVEM
¢acsiH mKo4a 00s13aHa IMEHHOI 9T cyTpe (cm.: Xyan Yanbxya. Qo
u3so...Batinu u3y. /1. 33a). [lonatue Buaa AxapM UHOTAA 3aMEHSETCS! IIOHSI-
THEM «IIPUPOAa AXapM» (KUT. «pa CHH» faxing). OBa moHsATUA paccmat-
PUMBAIOTCA KaK CUHOHMMBL.
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MHoroo0Opa3sue BAOB AXapM aAenThl PacsH CBOASIT K TPEM OCHOB-
HBIM BUAAM:

1) BUA TIPUBSI3aHHOCTU K IIOBCEMECTHOMY; (KUT. «OsTHb 113U CO
YWKU CUH» bian ji suo zhi xing, caHCKp. «1apuUKaAIINTa»
parikalpita);

2) BUA BOSHMKHOBEHMs1 B 3aBUCHIMOCTH OT APYTOTO (KUT. « Ta LIV CVH»
kAT yi ta gi xing, canckp. «rapatanTpa» paratantra);

3) BI/ COBEPLIEHHOI PeaAbHOCTH (KUT. «I0aHb Y9H Iy cuH» 8| R
P yuan cheng shi xing, caHCKp. «lIapUHUILITIAHH parinispanna).

«HapHKa/ll'II/ITa», NAN BUA TIPUBSI3aHHOCTU K ITOBCEMECT HOMY, Xapak-
Tepu3yeT MpPUBA3aHHOCTh UHAMBMAQA K BHEILITHEMY MUPY U BHYTpeH-
Hemy S1. Apyrumu caosamy, 9TO NPUHATHE UAAIO30PHBIX ITPOEKLII
CO3HAHMSI 3a peaAbHO cyecTsyomue. «[lapukaanura» xapakrepu-
3yeT OMpayeHHOe CO3HaHMe, IpeObIBaolliee B HeBedeHnu. s 1AAI0Cc-
TpaLIY COCTOSIHMS HeBeAEHST OYAAVICTBI 4aCTO MCTIOAB3YIOT IIPUMEP C
BEpPEBKOI, KOTOPYIO OIIMOOYHO ITPUHSIAK 3a 3MEIO.

<<HapaTaHTpa>>, NAN BUA BO3HMKHOBEHIST B 3aBUICIMOCTI OT APYTOIO,
XapakTepu3yeT OTHOCHMTeAbHOe MO3HaHMe TOro, YTO BHEIIHMII MUpP 1
BHYyTpeHHee S| He 004a4a10T CODCTBEHHOI PUPOAOI CYILIeCTBOBAHIS,
a 3apucAT OT npuydnH. [lo Beeit BUAMMOCTY, TTapaTaHTpa XapakTepu-
3yeT palMOHaAbHOe 3HaHMe 00 MAAIO30PHOCTY BHEIIHUX ITpeAMeTOB
1 BHyTpeHHero I, 00 ux 3aBUCUMMOCTM OT co3HaHMIi-1n. OAHaKO
«I1apaTaHTpa» ellle He ICTUHHOe 3HaHMe, MIOCKOAbKY OHa ellle He
MOXeT PacKphITh UCTUHHYIO MPUPOAY CO3HAHUA. DTO MOA0OHO
TOMY, UTO MBI y3HaAM, UTO HET 3MeU, a €CTh TOAbKO BepesKa. Ho Mbl
He 3HaeM, 4TO IpeAcTaBAseT coOO caMa BepeBKa (cM.: XyaH YaHb-
xya. ®o y3so... Batiwu y3yn. /1. 66a).

«[TapyHuIImaHHa» — 9TO ¥ €CTh MCTUHHAS TaKoBOCTh. OHa Xapak-
Tepu3yeTcsl Kak IOCTM>KeHMe MCTUHHON CYTHU Belllell, 4TO paBHO-
3HAYHO TOCTVIKEHUIO MCTUHHONM MPUPOABI CO3HAHUSI — UCTUHHO
Cy1Lero.

Yuenue o Tpex BuAax AXapM B LIKOAe (pacsiH AOTOAHSAOCH yye-
HMeM O Tpex IpUpOAax OTCYTCTBUSX IIPUPOA;

1) «IIPUPOAA OTCYTCTBUS IIPUPOABI COOCTBEHHOTO BUAA» («CSH Y
usbl cun cuny» HEEAYENE xiang wu zi xing xing);

2) «IIpUpOAa OTCYTCTBUS MIPUPOABI POXKAEHUSD» (<ILIDH Y 1136l CUH
cum» "EBEAVEYE sheng wu zi xing xing);

3) «IIpUpPOAa OTCYTCTBUSI PUPOADI TODEXKAAIOIIETO 3HAYEH M SI»
(currom m y 13b1 cun cun» B FEMEATENE sheng yi wu zi xing xing).
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B TpaxTaTe «Y3H B3I 1M AyHB» CKasaHO: “OTCyTCTBUE IPUPOAb
BUAa yCTaHaBAMBAETCS B 3aBUCUMOCTM OT MapUKaAIUTDI, MOTOMY
4YTO MpUpPOAa [CYLIHOCTb] BuAa B KOHEYHOM CyeTe OTCyTCTBYeT.
DTO NOAOOHO LIBETKY B IycThIHe. OTCYTCTBUE NTPUPOABI POKACHUS
YCTaHaBAMBAETCS B 3aBUCUMMOCTM OT IapaTaHTpPhl, TIOTOMY YTO BTO
NOAOOHO MAAIO30PHBIM BelllaM, KOTOpble BO3HMKAIOT Baarozaps
MHOXecTBy npuunH. OTcyTcTBME COOCTBEHHONM M3Ha4YaAbHON Npu-
POABI TOAOOHO AOXKHBIM NMpuBsA3aHHOCTAM. O6 OTCYTCTBUM IPU-
POALI TOBOPUM YCAOBHO; HEBEPHO, UTO NPUPOAA IMTOAHOCTBIO OTCYTC-
TByeT. OTCyTCTBUE NPUPOALI TOOEXAAIOIEro 3Ha4eHs (BLICIIIeN
MCTUHBI) yCTaHABAMBAETCS B 3aBUCMMOCTU OT MapMHMILIIAHHEI,
IIOTOMY 4TO MoOeXalolee 3HadeHye (BbICIIast MCTMHA) IOKUAaeT
NpUBI3aHHOCTU NAapUKaANIUTEL K mpupoae s u axapm. OO oTcyTc-
TBUM IPUPOALI TOBOPUM YCAOBHO; HEBEPHO, UTO MPUPOAa TOAHO-
cThio oTcyTcTByer” (Uan 6211 wiu Aynov. Ku. 9. /. 2a—26).

B TpakTaTe «1%H B9J1 1 AyHb» TaK>Ke TOBOPUTCS], YTO CO3HaHNe-
CHHb C €T0 BHyTpeHHell onmno3uuuein cyobekTa u o6bekTa uMeer
NIpUPOAY BO3HMKHOBEHMUS B 3aBMCUMMOCTY OT APYTOTO, TIOSTOMY He
o0aajaeT peaabHbIM CYILECTBOBaHMEM, IOA00HO TOMY Kak He 00a-
AAIOT peaAbHBIM CYIIEeCTBOBaHMEM MAAK30pHbIe Bemy. OaHako
OTCYTCTBME PeaAbHOTO CyIIIeCTBOBaHMsI He aAeKBaTHO aOCOAIOTHOMY
He-CyII1eCTBOBaHMIO, IIOCKOABKY 3a OTCYTCTBMEM pPeaAbHOTO CyIIecT-
BOBaHMA KpPOeTCs UCTMHHOe CyllleCTBOBaHMe (CM.: YaH 6911 Ui AYHb.
K=. 2. /1. 9a—g6).

McTtuHHOe cyIiecTBOBaHME — DTO CYIECTBOBaHME BeIEel B TOM
B A€, KAKOBBI OHM Ha CaMOM Jede. DTO eCTh UCTUHHAsI TaKOBOCTb.
B «Y5H B3I 1M AyHb» AaeTcs Caeaylolllee onpeieleHie MOHTUIO
«MCTUMHHAs TaKOBOCThb»: “VICTMHHOE — DTO €CTh UCTUHHOEe CyIIecT-
BOBaHNe, IPOsIBAEHME KOTOPOTO He SABASIeTCSI AOXKHBIM. TaKOBOCTh
— BTO eCThb IOCTOAHCTBO [[IPU3HAKOB] TOTO, UTO €CTh Ha CAMOM AeAe,
OoTpakalolllee OTCYTCTBMe ITPOEKIMI ¥ U3MEHUYUBOCTU. DTO O3Ha-
JaeT TO, YTO MUCTUHHOE CYILeCTBOBaHMe ITPY BCeX 0OCTOATeAbCTBAX
IIOCTOSTHHO 00AaAaeT TOW MPUPOAOH, KaKyI0 OHO MMEeeT Ha CaMOM
Aeae [Ipupoaa UCTUHHONM PeaAbHOCTU MOCTOSIHHO TakoBa |. ITos-
TOMY Ha3bIBAaeTCsl TAKOBOCTBIO» (H9H 8311 wiu Aynv. Ku. 9. A. 3a—36).

VicTunuas TakOBOCTh Adee XapaKTepU3YeTCst CAAYIONIUM oOpa-
30M: OHa MPOSIBASIETCS B ITYCTOTE U B He-Yl, He 00aajaeT Hu cylrec-
TBOBaHMeEM, HM He-CyIllleCTBOBaHeM. Ee HeBO3ZMOXHO BbIpasuTh B
CAOBaX M MBICASIX; OHA HE COCTABASIET CO BCeMU AXapMaMy OAHO U He
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OTAMYAETCS OT HUX; SIBASETCS UCTUHHBIM NPUHLMUIIOM AXapM, II09-

TOMY Ha3bIBaeTCsA MpUpoAoit AxapM. O Hell TOBOPUTCS Kak O CyIec-

TBOBaHUM, YTOOBI OIPOBEPrHYTh YTBep)KAeHUE O ee He Cyllec-

TBOBAHMMU; €€ Ha3bIBaIOT MYCTOTOM, YTOOBI ONPOBePrHYTh HAIIU

NPUBSI3aHHOCTU K MAAIO30pHOMY cyIiecTBoBaHMuiO. OHa He ABAs-

€TCsl AOXKHOM U UAAIO30PHOM, ITODTOMY Ha3bIBaeTCsI UCTUHHOM. A

MIOCKOABKY OCTaeTCs TaKol, KaKOBa OHa Ha CaMOM JeJe, TO U Ha3bl-

BaeTCs UCTUHHOJ TaKOBOCTBIO (cM.: XyaH Yanbxya. Po u340... Banuiu

usyn. T. 2. /1. 8a-86).

B mixoae ¢acsaH HacuUTBIBaAYM ceMb IIPU3HAKOB MICTMHHONM TakKo-

BOCTIUL:

1) UCTMHHAsA TaKOBOCTb KPyroBOpPOTa IepepOKAeHUI; 5TO peaab-
Hasl IpUpoJa AXapM KpPyrOBOpOTa repepoXXAeHui (4xapM, yJac-
TBYIOIIUX B KPYTOBOPOTE MepepOKAeHUIT);

2) UCTUMHHAs TaKOBOCTh ABYX PeaAbHOCTel; 9TO peaabHas Ipuposa
AByx He-fl (He-SI anmuHoCcTH U He-fl AxapMbl);

3) UCTUHHAs TaKOBOCTb TOABKO CO3HAHMA-ILN; BTO peaAbHasl IIpu-
poJa OMpavyeHHBIX ¥ HEOMPaUYeHHBIX (UMCTBIX U 3arps3HeHHbIX)
AXapM TOABKO CO3HAHUSI-IIN;

4) MCTMHHAs TAaKOBOCTb CTAHOB/AEHN; DTO peaabHasl IpUpOAa CTpa-
AaHNA (MICTMHHAs TaKOBOCTh (PEHOMEHAABHOTO, COCTABASIIOILIETO
B KOHEUHOM cueTe CTpajaHue);

5) MCTUHHAas TaKOBOCThb AY PHBIX ITOCTYIIKOB;

6) MCTUHHAS TAaKOBOCTh YUCTOTHI 1 HE3arpsi3HEHHOCTHU — peaAbHasl
IIpUpoAa HUPBaHBL;

7) UCTHMHHAS TaKOBOCTb IIPaBUABHBIX IIOCTYIIKOB — peaAbHas Ipu-
poaa Aao (Jao 3aeck NOHMMAETCs] KAK CMHOHUM HUPBAHBI; CM.:
Xyan Yanpxya. Qo y3so0... Batimu y3yn. /. 51 06.-52.)

[lepeuncaeHHble XapaKTepUCTUKU MCTUHHOM TaKOBOCTM YKa3bl-
BaIOT Ha OTCYTCTBUE AyaAu3Ma CyIIeCTBOBaHUS U He-CyIlecTBOBa-
HUs1. VICTMHHAST TaKOBOCTD IPUCYTCTBYeT BO BCEX AXapMax, OTpa-
3KaroIMX Kak (peHOMeHaAbHbIE, TaK M MCTUHHBIE TIPU3HaKN OBITHS,
OHa He ajeKBaTHA AXapMaM, IPOsABASIOIINM ee IPU3HaKM, HO OHa
He OTAMYaeTCsl OT HUX. /lXxapMpl UCTUHHONM TaKOBOCTHM He y4acT-
BYIOT B (P€HOMEHAAbHOM IPOSIBAEHUM OBITHSI, XOTs caMa UCTUHHAs
TaKOBOCTb A€XUT B OCHOBE IPOsIBAEHN: KaK (PeHOMEHaABHOTO TaK
1 uctuHHOro. OHa AeXUT B OCHOBe KPyroBOpOTa IepepoK AeHMIt,
HO He BCeraa MOXKET IpOsBUTH ceDs. DTo 3aBUCUT OT AxapM. VcTun-
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Hasl TAKOBOCTb AE€KUT B OCHOBE BCEX IOCTYIIKOB B COSHAHMM Kax-
Aoro. AaenTs ¢acsiH He pa3AMuaAu OHTOAOTMUYECKUIT M THOCEOA0-
YeCKMI acrekThl [IOHMMaHUsI UCTMHHOM TaKOBOCTU KaK MCTMHHO
cywero. VIcTuHHO cylllee — ®TO UCTUHHAsI IIPUPOAA BCETO CYIHETO,
HO BCe Cylee — 9TO CO3HaHMe-IIIM, a MOTOMY MCTUMHHA IIpUpoJa
BCETO CyIIero M MOCTUXKEeHME UCTUHBI 00 sTON MPUPOAE, 1O CYTH,
COCTaBASIIOT OAHO U TO Xe.

M B 3aka10UeHMe OCTAaHOBUMCS €Ille pa3 Ha OTHOLIEHUU MCTUH-
HOJ1 TAKOBOCTY U (peHOMEHAABHOTO OBITH I, [TOCKOABKY STOT BOIIPOC
1MeA O4YeHb Ba’KHOe 3HaueHMe A5 BeeX IIKOA KUTaiCKO MaxXasiHbl,
10O MMEHHO OH OblA HENOCPeACTBEHHO CBsI3aH C Mp00AeMoIi cra-
ceHus. Beap nepexoa 13 HEMCTUMHHOTO OBITUS B UCTUHHOE (M3 CaH-
capsl B HUPBaHY) HEITIOCPeACTBEHHO CBsI3aH C pellleHreM BoIlpoca 00
MX B3aMMOOTHOIIeHNN. | [pMHIIMITBI OTHOIIEH M ST UCTMHHOTO ObITHS
1 A0KHOI'O HalllAM OTpa’keHne B y4eHUU ITKOABI Cl)aC}IH O B3auMO-
OTHOIIIEHU UM TaKOBOCTU KaK MCTUHHON npupoAbl AXapM U UX BHE-
LIHEero BUAa KaK UAAIO30PHOrO NposaBAeHust. VicTunHnas npupoaa
AXapM M MX BHEIIHUI BUJ paccMaTpUBAIOTCs Kak “mapaaieab-
HpIe” APYT APYTY, HE UMEIOLIMe TOUeK CONTPUKOCHOBeH . VIx Tox-
AECTBO oTpuLaercs. VicTuHHas TakOBOCTh He MMeeT MyTel coeAu-
HEHUSI C BUAOM AXapM, IOCKOAbKY He MOoABepraeTcsl BAUSHUIO CO
CTOpOHBI peHOMEeHaABLHOTO MIUpa, TPeACTaBASIONniero coboit mnpo-
sIBA€HUE BUAA AXapM. He Bce AXapMbl CITOCOOHBI POSIBUTH UCTUH-
HYI1I0 npupody. Takoi criocoOHOCTEI0 004a4a10T TOABKO IIECTh
AXapM, He TI0ABeP>KeHHBIX OBITUIO, KOTOPEIEe IPOABASIIOTCS OAaro-
Aapsl HeoMpaueHHbIM cemeHaM. CoTepuoaornueckast MHTepIIpe-
Talys NpoOAeMbl B3aMMOOTHOIIEHM I UCTUHHO cy1ieit u ¢peHoMe-
HaAbHO NPUPOABI CO3HAHUsI BHECAA KOPPEKTUBEI B MaxastHCKYIO
COTEPMOAOINIO, OTKPhIBABIIYIO MYTh CMAceHMsI 4151 BCeX. A AETIThI
dacsiH cumTaan, UTO Takasi BO3MOXHOCTh 4aHa He KaXkAomy. EcTb
CyIIecTBa, KOTOpble OOpeUeHBI Ha BEUHYIO caHCcapy. DTO MOAOXKe-
HMe BbI3Ba/J0 BO3Pa’KeHMUS CO CTOPOHBI APYIMX IIKOA KUTAIICKOTO
Oyaansma. Buanmo, oHO 1 OKkazaa0ch OAHONM U3 PUUMH TOTO, UTO
dacan ne noabsosasachk B Kurtae 40CTaTOMHON MOMYAsSIpHOCTHIO U
IIpOCYILIeCTBOBaAa HEAQATO.
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The Concept of tathata in the Context of the Theory of
Dharma in the Faxiang School

Leonid Yangutov

Abstract

The concept of tathata ‘thusness, suchness’ is one of the central
concepts of the Prajnaparamita sutras, along with prajnaparamita,
sarvajnatd and anuttara samyaksambodhi. Here all of these terms
denote the highest state of consciousness and are to a certain degree
synonymous. In this article the concept of tathata is analysed as it is
used in the Chinese school of Faxiang, where it denoted Ultimate
Reality, the true nature of all dharmas that in itself is undefined.
This is expressed in four ways, stating that dharmas are (1) com-
pletely identical, (2) completely non-identical, (3) simultaneously
identical and non-identical, and (4) neither identical nor non-iden-
tical with their true nature of existence.



K mpobaeme reHesnca noHsATUN
«TIpaA>KHSI», «TaTXaTa», «TaTxarararapoxa»

Cepreit /lennexos

CyTtpsl [Ipag>xHAMapaMUTEl OTHOCATCS K UMCAy Hanboaee paHHMX
UCTOUHMKOB Oyaam3Ma Maxasanbl. OHU ABUANUCH TEOPETUYECKOI
OCHOBOV AASI IOCAEAYIOIIErO pasBUTHUSI BCEX ero OCHOBHBIX peAl-
r1no3Ho-puaocodpcknx mkroA. [TockoabKy 9Tu TeKCTbl ObLAM KAaHOHU-
3UpOBaHbl U X aBTOpUTET OblA HEOCIIOPUM A5 BCeX, B TOM 4KCAe U
M0AeMU3UPYIOLIINX APYT C APYTOM HarlpaBA€HUIT MaXastHCKOTO OyA-
AU3Ma, eCTeCTBEHHO, BO3HMKAa TpoDaeMa UHTeprpeTalun KaHo-
HUYECKMX TIOAOXEHU B 3aBUCMMOCTY OT TIOTPeOHOCTEN U AOTHKN
COOCTBEHHOTO Pa3BUTHs TeX UAM MHBIX Gua0ocodcKux mxkoa. Apy-
IOl acrneKkT Mpo04eMbl CBA3aH C TeM, UTO Ha IpOTsKeHun Doaee
4yeM ThICsAYeAeTHel (ToAbKO B npedeaax VHaum) nctopum cosja-
HIS U U3y4YeHUs MPaj>XHsAMNapaMUTCKON AUTepaTypbl HeM30e>KHO
U3MEHAACS UCTOPMYECKUIT KOHTEKCT, BAMAIOIINI Ha BOCIPUATHE U
[IOHMMaHMe OAHUX U TeX >Ke MaMSITHUKOB, 11 9TO COOTBETCTBEHHO
BAMSAO Ha UX VUHTEPIPeTaluiO B M3MEHUBILVIXCSI UCTOPUYECKUX
YCAOBUSIX.

K sTomy “BpemenHomy” acriekTy npo0.1eMbl TeKCTa [IPUMBbIKaeT
“npoctpancTBennbin”: [lpaaxHsanapaMuta nsydaaach 1 pacrpo-
CTpaHs4ach He TOABKO B VIHAMM, HO 1 AaAeKo 3a ee mpeseaMy,
T. €. CylIecTBOBaAa 1podJemMa CTOAKHOBEHIS U B3aMMOAECIICTBUS
¢ uHBIMU PUAOCOPCKUMU U KyABTY PHO-TICUXOAOTMYECKUMU Tpa-
AULIMSIMY, TIPOSIBASIBLIASCS HA yPOBHE IIEpeBOJa TEKCTa Ha ApYyToi
SI3BIK M €TO VIHTEpIIpeTally B UHOM KYALTYPHOI cpege. Hakonen,
MO>KHO TOBOPUTE O MPOUCXOASIIEM YK€ Ha HalllMX I1a3ax CBOeos-
pasHOM “CTOAKHOBEHUU” peAUrno3Ho-puaocodckoit u Hay4YHOM
napagurM B OCMBICA€HUU OYAAUIICKOTO TEOPETUYECKOTO HAaCAe AN
¥ BO3HMKAIOIIIEN [IpU 9TOM NpoDAeMe ero MHTepIpeTaLun.

Hanboaee apesnHnii u3s goweAmmx 40 Hac tekcros [lpaasxusna-
pamuThl — «Amtacaxacpuka-llpaaxnsnapamnra-cytpa». Hekoto-
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poie ee yactu aatupylorcs 3. Konse [Conze, 1960, p. 3] npnbansu-
TeABHO 100 I. A0 H. 9. Ho /. Ms1a4ap cunrtaet, 4To, “NO-BUANMOMY,
BO BpeMsl cO34aHus «AllTacaxaCpyMKu» CylIeCTBOBAAM yXKe HeKO-
TOpbIe MPaAXHAIIapaMUTCKJE TEKCThI, KOTOPBIE, 110 BCell BepOsT-
HOCTH, He COXpaHMANUCh [Ms44b, 1973, c. 212] . OH e oTMeyaeT B
«AlmTacaxacpyke» CBUAETEABCTBA CYILIECTBOBAaHUS YCTHOM TpaAu-
uyn Ipaasxusnapamutsr [Tam >xe]. MOXXHO mpeAIioA0KUTh, 4TO
emie 40 «AlTacaxacpuKi» CyI[ecTBOBala Kakas-TO IpyIina TeKc-
TOB, HUTAE He 3aUKCUPOBaHHBIX 1AM PaHO YTPaueHHBIX, B KOTOPLIX
coaepxaanch uaeu IlpagxxusanapamMuTsl.

B aureparype cymiecTsyeT HeCKOABKO TOYEK 3PeHUs] OTHOCU-
TeABHO MecCTa VX IepBOHaya/lbHOTO BO3HUKHOBeHM:s. Hamboaee
pacnpocTpaHeHHasl M3 HUX CBA3bIBaeT MOSBAEHME MePBLIX IpajiK-
HANapaMUTCKUX TEKCTOB C AesITeAbHOCTBIO MaxacaHIXMKOB Ha Iore
Vnamn. I0xHO0e nponcxoxaenne [paaxxHsmnapaMUThl OATBEPK-
AaeTCs HaAUYMEM B TeKCTe PaHHMX CYTP OTAEAbHBIX CAOB 11 Bblpa-
SKeHM1, MCMNOAb3YyeMbIX TOABKO B IOXKHBIX AMadeKTaX, a TaKxXKe
IIPUCYTCTBUEM ApaBuAckoro cyberpata B Mudoasornu. Ilepconn-
Puxanus [MpaaxHsanapaMUThI B BI1Ae XEHCKOTO 00XecTBa U pea-
CTaBJeHMe O Heil kak o «Marepu byaa» ces3piBaercs D. Konse ¢
MaTpyapxaAbHBIMU TPaAgULIMAMU APaBUAOB. BansHue sTux Tpa-
AVILINI, BO3MOXHO, MPOCAEXIBAeTCs M B Ha3BaHMM HYMepOAOTHU-
YeCKMX TeKCTOB paHHUX abDXMAXapMMUUYECKX TPaKTaTOB — MaTPUK.
CaoBo matrika B OyKBaAbHOM repeBoAe O3Ha4aeT «MaTh», a TaKXe
«Marmyeckas OykBa», «Maruyeckui aadasut». B pannem 6yaausme
COUCKM AXapM — MAMpUKY — pacCMaTPUBaAMCh KaK BMECTUANIIE
MYAPOCTH — npadxHu. MyapocTb IOpoXKAaeT COCTOsAHME TTpoDyKAe-
HIs, TIPOCBeTAeHMs — 600XU. 34eCh IPUCYTCTBYIOT, Ha Halll B3TA54,
OTTOAOCKM TeX MpPeACTaBACHMM, COTAaCHO KOTOPLIM BCAKOe Daaro
AAsl 9eA0BeKa MOIA0 IPOVICXOAUTD TOABKO OT BOXKecTBa-1IpapoAu-
TeABHULIBI, 8 MYAPOCTb MOI1a OBITh TOABKO OOXKeCTBeHHOI Gaaroja-
TBIO, AapyeMoli 3a 0coOble peAUTMO3HbIe 3aCAyTY AM00 NpuodpeTa-
€MOI1 B pe3yAbTaTe YCIIEeLIHON Maru4eckomn MpakTUKN.

Ha nesemnon xapaxrep IlpagsxxHsanapaMmute! Kak 0co0oti myod-
pocmu yKa3blBalOT U BCe A€TeHABI, CBs3aHHbIe C HayaA0M ee pacIipo-
cTpaHeHns1. byToH (1290-1364), M3BeCTHBIN TUOETCKUI UCTOPUK U
cucremarusarop [anaxypa, 8 Jcropun 6yaansmar» coobiiaeT, yTo
I[IOAHBIN TEKCT HpaAXHﬂnapannm, cogep>Kamuii 1 000 000 000
110K, XPaHUTCs BO ABOpPLIe Liapsl 2aH0Xaps6os (MuduIeckue cyuiec-
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TBa M10AyOOXKeCTBEHHOTO ITPOUCXOKAeHMs1, OOUTaIoLMe B BEPXHEN
yactu HeDa), MeHee AeTaAbHBIN BapMaHT B 10 000 000 110K HaXo-
autcs B cdepe Laps 60ros u emnte 6oaee COKpallleHHBIN BapUaHT
— cooctBeHHO «Illatacaxacpuka» (IlpaaxHanapamura-cyTpa B 100
000 IIA0K) — ¥ Haz08 (Muduyeckue cyIecTsa, oOUTaOIMe B IOA-
3eMHOM MIUpe, peKax, 03epax, Bogoemax, [0Ay3Meu-roayAin)
[Buston, 1932, I, p. 170].

VMeHHO OT Hazo6, coraacHo AereHae, HarapaxyHa U 1oayymna
«IlTatacaxacpuKy», KOTOpasi CMUMBOAU3UPYET 34eCh BOOOIIEe MOAHOe
npaj>kHsIapaMuTckoe 3HaHue. [IpuBesenHas aereHaa siBAsSIETCs
BapuaHTOM OUYeHb paclpOCTPaHEHHOTO Bciogy Muda o 3mee-Tior-
aoturee, muda, oTpakarllero CTpykTypy odpsda MHULIMALIAM.
AAs1 Hac 34ecCh CYIIeCTBEHHO TO, YTO MHULIMMPYEMBIi1 [TOCAe IIpe-
ObIBaHMA B UpeBe 3Mesl A100 rocae MocelleHus] MecTa ero ooura-
HISI 1104, BOAOY MAM 1104, 3eMAell TpuoOpeTaeT Maruyeckue criocoo-
HocTu. Anaausupys stot mud, B. 5. Tlponm numer: “Ot 3men (13
3Mesl) MAM APYTOTrO KMBOTHOTO B 00psige BLIXOAUT OXOTHUK, B Muge
— BeAUKUI OXOTHUK, BeAMKUI [I1aMaH.”

OrTyaa >xe IpUHOCUTCS IIePBbIii OTOHL, a IIPYU MOsBACHUN 3eMe-
AeANsl — IIepBble M1104bl 3eMAY, OTTYAa Xe UAeT Y TOHYapHOe UCKYC-
cTBO. MBI yBIAMM, UTO daablile “OyJeT cAel0BaTh BEAMKUIT BOXAD,
a emte nozemke — 6or” [ITponm, 1986, c. 229]. Aaaee B. H. Ilponn
OTMeyYaeT, UTO B pe3yAbTaTe IpUOOpeTeHms STUX MarudeckKux Crio-
coOHocTelt “repori noayuaet scepegeHne” [Tam xe, ¢. 230], u Aeaaet
BBIBOJ O TOM, YTO “IlepBOHaYaAbHO MPUOOpPEeTaAnuch CrIOCOOHOCTI
4JICTO OXOTHMYBM, 3aTeM CIIOCOOHOCTH, CBsI3aHHBIE C TOHYAPHBIM
UCKYCCTBOM, 3eMaedeaueM u T. 4. ITo Mepe Toro kak ueaosek oBaa-
AeBaa IIPUPOAOI U IPOU3BOACTBOM, OTIIaA MarMyecKmit XxapakTep
DTUX CIIOCOOHOCTEN U UCKYCCTB, HO Te CIIOCOOHOCTHU, TIO OTHOLLIE-
HUIO K KOTOPBIM YeA0BEK BCe ellle OCTaBaACsl GeCIIOMOILHBIM, 9TH
criocobHOCTH, XOTs1 Obl B Mude... Bee erte mpuobpeTaroTcs ¢ yyac-
tieM 3Mmeint” [Tam xe, c. 231].

Curyaums ¢ Harapa>xyHoit M HaraMuy, Kak MBI BUAMM, [IOAHOCTHIO
yKAaAbIBaeTCsl B ONMCAHHYIO Bblle cxemy Muda, 1 A4s Hac 34eCh
CyILIeCTBEHHO, YTO, BO-IIEPBBIX, [1PaAKHANAPAaMUTCKOE 3HAaHME OITU-
CBIBAETCs1 KakK C6epX3HaHUe, KaK MAzuteckoe 3Harue, npuodpeTaemoe
B pesyabrare oOpsija MocsitieHnst. Bo-sTopeix, Teker npaaxwsina-
paMUTBI B BIA€ MaTepUaAM30BaHHON GOPMBI BTOTO 3HAHUSI (T. €. B
BUAe KHUTU) pacCMaTpUBaeTCA KaK MAzUieckuil npedmemn, BaajeHue
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KOTOPBIM ODecried1BaeT BAaAeHUE CBepX3HaHMeM, HO B TO XK€ BpeMmsi
cniocobeH Gaarogapst CBOMM Marm4eckum CBOJCTBaM OXPaHATh OT
BO3AEMCTBIS 341X cuA. OTMETUM 34€Ch CBSI3aHHBIN C DTUM OObIYat
NIpUKAAABIBAHNS CBSIIEHHBIX OYAAMCKMX TEKCTOB K TeMeHU, OBITY-
IOIINIL M B HacTosIIee Bpems. B-TpeTsnx, BaageHue npaa>xHsnapa-
MUTOM KaK Marm4eckum 3HaHUeM B IpUHIIUIIE, IO Aoruke Muda,
UMeeT MOTEeHIIMI0 004alaHusl COIMAABHON BAACTHIO (KOHIIEIIITN ST
JaKpaBapTMHa), a TaK>XXe IIepcreKTuBy dempukarun. B-yersepToix,
IICUXMYECKMe CIIOCOOHOCTY, OMMUCBIBAeMBbIe B MpaAXKHAIapaMITC-
KJX TEKCTaX Kak npadxHs, OCTaIOTCs 4451 MU(POAOTNIECKOrO CO3Ha-
HUs1, TIOPOXK AAIOLIETO T0AOOHbBIe MU(bI, pallMOHAABHO U IIPAKTU-
YecK! He OCBOEHHBIM, T. €. TAKMMM, “TI0 OTHOIIEHMIO K KOTOPbIM
e/ 0BeK Bee elle ocTaBaAcs 0eCrIOMOITHBIM.”

Bce 9Tu MOTUBBI NPUCYTCTBYIOT 1 B MKOHOrpadguu IpassxHsana-
paMuTHI, cpean aTpuOyTOB KOTOPOI NMOMUMO KHUTU (T. €. TeKCTa
Ilpaa>xHADapaMuTh) €cTh 1 Med (M. [7, ¢. 125] ). OTMeTuM™, 4TO
B Mu(pOAOTUN TPAAUIIMOHHO Med SBASETCs aTpuOyTOM LiapCcKoit
BAACTU, IPUYEM [10AyUeHUe ero HepeAKO COIIPOBOXAAA0Ch IIpea-
BapUTEABHBIM €AMHODOPCTBOM CO 3MeeM MAU APAaKOHOM.

ApyTOit MOMEHT, CBA3aHHBIN C MOTMBOM 3MesI-TIOIA0TUTeAs, [1po-
SIBASIETCS ¢ TIPUCYTCTBYIOLLIEN 34€Ch SBHO CMMBOAMKOM BOABL A. B.
INapufok, MOCBATUBIINIT HTOMY BOIPOCY cllelMaAbHYIO paboTy,
AeAaeT BbIBOJ, YTO BOAA B MAAMMCKUX UCTOYHMKAX “CMMBOAU3U-
pyeT ncuxuky BooOie u Hecco3HateabHoe B ocobennoctu” [Ilapu-
Dok, 1987, c. 155]. XOTs1 OH I0AaraeT, 4TO UCTOAKOBaHME IIYTH Kak
Trieperipasbl, B KOTOPOI OAMH 13 Oeperos CMMBOAU3UPYET KOHEYHY IO
LleAb, HIPBaHY, He IMeeT CMBICAa, HaM NI PeACTaBAsAeTCs], YTO MOTHUB
repenpasbl Bce-TaKy Ha ONpeAeAeHHOM paHHeM 3Tarle CyILecTBO-
Baa 1 oTpakaa MugoAOTMIecKuil yposeHb cosHaHus:. B Mudoaornn
BO/Has Ileperipasa CBs3aHa C IyTellecTBeM B IapCTBO MePTBbIX.
[Ipuuem mpucyTcTBMe B KadecTse MePeBO30YHOIO CPeACTBa A0AKM
(4TO ABCTBYeT 13 KOHTEKCTa), a He JKMBOTHOTO (KOH:), coraacHo B. H.
[ponny [IIponn, 1986, . 211], SICHO yKa3bIBaeT Ha HEAPUIICKOEe MPO-
ucxoxaenme muda.

Cas13p Oecco3HaTeABHOIO (CHa KaK Decco3HaTeAbHOrO COCTOSIHMS)
CO CMEpTHIO AOCTaTOYHO MOAPOOHO Mccaea0BaHa STHOrpadamu.
Aast Toro 4To0OBI IPHOOpPECcTHt HOBOE 3HaHUE (@ OHO BCerda XKeCTKO
CBsI3aHO C OIlpeAeAeHHbIM COLIMaAbHBIM CTaTycOM), repoio Muda
HEOOX0AMMO OBIA0 PUTYaABHO «yMepeTb», T. €. IPOITU 00psi4 UHU-
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LManuu, oTOPOCUTD «CTapyIO MaMsATh», «CTapoe CO3HAHUe», 443
Toro 4to0sl npuodpectu Hosoe. TakuM 0Opa3oM, MOMEHT Iiepe-
Xo4a uepes Oecco3HaTeAbHOE, Yepe3 COCTOsIHNE «CMEepPTU», OKa3bl-
Ba/Csl COBepIIeHHO Hen30eXHBIM. [109ToMy «11orpy>KeHue B IIOTOK»
fecco3HaTeABHOTO € TOUKU 3peHNs MU@OAOTMIeCKOro CO3HaHus
MIMeeT BITO/He OIpeAeAeHHBIN CMBICA. Srotdpanna («BCTYTIMBLINI B
[IOTOK»), a ¢ Touku 3peHnst A. B. [Tapubka — «oOpeTiunit cayx», T. K.
COTAACHO €ro TOAKOBaHUIO CMBOAVIKY BOABI B OyaAu3Me “BCTymaTh
B Hee HY>XABI HET, HalIPOTUB, po0.AeMa B TOM, Kak Obl BEIGpaThCs”
[[Tapubok, 1987, c. 155] — 3TO MONPOCTY MHULUUPYEMBIN B COOT-
BETCTBUU C MUPOAOTUIECKUMMU [TPEeACTaBACHUSIMUL.

Byaauiickue UCTOUHUKU He eAVHbBI B OObJACHEHUU STUMOAOTUN
caosa paramitd. Ecan Xapubxaapa B «AbXxucamMasaaMKapaaoKe»
IIPOU3BOAUT €I0 OT ABYX KOpHeIll: param («Oeper») u itd («ABUKeHNe»)
— U JaeT Ty UHTepIIpeTaluIO CA0Ba, O KOTOPOI yKe rOBOPMAOCH
seilze [Murti, 1960, p. 28], To «Amracaxacpuka» [Astasahasrika,
1960, p. 81] NPOM3BOAUT «ITAPaMUTY» OT parama («BBICILINIT»), TOA-
Kysl ee C TOUKM 3peHns BBICIINX AOCTOMHCTB Kak camoii [lpaax-
HATIAPaMUTBI, TaK U COBEPLUEHCTBYIOIIUXCS B Hell. /100051 u3 sTux
CMBICAOB MOXET MMeTh, KakK ObLA0 I10Ka3aHo BbiLIe, MudoA0ryec-
KOe coAep>KaHue, HO TIEPBBIl BAPUAHT MOAAAETCs TaKXKe Iepeoc-
MBIC/AEHUIO U B YMCTO AOTMYECKOiT popme.

Ecau takue napamuThl, Kak «JaHa» (dana) — «napaMuTa JasHusD,
«BUPBSI» (VIrya) — «IlapaMuTa ycepausd», «AXbsHa» (dhyana) — «rnapa-
MUTA CO3epLaHUs», MOIYT OBITh OIMCAHBI KaK IICUXOAOIMUecKue
CBOJICTBA AMYHOCTU UAU (POPMBI [TOBEACHM S, KOTOPBIE BO3MOXKHBI
U >KeJaTeAbHbl B HOPMe, HO 044aI0TCs pasBUTUIO A0 OOABLIOIO
COBEpIIIEHCTBA, TO «IPAaAXHA-TIapaMuTy» (prajna-paramita) npu-
HIMIINAAbHO HeAb3sl ONMCcaTh KaK OOBIYHOE, HOpMaAbHOE COCTOsI-
HIe YeA0BeKa, AOCTUKMMOE MyTeM HaKOMAHUs U MpupalieHns
YCUAUI, TIOCTOSIHHOM TPEHUPOBKU U T. A. HpaszmmapaMMTa B
oTANYMe OT APYTUX ITapaMUT HUKAK He CBsi3aHa ¢ MOBCeHeBHOI
NPaKTUKOIL, 00Pa3oM >KU3HU, HOPMaMU HPaBCTBEHHOCTI M MOPAAL.
Ona, 6e3ycA0BHO, Kakoe-TO 3HaHue, B MU(POAOTUIECKOM CO3HAHUU
CBA3BIBAEMOE, KaK MBI BUAUM, CO CBEPXUEAOBEYECKUM, He3eMHbIM
3HaHMeM, KOTOpOe He MOXeT OBbITh N0Ay4eHO OOBYHBIM myTeMm. B
«Amtacaxacpuke» 3TO 3HaHUe OIIpeAeAseTcsl KaK Asanga-jnand —
«HeCBsI3aHHOe 3HaHMe» [Tam xe, c. 136]. CoraacHo Xapubxaape, 3To
Takoe 3HaHMue, "KOTOpOe He UMeeT MPU3HAKOB U MTOAHOCTDHIO He3a-
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Brcumoe” [Murti, 1960, c. 443], T. e. 3TO HecUCTeMATU3MPOBAHHOE
1, TIO OIlpeAeAeHMIO (CM. BBIIIE), BOOOLIe He 104 4al0IIeecs CrcTe-
MaTu3al Uy 3HaHUe B OTAMYMe OT AOxuaxapmel. Ecan ObITh erne
002€ee TOUHBIM, TO BTO TaKoe 3HaHUe, KOTOPOoe BooOIe He 1044a-
ercst onpedeaeHuio. /1. Msa4ap 1o 3ToMy MOBOJY 3aMedaeT, YTo
aBTOpPbI «AITacaxacpMKiu», N0-BUAMMOMY, CUMTaAN OllpeaeleHne
IIpas>xHsaMapaMuUTEl HEHY>KHBIM 11 HEBO3MOXKHBIM. | ock0oABKY Bce
MONBITKY ollpeaeaunTs [IpasXHAnapaMuTy Kak Kakoe-TO cogepsKa-
TeABHOE 3HaHIe OKa3aAMCh HeYJauHbIMM, OCTAeTCsl IIPeATIOAOXKUTE,
yro [IpassxHsmnapaMura ecTs yKazaHue, 3HaK KaKOro-T0 COCTOSTHIS,
CKOpee BCero INCMX0A0TMIeCKOro, 1AM KaKOM-TO CUTyaInun.

B ouens xopoTkoit «MaHAyKbs ylaHMILIaAe», COCTOsAILEN! BCETo
13 ABeHAALIATY YacTel U ITOCBAIIEHHON) TOAKOBaHUIO 3ByKa «AYMb,
«I1paj XHs» yIIOMUHAETCs B AByX U3 HUX:

“Koz0a ycHYGWUIL He umeemn HUKAKOZ0 XeAaHu s, He 6UOUM HUKAK020 CHA,

— amo zayboxuil con. [Haxodsuascs 6] cocmosmuu zay6okozo cHa, cmag-

was e()MHOiI, NPOHUSAHHASA AUULD NOSHAHUEM, COCMOAUas U3 6A{1)I<€Hf_‘m8a,

BKYWAOUAn DAAXKEHCNB0, 4be AULO — MbICAb, NPadXKHA — [6om] mpembs

cmona”(5).

“Cocmostue :Ay60K020 cHa, NPAOKHA — 36K M, MPEMbst HACHb U3-30 U3Me-
HeHUs uAU nozaougenus. [loucmune, kmo 3Haem 3mo, usmepsen éce Cyujee
u nozaowyaem [ ezo 6 cefe] “(11). (Ilepesoa A. 5. CeipkuHa) [YiaHuaasl,
2, 1992, CC. 201—202].

“VamepsieT Bce Cylilee 1 [TOIAOIIaeT ero B cedbe’” — BO3MOXKHO II0TOMY,
uTO pra-jna — OyKBaAbHO: “3HaHNe, 3aI0AHIOIIee Bce IPOCTPaHCTBO .
B xoMMeHTapusix Ha 3Ty yllaHULIaAy «IIpaA>XXHs» aCCOLMNPYETCS C
«Oyay1iM BpeMeHeM», «IAyOOKMM CHOM», «4HCTBIM ITI03HaHUEeM» U
«Daa>xeHCTBOM». B Oyaansme «IpagskH:A», HallpOTUB — «I1poDyX-
AeHle», HO TakXXe — «DAa>KeHCTBO» 1 «4UCTOe II03HaHMe», TOYHee
— «MHTYULINSD».

Ecan npoaBuHyThCs elle Jaabllie B rayOb BeKOB, TO MOXKHO oOpa-
TUTh BHIMaHIe Ha TaKoe ApeBHee BeANIICKOe CAOBOCOUeTaHNe, KakK
param paravatam, kotopoe, Kak otmeuaet B. C. Cemen1ios, MHOIm1e
KoMMeHTaTophl (Hanpumep, [llankapa) y>XXe sABHO He IIOHMMaAMN.
Hanomuuwm, uto param paravatam B «bpuxasapaHbsike» — KOHeYHas
11eab «11y Tyt Ooros». B. C. CeMeHI10B IIepeBOAUT HTO BblpakeHne Kak
«3arpeAeAbHYIO AaAb», oOpalllas BHUMaHMe Ha TO, 4TO B OpaxMaHax
OHO HOCUT “SIBHO apxallyHbIi Xapakrep”, a Takxe Ha cBs3b ¢ VHa-
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POIi, 4451 KOTOPOIO OHO CAYXUT OOUTEADIO (HarTpuMep, B «AliTapes
Opaxmane»: “Yous Bputpy, Vnapa yiuea B 3anpeaeabHble AaAl; B
3anpeAeabHYIO 4aab yuiea oH,” B «Purseae»: “CA0BHO CTpPaIIHBIN
pBICKaIOLINIA 3Bepb TOpHBIN, Tol [VHApa] mpuiea U3 4aau 3arpe-
AeABHON;” “TOT, yeii cBeT AocTuUraeT [ciodal yepes CyXyIo CTellb, 13
sanpegeapHoit gaan”). [Cemenrios, 1981, ¢. 136-137]. B cBs13n ¢ noc-
AeAHUM IIpYIMepOM 0OpaTyM BHUMaHUe Ha y>ke OTMEYEHHY IO BbIIle
CBA3D LIYHBY C «ITYCTBIHHOCTBION.

Y6uiictBo BpuTpsl, Kak M3BeCTHO — IAaBHBIN MOABUT VIHADDL
BmecTe ¢ TeM, B «ABecTe», OTpakalollell Doaee paHHUIA Tepuos,
>KU3HM UHAOUMPAHCKMX I11eMeH, vereUra O3Hadala He «JeMOHa
Bputpy», a Hekoe 6e341uHOe «IIpensATCTBUE», KOTOpoe mobexa-
eTCsl TeMy, KTo o0aagaeT ocoO0ii CUAOM, UMeIoILell B «ABecTe»
HasBaHMe x’arenah («Ay4MUCTBIit», «30A0TOM», «HeDecHsbIt»). [Toay-
4JeHUe DTON CUABI IPUBOAUT K YBeANYEHUIO TTPOAOAXKUTEABHOCTH
JKM3HU «3a [Ipe/eAbl roja», T.e. K 0ecCMepTHIO, YeMy CITIOCOOCTBYIOT
BO3AMSIHUST XaOMBI (COMBI).

B. C. Cemen110B yKa3biBaeT Jajee Ha CBA3b pUIBeAUIICKOTO Tep-
MIHa svarnara («3010TOM», «HeDeCHEI»), 0003HavYalolero Hebec-
HEII1 UcTOYHUK COMBI, @ TaK>XXe BMeCcTuAnIIe HeOeCHBIX BOA U OTHSI
¢ aBecTuiickum x‘arenah. [Tam ke, c.138] n uuTUpyer pureeAnric-
kuit rtuMH VHape (4.21.3), TAe svarnara u pardvat yKasplBalOTCA Kak
MecTa oburtanus VIHApE], npuyem nocaejHee OTOXAECTBASIETCS €
«ripectoaoM puta»: “Ilpuau, o Vinapa, ot Heba, OT 3emMan, ObICTpO
[mpuau] oT MOps MAM ke OT CYIIN; 4a YKPeNuIlb Thl Hac, O APyT
MapyTos, [mpuxoasiuii] OT cBapHapbl AU OT 3allpeAeAbHOCTH, OT
rpecToAa rnpasabl.”

/l1ODOMBITHO TakXXe cAelaHHOe 34eCh 3amMedyaHue O TOM, YTO
VICTOYHUK HeOEeCHBIX BOA U OTHSI M XKU3HU — BTO TO MeCTO, Ie aBec-
tuiickuii VMuma (= purseausickomy SIMe) ymupaert, Tepsisi CBOIO
xarenah [Tam Xe, C.139).

OtmeTum, uto pardvat 0603Ha4aeT, TakuM obpaszoM, 00AacTb
3arpeAeAbHOCTH IMTPOTUBOIIOAOXKHYIO I10 CBOMM CBOVICTBAM 3arpob-
HOMY MUpy SIMbl, 4TO, B OOLIEM-TO, M OTMEYAeTCs B YIEHUM O «ABYX
Iy TIX».

Paramitd B8 ©yaaniamMe O3HadaeT «BBIXOA 3a rpeAeAbl», TO €CTh TO
K€, UTO U paravat B BeAUNCKOM KyAbTYpe, Aa U BTUMOAOTMYECKY OHU
oueHp Gausku. Berpedarores u OykBaabHble COBIIaAeHUs, HATIPu-
Mep, B purBeauiickoMm rumue «K Pyape»:
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“U3 (scez0), wmo poxdetio, o Pydpa, mol camvtii
baucmamervrwii (c6oum) Greckom,

Camolit CUALHBLE U3 CUADHDLX, 0 Mbl, C 6a0Xpotl 6 pyxe.
Ilepenpagv Hac 6AA20NOAYHO HO MY CMOPOHY HYKObi!
Omoeii 6ce npecaedosarus Hedyzal»

(ITepesoa T. 1. Eansapenkosoit) [Purseaa, 1989, c. 274].

KommenTupyst BbipaskeHue “nieperipass. .. 110 Ty CTOPOHY (part param)”
nan “Ha 1ot Geper”, T. fI. EansapeHKOBa OTMeYaeT, YTO BTOT obpas,
XapaKTepHBIN 445 «PUrseAnl», “B AaAbHENIIIEM 4acTO BCTPeYaeTCs B
Byaauiickoit aureparype” [Tam xe, c. 682].

MoxxHo nipearnoaoxuts, 4to IlpasxHsanapamurta kak “BbIBO-
Adlllee 3a MpeaeAbl, 3aroAHsIOee coOOM BCe IPOCTPaHCTBO 3Ha-
HI€ UCTMHHON CYIIHOCTH [[TycTOTRI]” ITpoA0AXKaaa COXPaHATh CBOK
reHeTHYeCKMe CBA3U C APEBHeN TpaAMuLMell, YTO OCOOeHHO SICHO
MpOsABASIETCs B TEKCTaX, TaK MAM MHAde CBA3aHHBIX C “HapOAHBIM
6yaansmom.”

Aaaee, yunteibas, uto IlpasxHanapaMurta — NOHATUE YPE3BHI-
4aiftHO “pa3MbIToe” («3HaHMe, He MMelolee TPU3HAKOB»), MOXKHO C
60AbIIION A04€l1 BepOsATHOCTY MPeAIOAOXKUTD, YTO OHO OKa>KeTCsI
B pAAY KaKMUX-TO TOXAECTB. YUUTHIBas TakxKe, 4YTO 9TO BCe-TaKu
NoHsATHE OYAAUIICKOE, MOXKHO I1PeATIOAOXKIUTS, Jalee, YTO APYyTIMMU
TIOHATUSIMM B BTOM PAAY TOXAECTB OyAyT Takue, Kak bydda, Jxapma,
Yuenue, Hupsana.

AeicTBUTeAbHO, B TeKcTax Oyaau3Ma MaxastHbI MOXKHO BCTPETUTD
Takue psAAbl ToxXAecTs (cM.: [Conze, 1948] ). Ho mecto [Ipadsxrana-
pamumnivl B 9TOM psAy BCe e, KaK 9TO HU NapajoKcaabHO, ocodoe.
Ona sBAsA€TCA TeM 3BeHOM, 6e3 KOTOPOTO BCSI LIeTIOYKa pacChIraeTcs,
npeBpalasich B ps4 000C001€HHBIX, BIIOAHE OlpeAe1eHHBIX MTOH:I-
Tuiit. BeixsadeHHas1 B cBOer 0coDOCTU 13 BTOrO psiaa, [Ipadxnanapa-
MUma MOXeT da>ke pacCMaTpPUBaThCs KaK HEYTO TICUXOA0TMUECKH 1
OHTO/0rnM4ecKky 6o4ee NepBMYHOE 10 OTHOLIEHNIO K APYTUM dJe-
HaM 9TOro psida [Tam xe, c. 225]. B 5TOM cMBICae OHa nIpeACTaBAsI-
eTCsl YUCTHIM AOCOAOMOM, O KOTOPOM HMuero 6oAblle U cKasaTb
HeAb3s1, KpOMe TOro, uTo 370 Abcortom. Ho Ha yposHe ¢peHOMeHaAb-
Horo 6b1Tus [IpadxHanapamuma IpeBpaliaeTcs B IOYTH OeCKOHed-
HYIO 1ieNTb TpUOAVKEHUN K COCTOSIHUIO ADCoAtoma uau xe Hecko-
HEYHYIO LielTb MHTePIPeTaluil 9TOr0 COCTOSHNS B 3aBUCMMOCTH OT
cUTyaLum 1 AeMCTBYIOINX AUIIL. 34€Ch [ [padxHsnapamuma npespa-
I1aeTCs YK€ B MeKCH — CUCTeMY 3HAKOB, KOTOpPhIE T10 CBOEI Mpu-
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po4e TOXKAeCTBEHHBI, HO BTa TOXAECTBEHHOCTD IPSIMO He ITPOsIB-
AeHa AAsl TeX, KTO IIPUBBIK BOCIIPMHUMATh MHOXECTBeHHOCTb Kak
MHOrooOpasue. BrlsiBaeHMe 9TOM TOXAECTBEHHOCTU U COCTABASIET,
COOCTBEHHO, IIPAKTUYECKYIO CTOPOHY [TpadxHanapamumbol.

Io cmpicay [IpadxHanapamumet KaK KaTerOpumn M BCETO y4eHMs
B LIeA0M HET HEOOXOAMUMOCTH YIIOTPeOASITh pa3ANuHbIe CA0Ba (ecan
Y TIOCKOABKY BOOOILE IIPUXOANTCS VX yIOTPeDAATE) 4451 0003Hade-
HUSL «COOEPXKAHUS YHEHUS» — «H1020, KO UBAAZACHI» — <0, C HOMO-
WbIO 4ezo IMo co0epXaHue u3Aazaemcs» - «mo, 0Aaz00aps Hemy oHo
0CO3HAEMICSI» — «IM020, KO €20 60cnpurumaem». PazyMmeeTcs, Takoe
MIOHSITYE OAHO3HAYHO OIpeAeAUTh IPUHUMITNAABHO He BO3MOXKHO,
y4utbiBas, 4TO €ro MHOTO3HA4YHOCTbh MOXXeT HpI/ICyTCTBOBaTb n
“paboTaTp” B KaXKJ0M €ro ynotrpe0AeHuM, He3aBUCUMO OT KOHTeK-
cta. COOTBETCTBEHHO Y KaXKAOTO, KTO €ro yIoTpedAseT, lpeArola-
raeTcs HaAnuame OHpe,Zl,eAeHHOf]I MHTYULUN.

Ha ncuxoaorudeckom yposse [Tpadxnanapamuma — “31o, Bo-Tiep-
BBIX, ITO OCOOBIM ITpaBMAaM IMOPOXKAEHHBII TEKCT, KOTOPBII MOXKET
UMeTh BUA BHYTPEHHel peuy, YCTHOM peur U IMUCbMEHHO 3adpuk-
CMPOBaHHOI'O TEKCTa, HOCAIIero HaspaHue «l Ipa>XHsAnapaMuTe» U
11eAbI0 KOTOPOTO sBASIeTCs CO34aHMe HauBbICILIerO YPOBHS CO3Ha-
HUsl 9eaoBeka. Bo-BToprix, prajndaparamitd — 9To 04HO 13 Ha3Ba-
HUI HaMBBICILIETO COCTOSIHMS CO3HAHMUS, OTpaXkalolllee ero CIo-
CODOHOCTH IMOAHOCTBHIO ITOHMMATh TEKCT <<Hpa,Z],)KH}IHapaMI/ITI)1» "
MOpPO>KAaTh HOBBIE TEKCTHI TAKOro >xe tumna”’ [Msaas, 1973, Boim.
309, . 209]. OH npeacTaBaseT MexaHU3M TTOPOXKAEHUSI HOBOTO TeK-
CTa Kak pasBepThIBaHIe UCXOAHOIO Te3uca: “«/xapMy» MOXHO pac-
CMaTpuBaTh He TOABKO KaK DAEMEHT TeKCTa, HO CKopee KaK TeKCT,
KOTOPBII MOXKeT MIMeTb AI00YIO MPOTAXEHHOCTh, HAUUHAsI C OAHO
OyKBbI, HanIpuMep «A» (IT0AHOe Ha3BaHMe DTOTO TEKCTA B KAHOHE
— Bhagavati sarva-tathagata-mata ekaksard nama prajnapdaramita), nau
A@Xe C Tay3bl U KOHYAs TaKUMM OO BEMUCTBIMU CyTpaMH, Kak «ABa-
Tamcaka», «[IlaTacaxacpuka [lpaaxnanapamura», nau aaxe Bcei
COBOKYITHOCTU OyAAUIICKON AuTeparyphl («YueHnse Byaapi») nacro-
AW 00beM KOTOPOI, KCTAaTH, TIO HEKOTOPBIM [IPUYMHAM (B Tede-
HUe VICTOPUU BCe BpeMsl CO34aBaANCh HOBbIE KAHOHUYECKIE TeKCTDI
1 B TO XK€ BpeMsI 1ICUe3aAM MHOTME APYTH€e) He U3BECTEH HU OAHOMY
Oyaaoaory” [Msiaas, 1987, Beim. 754, c. 24]. Uro kacaetcs mpaax-
HSITIAPaMUTCKON AUTEPATYPbI, TO 34€Ch UCTOPUIECKasl TeHAECHIIIS
pa3BuBaiach B CAEAYIOIEM HaNpaBAeHUU: OT OOABUINX TEKCTOB
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«AllTacaxacpukm» U APYyrux A0 MaAbIX CYTp Tura «DKaKIIapb»
u «CBaanakmiapel». V 9T0 BHOAHE MOHATHO, ITOCKOABKY MaAble
CYTPBI BBITIOAHSAN POAb KOHCIIEKTa AU AaXKe 3HaKa 10 OTHOIIIe-
HUIO K TIPOCTPaHHBIM Ipaj>KHANapaMUTCKUM IPOU3BEACHUSIM U
BCelt BooO1e 6yaaniickoii auteparype. Bmecte ¢ Tem cTpykTypa
TEKCTa, Jallle BCero CKphITasl OT I1a3 HeIOCBSLIeHHOTO YuTaTeAs, BO
CTOABKO 3XKe Pa3 YCAOXKHETCS, BO CKOABKO pa3 yMeHbIIIaeTCs IeyaT-
HBIIT 00BbeM TeKkcTa (06beM coaepKaHUsT OCTaeTCsl paBHOBEAUKUM
APyTUM Ipaa’XHsnapaMuUTCcKuM Tekctam). Takum oOpazoM, oObeM
cogep>XaHUs MpaA>XXHAMapaMUTCKNX MOHSTUA 1 00beM TeKCTOB
MOTYT MEHATBCS, HE MEHSs CBOETO0 OCHOBHOTO OTHOIIIEHUS K 0003-
HayaeMoil MU peaAbHOCTH.

ObpaTum BHMMaHMe Ha TEPMUH $4rird, KOTOPBI B OyAAMICKIX
TeKCTaX OOBIYHO MCIIOAb3YeTCs B 3HAUYEHNN «Oe3>XI3HEHHOE TeA0»,
«MOIIIM», Yallle Bcero «Molu byaasm.

Ilocae mapunupsaHel Byaabl ero teao Obl10 KpeMIpOBaHO, a
npax pasAeAeH MeXAy Maragxckum paaxeil AgskaTaliatpy u
CeMbIO ITpeACTaBUTeASIMI Pa3HBIX [11€M€H, 3asBUBIINX CBOU IpaBa
Ha To, 4ToOH octanku Cugaxaprxa layramel IOKOMANCE Ha UX Tep-
putopun. B otnomenun x momam Byaasl B paHHMII epuoa pac-
npocTpaHeHus 0yaausma, 0e3yCc10BHO, MMeA0 3Ha4eHUe ero KIaT-
puiickoe IpOUCXOXAeHMe. 3aXOPOHEHUST BOXAEN ITpaKTI4ecKn
Be34e CAY>XXMAY MCTOYHMKOM KakK caKpaAbHOI CMABL, Tak U (Gaaro-
Aapsl 9TOMY) CaMbIM Ba’KHbBIM «IIOATBEP>KACHUEM» AETUTUMHOCTH
BAacTU. MOMEHT «OCBsIeHus» BAAaCTH Laps 01arogapsi coxpaHe-
HUIO Ha €ro TepPUTOPUM CBSITBIX MOLIEN BeAMKOrO MOABUXKHUKA,
HECOMHEHHO, MPUCYTCTBYeT B «Maxa nmapunmuOOaHa CyTTe», ONu-
caBLIIeil cOOBITHS, MTOCAeAOBaBIIIMe TIocAe TlapuHIpBaHbl byaasl. B
AaHKUICKON «MaxaBamce», «3anmckax o 0yaaurickux crpatax» ®a
Csns1, apyrux 6yAAUIACKMX XPOHUKaX MOXKHO HaiTVl MHOTO YTIOMU-
HaHUIT O BO3A0XKEH!! LlapeM Ha CBOIO roA0By mouieit byaapr. Ouge-
BUAHO, UTO IIepBOHAYaAbHO KYyAbT Momiert byaasl Obia He Boaee uem
OAHUM 13 OOpsIA0B B OOILEN cuCTeMe KyAbTa IIPeAKOB U UCII0Ab30-
BaACS LIapsiIMU AAS TIOATBEPXAEHU S CBOMX IIPUTA3aHUI Ha 00aa-
AaHue OIpeAeAeHHON TeppUTopum. VIMEHHO TaKk MOXHO MHTep-
IpeTUpOBaTh CTPOUTEABCTBO AILIOKOM, a BCA€A 32 HUM U APYTUMMU
LlapsIMJ, MHOTOYMCAEHHBIX CTYIL.

Yyenue byaapl He OblA0 CBA3aHO Yy3KMMU paMKaMM KaKUX-TO
AOKaAbHBIX TPAaAULUIA, TODTOMY MOYMUTAHME €ro MOLIel TakXe
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MOIA0 IpUOOpECcT YHUBEpCaAbHbIN XapakTep. [lepBbIM BTO ITOH51A
" 1ICII0AB30BaA B CBOMX 1eAsx Aroka. Ecan nepsbie BOCeMb CTyII
ObIAM [TOCTPOEHBI B MECTaX, CBSI3aHHBIMU C Haubo/Aee Ba’KHBIMU
COOBITUSIMIU B KMU3HU YUUTeAs] ¥ HOCMAU MeMOPMaAbHbIV Xapak-
Tep, TOo co3ganue “84 Teicsiy” cTyn AIIOKU OrpeAeAsiA0Ch IOAHO-
CTBIO 11eA5IMU €TO ITOAUTUKHU 0XAPMA-6UIKAU ~ «3aBOEBAHN C TIOMO-
IIBIO AXapPMBI».

Taknm 06pa3oM, CTpOUTEALCTBO CTYII (C TOUKM 3PEHUSI [IEHTpaAb-
HOTO IIPaBUTeAbCTBA) CIIOCOOCTBOBAAO PelIeHnIO ABYX 3a4ad. pac-
MIPOCTpPaHEeHUIO BAMSHMSA LIAPCKOM BAACTU U paclIMPeHNIO Teppu-
TOpUM TOCYAAPCTBa, a TaK>Ke paclpOCTPaHeHMIO BAMSHIS OyAAu3Ma
KaK YHUBEPCaAbHON roCyAapCTBEHHO UALOAOTUN. Bmecrte ¢ Tem B
MOYMTAHUN CTYII, YaiiTheB He Ob1A0 HIvero crerindudecku Oyaanii-
cKoro. DToT obblyari Obla BecbMa paclipoCcTpaHeH B ApeBHell VHaun
Y1 MHOXKECTBO ITOK/AOHSIIOIIVIXCSI MOIIaM CBSITOTO cAJXy HaBepHsIKa
He 3Hal, Aa M He MHTepecoBaAuCh — YTO K€ OH KOHKPeTHO COBep-
/. Takoe MoaoXkeHMe 11410 Bpa3pe3 C AYXOM U CMBICIOM CaMOTro
OyaAMIICKOTO y4eHMsA 1 He MOTA0 He DecrioKOUTh ero rocaeoBaTe-
aent. He cayyaiino Maxagesa, ocHosaTeab YaitTuku, o4HOM 13 18-
IIIKO/ paHHero Oy4A13Ma, TIepBbIM ITPOBO3IAaCcUBIIEl KYALT CTYIIBI
U KyAbT Momel Yuureas, Opla 0ObABAeH epeTuKoM Kak CTxasu-
paBagnHamy, Tak 1 Maxacanrxuxkamu. IlocaeaoBarean Maxaaesnl
IepBBIMY CTaAY MOKAOHAThCs byaae n 6oaxucartsam, paspabotaan
y4eHue O 3acAyTre (IIyHbe), KOTOpas MOXKeT ITpUOOpeTaThCsl B pe3yAb-
TaTe CAeAaHHOTO Aapa, 1, caMoe I1aBHOe, ClIocoOHa OBbITh IepeaaHa
APYTUM CylleCcTBaM.

Ortrosockn ckenTuiiM3Ma B OTHOLIEHUM KYy/AbTa MOKAOHEHMS
CTyIIe ¥ ITPOTUBOIIOCTaBAE€HIEe eMYy 3acAYIU OAANHHOIO OBAaje-
HUS CYyThIO YueHns Byaabl ocoGeHHO 4acTo BCTpevaroTcs B IIpaAsk-
HSIMIApaMUTCKUX cyTpaX. B pannent MaxasHe 1 mpexJe Bcero B
«[IpaaxHsmapamuTte» pa3pabaTrIBalOTCs MOHATUS pynaumapupa u
dxapmaumapupa, U eCAV IO/ TIepBbIM pa3yMeAuCh TeAECHbIe OCTAHKY,
MOILLY, TO [IOA BTOPBIM ITOHMMAAKUCH TeKCTbl KHUT, ITPUYeM UMeANCh
B BUAY He A100ble KAHOHUYeCKMe TeKCThl, a Kak cuutaeT /. Msiaas,
VIMEHHO CBOA ITPaAXXHIIIapaMUTCKIX CYTP.

B «IIpaaxusmnapamMmute» npmuobpeTeHNIo 3acAyT ¢ MOMOIIBIO
AApOB IIPUHOCUMBIX CTYIIE IPOTUBOIOCTABASIETCS 3aCAyTa, PUOG-
peTaemast rieperucbiBaHueM KHUT (T. e. «[Ipag>kHsAnapaMutsel»).
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CrpouTeabCTBY CTYII 1 X MOYUTAHUIO, T.€. IOUNTAHUIO pynaua-
pupvi IPOTUBOIIOCTABASIETCS! ITepennchIiBaHNe TeKCToB «lIpassxHsi-
[apaMUTLD», T.e. IOYUTaHNE IXAPMAULAPUPDI.

3acayra nepenucsiBanus «lIpad>kHsinapaMuTel» MpPUpPaBHU-
BAeTCs K 3acAyTe NpubAMKeHUs K TeM, “KTO 00aajzaeT AeCSAThHIO
CuUJlaMU, K AYXOBHBIM pyKoBoaguTteasam.” B umcao «gecstu cua
Bbyaas» BxoauT u vikurvanabala man «cuaa rpancpopmManim», KOTo-
past, KaK y>Ke Obl10 cKa3aHO, OObe AMHSET MOHSATUS «TeAO0 AXapMbl»
U «Tea0 GpOPMBI».

Tem, kTo pazpabaTsiBaa yueHue lIpaa>KHsirapaMuThl, U UX 11OC-
AeAoBaTeAsIM MaAXbAMUKaM, yAa10Ch OOBeAMHUTDL B O4HONM KOH-
LIENIUM ABa MPUHIUNNAABHO pa3AMYHBIX MeXxaHU3Ma npuooie-
HIS K TPaAULIMIOHHOM CaKpaAbHOCTU: Yepe3 coDA10deHne o0psia0B
rounTaHue NpeAkoB U odpeTeHne 0coOOrO CaKPaAbHOTO 3HAHUS —
npadxHu, KOTOpoe, B OIIpeAeAeHHOIl cTerleHN, oOeclieH1BaeT Bce
00Ops1Abl, HO, B TO >Ke BpeMsl, U 3ameHAem UX. DTa KOHLeTI U U3Bec-
THa KakK KOHLenuus mpex mei byddel, XoTsa U3HaUaAbHO Tea Obla0
TOABKO ABa, a BIIOCAEACTBUM UX CTaAO YeThIpe.

Ax. Tyuyun moaaraeT, UTO B HarapA>XyHOBOM TekcTe «YaTyx-
CTaBa», 00beAMHSIOIIEM YeThipe TMMHa byaje, Kak pa3 u n3aaraercst
KOHLlenLust ueTnipex Tea byaasl, xotst Harapasxyna gaert xaxxaomy
U3 HUX UMSI, «OTAMYamIeecs: ot ob6p1aHbIX» [Tucci, 1932, p. 311].
I'imHEI, Bomeane B «Yaryx-craBa» HOCAT CAeAyIOIIMe Ha3BaHUS:
«/lokatura-crasa» («[umH Yineaimemy u3 Mupa, [Ymepiiemy Aas
Mupal»), «Haupaynamsosi-crasa» («[mmH HecpaBHenHoMYy»), «AumH-
TeA-cTaBa» («[mmH Henoctmxmmomy») n «Ilapamaprxa-crasa»
(«I'mmu Beiciieit Victune»). OueBUAHO, UTO pyna-kae 34eCh COOT-
BETCTBYeT TeAo, Ha3BaHHOe Harapa>xyHou — Aoxamuma, a dxapma-
Kae — napamapmxa.

Ecau npeanoaoxenne Tyyun BepHO, TO HallpallMBaeTCs napaa-
Aeab MeXAy AByMs Teaamu byaaw! u AByMst UCTUHaMM: cAMEpUmMu-
campu (KOTOpasl ONpeAeAsieTcsl KaK A0KA-6bA6AXAPA T.e. «OTHOCS-
1ieecsi K YCAOBHOMY, OTHOCUTEABHOMY, IPUHATOMY B MUpPe») U
napamapmxa-camvi, 3aHUMAIOIMX OYeHb BAXKHYIO MECTO cpeau
BaXKHEWMIIUX AOKTPUH MaaxbpsaMuky u B yueHun HarapxyHel, B
4aCTHOCTM.

[ToMMMO 4eThIpex yKe yIIOMsHYThIX TMMHOB, Harapaxyne ripu-
MMCBHIBAeTCsI aBTOPCTBO elne Tpex: «Yurra-pagxpa-crapa», «Cry-
ThITUTA-CTaBa» U «/xapMagxaTy-cTaBa». B mocaeaHeM TuMHe
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dxapma-0xamy OTOXKAECTBASIETCS ¢ maAmxazama-0xamy, 4To Takxe
pPaBHOCUABHO mamxazama-zapoxe. Ecam yuectp, 4TO CAOBO «AXaTy»
M3HAYaAbHO O3HAYaA0 «MOILM», a mamxazama-oxamy-2apbxa B Tpe-
Thell T1aBe «AnITacaxacpuki», HalpuMep, yrnorpebaseTcs B 3Ha-
YeHMM cmyna, TO CTAHOBUTCS SICHA “yKOpeHeHHOCTD” puaocodun
MaxastHbl, IpuyeM He TOABKO MaaXbsiMMUKM, HO U BuA>XKHsIHaBaAbI
B APEBHUX CAOSAX CUMBOAUKU BeAUICKON U AOBEAVIICKOI 00psia-
HOCTH. (BHaMeHaTeABHO, UTO TMMHBEI HarapA>XyHbl I1pegHa3Hava-
AVICh AA51 €XK€AHEBHOTO TPEXPa30BOro UTEHMsI Tlepes CTYIION).

Bo MHOrmx BeAMMCKMX TEKCTaX CMbICA MCIIOAHEHUs pUTyada
3aK/I04a/Cs B OTOXKAECTBAEHNM SKePTBbI CO BCeM MUPOM U C CaMUM
co0o0J1, C OCHOBHBIMU MNcuxo-gusnosorndeckumm GyHkumsamu. B
OyaAn3Me AXapMBbI-D/1€MeHThl TaKXKe OTOXAeCTBASIOTCS IMpexae
BCETO C IICUX0-PU3noAorndeckumm GyHKIMAMY, IIpUdeM MX Cro-
CODHOCTB K CBSI3bIBAHUMIO B HEKOE e AVTHOE 11e/10€ SIBASIeTCsl [TPUUMHON
BOBAEUEHHOCTM B KPyrOBOPOT OBITU:, a OCO3HAHME MX MCTUHHOM
CYTM IIyTeM BBIXOAA 3a €ro rpeseasl. Takke Kak B «bpnxasapann-
sIKe» OCO3HaHMe MMOAAMHHONM CyTH >KepTBONPUHOIIEHUS (= AXapMe)
MIPUBOAMAO Ha «I1yTh DOTOB».

CoraacHO HIMPOKO pacIpOCT PAaHEHHO TOUKY 3PEeHUs, TpaAuLu-
OHHOe 0DO3HaueHVe BeAUIICKOTO KaHOHA — Wpymu («CABIIIIaHHOEe»)
MCTOAKOBBIBAETCsl KaK DOXKeCTBeHHOe «OTKPOBeHMe», YCABIIAHHOe
U 3aTeM BOCIIPOM3BeAE€HHOE I1eBLIOM BO BpeMs COBepILUeHMs PUTY-
aaa. Ho, kak ormeuaer B. C. CemMeHLIOB, Takoe IIOHMMaHMe C/A0Ba
uipymu B KOHTEKCTe BeAUICKOM KyAbTYpPbl OCHOBAaHO Ha HeAOpa3sy-
MeHun. Jeao B ToM, 4TO B «Pursee» “Ooru BooOI1e HUYEro He TOBO-
PAT A10451M, ... CyOBEKTOM Iaaroaa «CAblath» (upy) B PB okasbiBa-
eTcst DoXecTBo, a He yeaoBek” [CeMeH10B, 1981, c. 16].

Aas TOro, yTOOBI MOAYYUTL OTBET OT OOroB, cAeA0Bal0 obpa-
TUTBLCS K TaK Ha3bIBAEMOMY «HUKUMEAC», YTO O3HAYaeT OAHOBpe-
MEHHO «yMHbII» U «BUAALIMUI». To ects cdepy Go>XeCTBEHHOTO
MOXHO ObIA0 YBUAETb OCOOBIM «YMCTBEHHBIM B30POM», 2 3aTEM YKe
TaK1M 0Dpa3oM «YBUAEHHOEe» UCTOAKOBATh Ha OOBLIYHOM SI3bIKe. BoT
AAst 0DO3HAUEHU S TAKOTO «YMCTBEHHOTO BUAEHMS» 1 TIPUMEH 1 AUCh
TePMUHBL: 0XU, OXbsiHa, OXuuiana. /lAst OBAaA€HUS TIOAODHBIMMU CITIO-
CcODOHOCTAMM TPeOOBaANCh OCODBIE AaHHbIE U CrIeLMaAbHasl [IOArO-
TOBKa. O4EBMAHO, YTO «yMCTBEHHOE BUAEHME» U HOPMaAbHOEe 3pe-
H1i€ HAXOAMAUCH B HEKOTOPOM aHTaroHm3me. XOpoIlIO BUASIIINM Bce
MOAPOOHOCT XUTENCKOTO ObITa, “NIPUBSI3aHHBIM CBOMM 3peHMeM K



175 Ceprei1 Jlenexos

HUM,” HE AaHO IPOHMKATh 3a I'PAHULIBI HTUX BUAUMBIX popMm. B TO
K€ BpeMs BHMMaHIe COCPeA0TOYEHHBIX Ha TIOMCKe BBICIIMX UCTUH
OOBIUHO OTBAEKaeTCst OT MOAPOOHOCTEN OKpy>Kaloleit cyeTsl. Oxa-
3bIBAETCSI, YTO OOBIYHBIE OPTaHBl YYBCTB HECYT “TIPUBA3BIBAIOIIYIO K
3emae” MHPOPMALIUIO, U IIOTOMY “BpPeAOHOCHYIO” 4451 TEX, KTO CTpe-
muTcs B HeOecHble cdepnl. KoHTpoAb 3a opraHaMu 4yBCTB, TaKUM
obpa3oM, mpnodpeTaa OYeHb Ba>KHOe 3Ha4eHue B rcuxodpusnyec-
KO ITOATOTOBKE COBEPINEHCTBYIOLIEIO U HTO B [IOAHOW Mepe Iepe-
110 U3 BeAUIICKON KYyABTYpPBI B OyAAMICKYIO AXbAHY (CM., Haripu-
Mep, [KoH3e, 1993, cc. 47-55]).

Ho dxu, dxvana 8 «Purseae» — He pocTo “riocsi1aeMble Ooramu
co0DI1IeHU 1", 9TO Tak>Ke, UYTO Ba’XHO OTMETUTh aKTUBHBIN CrI0COD
BO34€JCTBI: B OOXKeCcTBeHHON “OecopMeHHOI” cepe, C TOMOLLIBIO
HTON CrIOCOOHOCTY, “cMABl” MOXKHO He TOABKO UTO-TO “yBUAETH”, HO
n “co3aate”’. Bo MHOrMx rumHax «Purseapl» 3HaHMe Kak vedda TeCHO
CBsI3aHO C rioHsTueM dhi, dhisand, T. e. ¢ «<BUAEHUEM», «BAOXHOBE-
HIeM», «BBICIIIUM IIOHMMaHMeM», KOTOpOe OXBaThlBaeT cAarareei
TVIMHOB — CBATBIX PUULY.

Dhi, xax 0TMeuaA0Ch BbIIIE, YK€ B PAHHMX TEKCTaX BBICTyIIaeT
CMHOHUMOM prajnd, HO, UTO YAMBUTEABHO, JaKe B «ADXmaxapma-
Kome» (B 41 KapuKe), CO34aHHOM B V B., T. €. CIIyCTs, IO KpailHeil
Mepe, noaropa teicsiueaetust (), dhi Takke MCoAb3yeTcs B Kayec-
TBe 9KBUBAAEHTa prajid.

Dhi, xak sicHO 13 TekcTa «PurBeapl», He B KOeM cay4yae He sABAs-
€TCsl KaKMM-TO AOTUYeCKUM PacCyAOUHBIM 3HaHMEM. DTO — «BUAe-
HUs1», 00pa3bl, HaBesIHHBIE I'aAAIOLMHOTEHHBIM BO3AEVICTBIEM COMDUL.
Toabko B pesdyabraTe IOCAEAYIOLIEIO OCMBICAEHUS IIPOIETOrO
TMMHa IOsIBAsAETCs KaKoe-To cyxxAeHue. [losTomy dhi u craao nme-
HOBaThCs NPAJXKHET, T. e. «[IpeA-3HaHeM».

Prajna w abhijnid 06o3Ha4aloT (OCOOEHHO B paHHUX TEKCTax), TO,
4TO MpealecTByeT OOBIYHOMY YeAOBEUeCKOMY 3HaHMIO, UTO sBAS-
€TC51 eT0 CaKpaAbHOM NPUUYMHONM 1 ycaosueM. C TOUKM 3peHus UCTO-
PUUECKOT IICUXOAOTUM STU MOHATUS OTPaXkaroT, IO-BUAUMOMY, TOT
Iepuo4, B pa3BUTUU Y€A0BEYECKON IICUXUKY, KOTOPBIN XapaKTepu-
30BaACsl OTCYTCTBUEM pedaeKCUu 1 COOTBETCTBOBaA TaK Ha3blBae-
Mot “OukamMepaabHON” Ba3e pa3BUTUsA cO3HaAHMA (CM. pabOThI ame-
puKaHcKoro rcuxoaora JAxyanana Axantca). “buxkamepaabHplin
pasym” He criocobeH NpaBUAbHO UAEHTUPUIIMPOBATH BCE CUTHAABL,
cooOlaeMble OAHUM IOAyIIapueM APYromy (IIOCKOAbKY OHM Aeric-
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TBOBaAM OTHOCUTEABHO HE3aBUCUMO APYT OT ApyTa), B pe3yabTarte
9TV CUTHA/Abl BOCITPMHMMAANCH Kak “roaoca” man “BuaeHna” mpo-
HUKAIOIIMe U3BHe UM IPUIIMChIBaeMble OoramM MAM AyXaM. CraHoB-
AeHMe CaMOCO3HaHMs MTPOMCXOAUT T03XKe (B MHAMVICKOM KYABType
9TO COOTBETCTBYET, O-BUAMMOMY, IIepHOAY CO34aHNsI yIIaHMINA/,
M MapKMpyeTcsl NOsIBAEHUEM IOHSTUS AMMAH) U B DTO Ke BpeMs|
MOSIBASIETCS ITpeACTaBAeHNe O 3HaHMM, KaK Be Ayl U IAaBHO I1CH-
XIMUECKOM CITOCOOHOCTI YeAOBEKa.

Axnana B «Pursege» o3HavaeT Kak cakpaAbHOe 3HAaHUE, TaK U
0OBIA€HHOE, HO Yallle BCTpedyaeTCs B HeMTpaAbHOM 3HauYeHUM “3Ha-
Hus BooOIIe”. B wacTHOCTH, CyI1lecTBOBaA0 Takoe yCTOMYMBOE PUT-
BeAMIICKOe KAUILe Kak: pirve pitarah padajniah (Oyks.: “ipesxHme
oT11pl, 3HawMe caed”’; cm.: I, 62, 2¢; 111, 55, 2b). Boamoxxen nepesoa:
«3HaIOIMe [TyThb», IPUYEM II0A NYymeM, B AAaHHOM CAy4ae, UMeACs
B BUAY He «I1yTh IIPeJKOB», KaK MOXKHO OBIA0 OBl OXKUAATH, & «IIyTh
CBATBIX PUlil», 3HAIOMUX 6e0bl Y OOpAA.

B ynanumagax 0xHsna, paHee oO03HauaBllIee YacTHOE, OObIAeH-
HOe 3HaHUe MpeBpallaeTcs B UK HAHY (vijndna) — CIOCOOHOCTH K
pPa3AMuUTeAbHOMY IIO3HAHUIO, B OTANYME OT I1eAOCTHOTO 3HAHMs
NpaA>XHU, AOXUOKHU.

Budxnana nosiBAsieTCs B TEKCTaX, IPUIIEAIINX HA CMEHY TVIMHU-
4ecKOI 11093UH, U XapaKTepu3yeMbIX HaAM4yeM OOIIMPHBIX 110 00b-
eMy U CAOXKHBIX I10 CTPYKType KAaccudpuKaLuii, IIOHayaly puTy-
aABHOTO, a 3aTeM U P1u.a0codCKOro Xapakrepa.

B «bpuxagapanbska ynanumage» 6udxHsaHa oOO3HaYaeT I03-
HaHUMe “U3 KOTOPOro coctout Amman” M B CXOAHBIX KOHTEKCTaX
3aMEeHeTCsl Ha CMHOHMMMUYHOe (B A4QHHOM cCAyuae) — npadxHaHa
(cm. bpuxasapanbsika 11.4.12. u 1V5.13.) Takum obpasom, 6udxHana
COOTBETCTBYET 34€Ch U CaKpaAbHOMY 3HAaHUIO (TOUHee, 3HAHUIO Cak-
PaAbHBIX TEKCTOB), HO, B TO K€ BpeMsl, OHa sIBASETCSI TAKOro poAa
[MO3HAHVEM, B KOTOPOM Y3Ke BbIAeAsIeTCst CYObeKT U OOBbeKT (CM.
bpuxaaapanssika I1.4.14.).

B ynanmmaaax u nocaeayiomeit ¢puaocodpckoit aureparype
MO>KHO OTMETUTb HaAM4M€e AByX TeHAEHLINI B MHTepIIpeTaLiuy Tep-
MUHA BUJKHIHA.

CoraacHo 0AHOV U3 HUX, 6UJKHAHA PE3KO OTAUYAETCS OT VHTY-
UTVBHO-CO3€PLIATEABHOTO 1I€AOCTHOTO 3HAHWSA HPAdXHU v dxu (0xb-
AHbL, OXUMAHBL) KaK pa3ANuUTeAbHOe 3HaHMe. B 9ToM cmbicae oHa
TO/AKYETCsI B TEKCTaX KaK OCHOBA SIUCTEMOAOTM (pa3Anume 3HaHMSI
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U He3HaHMUsI), AOTMYECKOTO 3HaHMs (pa3dAnyne IIPUUYMHBI U CAeAC-
TBUST) M BBICIIETO HTUYECKOTO 3HaHMsI (KaK pasamueHus Ao0pa u
34a).

CoraacHo Apyroi TeHAEHLUM, 6UJXKHAHA €CThb BRIpa’keHue
HanOOABIIIel TOAHOTHI 3HAHUSI B €T0 Hepa3AeAbHOM eAMHCTBe MHTY-
UTUBHBIX U AUCKYPCUBHBIX POpM. B 9TOM cMbIcAe 6udxisiia eCTh
yncroe 6e300beKTHOe 1 DecCyOBEKTHOe CO3HaHMe, KOTOPOe B TAKOM
cAydae ITpeBpaIaeTcs], [0 CYIIeCTBY, B 603MOXHOCHb COSHAHUS, U
HIYeM He OTAMYaeTcs oT “nipea-3HaHus” npadxiu. JeificCTBUTeABHO,
BO MHOTMX TeKCTaX 00a IMOHATHs YIOTpeOAAIOTCs KaK CUHOHUMIY-
Hple. Ho, oTMeualoTcs Takke caydan, Korda sudxHsaHa paccMaTpuBa-
eTcsl Kak 004ee OOLIIMIT 1 BBICILINIA BUJ 3HAHUS, YeM NpaoxHi.

IIpamumovsacamymnada, xak ormeuaet B. Paxyaa, pakrnueckn
IpMpaBHUBAETCs B NAaAUIICKUX UCTOUHMKAX TePMUHY mamxama
[Rahula, 1974, p. 187]. DTOT TepMuH 0H603HaYaeT “peaAbHOCTD TaKO¥,
KaKasl OHa eCTb Ha caMOM Je/e” 11 OH PaBHOCH.AEH TaKOMY IOHSTHIO,
Kak yathabhitam. PeaapHOCTB, KOTOpas OIMCBIBAETCSI C €r0 ITOMO-
IO — 3TO PeaAbHOCTD, OTKPBIBAIOIIASCS ITPOCBETAEHHOMY CyIIiec-
TBY, IIOCTUTTIIEMY TAyDOKMIT CMBICA BCeOOIIel MPUYMHHON CBSI3Y,
T. e. IpaTuThscaMmyTiiady. Ha pycckmii ssbik tathata nepepoanTbea
OOBIUHO KaK «TaKOBOCTb». bAu3koe 1o 3HauyeHUIO fathatva (uam
tathdtva), BcTpedalomeecs B «AllITacaxaCpuKe», MOXHO IepeBecT
KakK «TaKocTb». TaM e, B «AlllTacaxacpuke», BCTpeJyaeTcsl A0CTa-
TOYHO pPeAKUIt TepMUH — tathagatatva («TaTxaraToBOCTb»).

B mpag xHsmapaMuTCKUX CyTpax mamxama OOBIYHO OTOXAeCT-
BASIETCSI € 0xapmamoil. Y BUAXKHIHaBaAMHOB mamxama oO03HaJaeT
BBICIIIYIO peaAbHOCTD. [Ipas>kHsamapaMmUTCKie TeKCTHI TTO3BOASIIOT
IpocAeAuUTh AMHaMUKY (OpMMPOBaHIsI STON Ba’KHeIIIIell KaTero-
pun B puaocopun MaxasiHbl.

B «Camuae» mamxama BCTpedaeTCsl BCETO HECKOABKO pas3, HO B
XII-To11 raaBe coaep>XUTCs BecbMa AI0DOIBITHOE ee OIpeaeeHue:

«Taxo80cHv» npedvlsalo,ezo 6 Mupy,

«MaKo6oCHb» Npamovexadyodul,

«maxosocmv» [Tobedumers (byaawt —C. A.) u

«MAKoB0CMb» KAk D020 KUE020 CYULECMEa —

00uUNaKosul.

[Tax] napamuma npadxu nonumaemcs Tamxazamou.

Y mozo 60dxucammeul [ecmv] mydpoe 31arue «maxosocmu»,

Km0, MYOpo Mepnsusuil MUp U yueduut 6 HUp8aHy,
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npe6uvigaem Ha nymu ucmunHoi npupodol (dharmataniyama),
yemanosaerHoi [ocosnanuem] nycmommocmu 0Xapm.

Bom nouemy x Bydde obpausauco:

«Tax Ipuxodauguii, nocaywai!» (tathagatebhoh)

(lokasya ya tathata ya tathatahitanam

pratyekabuddhatathata tathata jinanam |

ekaikabhavitathata tathata ananya

prajndya paramita buddha tathagatena 11 3 11

tisthantu loka vidu va parinirvrta va

sthita esa dharmataniyama sinyadharma |

tam bodhisattva tathatamanubuddhyanti

tasmahu buddha krtanama tathagatebhoh 11 4 11)
[Prajna-paramita-ratna-guna-samecaya-gatha, 196o, X11, 3—4).

3aech Mbl BUAMM, UTO BHauale paccMaTpuUBaeTCs mamxama Kax-
AOTO OTAE/ABHOTO CYILIeCTBa, TakK, Kak ecau Obl aHaAM3MpoBaAach
KaxkAasi OTAeAbHast 0xapma 13 oO1Iero abXmaxapMMUCTCKOTO CIIMCKa.
3atem, KOraga Mbl MHTYUTUBHO IIPUXOAVIM K TOMY, UTO «TaKOBOCTb»
A1000T0 cyllecTsa, A1000ro “cobniTus”, A1000¥ dxapmbl — OAVHa-
KOBa, TO MOXXHO CA€AaTh CAeAYIOIIUIA I1ar, ¥ IPeATIOAOXUTD, YTO
CYILIeCTBYeT «TaKOBOCTb» BOOOLIE, «TaKOBOCTh» Kak Kateropus. Ho
B «CaMyae» 9TOro IpsIMO HE TOBOPUTCA, a yKa3blBaeTCsl Iogpas3yMe-
BaeMbIM «Tak» Iepeg caoBaMu “mapaMuTa Ipaj>XHU IIOHMMAaETCs
Tatxaraton” (prajnaya paramita buddha tathagatena). B caeayroreii
2amxe tathata ynorpebasieTcst y>xe B cMbIcAe BceoOLel KaTeropuy,
a He eAVHMYHOTO IIOHATUs, IPUYeM yCTaHaBAMBAEeTCsl ee CBA3b C
TaKMMU KaTeropusMu Kak dharmatd v sunyatd, a Tak>Ke IokasblBa-
€TCsI, KaKUM o6pa30M "3 Hee BBIBOAUTCSI TIOHSITHUE tathdgata.
CaeayeT nosicHUTB, 4TO OOpaiieHne — “Tak Ipuxoasmuii, nmoc-
ayman!” (tathagatebhoh) morao npuHaaaexars TOAbKO GpaxMaHam-
HebyAAMCTaM, TIOCKOABKY OHO OblA0 HEIIOYTUTEABHBIM U O3HAUYao,
4yTO OOpalaIoIUIACs TaK He IIpU3HaeT 3a byaaoii cTraTyca AyXOB-
HOTO HacTaBHMKA. B «Jxammanaje» takue HpaxmaHbl Ha3BaHbl C
ocyxaenuem — “ropopsiue 6xo” (bhovadin). (bxo — mexaomeTue,
cayxariuee GOpMOI IPUBETCTBUSA AA51 PABHBIX 10 MOAOXKEHMIO AN
Husninx). Ho B «Camyae» 3Toro orrenka OCY>XXAEHUsI B OTHOILIEHUY
MAEVHBIX IPOTUBHMKOB He 4yBCTByeTCs. ITo cMbicay camoit kate-
ropuu, Tamxazama Bblle AI0OLIX OIIpEAEACHUIT U BCIKOM BO3MOXK-
HOCTH OINMCAaHUsI UAM HauMeHoBaHM . O HeM TOAbKO ¥ MOXKHO CKa-
3arb, 4T0 OH “Tak npumea” nan “Tax ymea”. «Tak ITpuxoasimmit»
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HAXOAMTCSI BHE BCSIKMX PAHIOB, CTaTYCOB M HMKaKoe oDpalreHue K
HEMY He MOXeT ObITh, I09TOMY, YHUKAIOIIAM.

B «Bagxpauuxeauke» monsATue tathati HEMOCPeACTBEHHO He
ynorpe04seTcs, HO UCMOAb3yeTCsl ODAUBKUI MO CMBICAY TePMUH
tathavadin («roBOpSIILINIL O TOM, UTO €CTh Ha CAMOM /ee»), KOTOPbII
xapakTepusyeT Yuenue TaTxaraTsr:

“W nowemy max? [Bedv], Cybxymu, Tamxazama z060pum o deficréumeArn-

Hocmu, 2060pum 00 I/IcmuHe, 2080pum 0 mom, 4mo ecmov Ha CAMOM ()6./\6‘,

2060pum He no pasnomy [06 00HoMm u mom xel. He 0 roxHOM 2060pum

Tamxazama”.

(tat kasya hetoh? bhitavadi subhiite tathagatah satyavadi tathavady-
ananyathavadi tathagatah | na vitathavadi tathagatah)
[Vajracchedika, 14f; p. 42].

Taxum obpasowm, tathd B «Bagxpauuxeauke» BbICTyIaeT CUHO-
HVMOM K TaKUM IOHATVSM Kak bhiita («AeiCTBUTEABHOCTD, pealb-
HOCTb»), Satya («UCTUHA»), ananyathi (<Hepa3ANyHOe») U KOpPecIIoH-
AUpYeT (SIBAsISICh er0 aHTOHUMMOM) C IToHsITueM vitatha («<A0XKHOe; He
TO, YTO eCThb B AEMICTBUTEABHOCTI»).

B «Amracaxacpuke» npoiecc popmMupoBaHus kareropun tathata
npeAcTaBaeH B 601ee passepHyToM Bue. CyiecTsyIoT Takue dpar-
MEHTBDI, I4e «TaKOBOCTb» COOTHOCUTCS C pa3AMUYHBIMU YPOBHAMU
IyTU OpocBeTAenus:, Hapsaay ¢ llpaaxnanapamuroit n Hausbic-
M CosepiniennsiM Tpocsetaenuem (anuttara samyaksambodhi):

“HeseAux KAACC MAKUX CYWeCms, Komopbole YCmpeMASOMcs no Hanpasie-

nuto k Haugviciemy Cosepuenromy [Tpocsemaenuto. Ewe menvuie, Cyo-

XYymu, makux, Komopvle npodsuzaomcs k «maxocmu». Coscem yxe Maro,

Cybxymu, mex, komopvle NPUAAZATOM YCUAUS OAS OKASAHUSL Y6AXKEHUS

[padxnsnapamume. Yl coscem-coscem Maro maxux 6odxucamms-maxa-

camms, xomopvte be3s03spamuo yuiiu ¢ Hausvicuiee Cosepuierinoe [Tpo-

ceemaenue.”

(alpakas te sattvah sattvanikdye samvidyante, ye anuttarayam samyaksam-
bodhau samprastitah | tebhyo ‘pi subhiite alpebhyo ‘lpatarakas te sattvah,
ye tathatvaya pratipadyante | tebhyo ‘pi subhiite alpatamebhyah prajnapara-
mitayam yogam apadyemanebhyo ‘lpatamas te bodhisattva mahasattvah, ye
‘vinivartaniya anuttarayah samyaksambodheh)

[Astasahasrika, 1960, XXV, 429—430; pp. 212-213].

34ech «TakOBOCTh» (UAM, TOUHEE, «TaKOCTb») paccMaTpUBaeTCs,
Kak 4To-TO DoAee HU3Koe 1o cpaBHeHUIO ¢ IlpaaxHsanapamMuTo
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u Hauppiciium CosepiienHsiM [IpocseraeHneM. B apyrom mecte

«TaKOBOCTb» TaTxaraThl oImuceIBaeTcst Kak 004ee repBudHast o OTHO-

LIEHMIO K «TaKoBOCTI» CyOxyTu:
“Cxasano 6viro: «Tax cmxasupa Cybxymu podurcs nocae Tamxazambol».
He 6ydyuu poxdennoim, cmxasupa Cybxymu podurcs nocre Tamxa-
camol. «Taxosocmv» cmxasupvt Cyoxymu poduraco nocie Tamxazamol.
Kax «maxogsocmv» Tamxazamol He npumiAa u He yuiAd, Max He Npuiia
U He yuiAa «makogocmv» cmxagupvl Cyoxymu. Tax cmxasupa Cybxymu
poduAcs nocae «maxosocmu» Tamxazamer. [Bedv] ¢ camozo Havara cmxa-
supa Cybxymu podurcs nocae «maxosocmu» Tamxazamor. V1 novemy max?
Bedv umo — «maxosocmo» Tamxazamvl, mo — «mMaKogocmv» 6cex 0Xapm.
Unio — «maxosocmuv» gcex 0xapm, mo — «maxogocmo» Tamxazamvt. Ymo
— «maxosoctv» Tamxazamvl U «Maxosocmo» 6cex 0XApM, Mo — «MaKo-
socmo» cmxagupvl Cydxymu ... Kax «maxosocmv» Tamxazamol He npuHa-
Orexum Hu npoweduiemy, Hu OyOyuLeMy, Hu HACMOAULEMY, MAK U «MAKO0-
60CMb» 6CEX 0XAPM He NPUHADAEX UM HU npouteduiemy, Hu Oydyuiemy, Hu
Hacmosuemy.”

(anujato ‘yam subhitih sthaviras tathagatasya iti | ajatatvat subhiitih sthaviro
‘nujatas tathagatasya | anujatas tathatam — subhiitih sthaviras tathagatasya |
yathd tathagata tathatd andgatd agatd, evam hi subhiiti tathatd anagatd agata
| evam hi subhiitih sthaviras tathagata tathatam anujatah | adita eva subhiitih
sthaviras tathagata tathatdm anujatah | tat kasya hetoh? ya hi tathagata tathata,
sa sarvadharma tathatd | ya sarvadharma tathatd, sa tathagata tathatd | ya
ca tathagata tathatd, ya ca sarvadharma tathata, sa eva subhiiteh sthavirasya
tathatd ... yathd tathagata tathatd na atitd na andagatda na pratyutpannd, evam
sarvadharma tathatd na atitd na andgatd na pratyutpannd)

[Astasahasrika, 1960, XV1, 307-308; pp. 153—154].

Haxkoner], MOXHO yKasaTb Takue (pparMeHTHl, [4€ «TaKOBOCTb»
CYUIeCTB, HAaXOASIMXCSI HA Pa3HbIX YPOBHSIX IMYTM MPOCBETAe-
Hus (bhiimi), paccMaTpuBaeTcs Kak eAyuHasi, T. €. Kak AGCOAIOT, 4T
U T03BOAsIET CA€AATh BHIBOA O “paBHOCTU” ypOBHEN 1, COOTBETC-
TBEHHO, CYLIECTB:
“To, Cybxymu, umo [paccmampusaemcs kax] yposerv o6viuivix Atodetl,
YposeHbv wpasaxos, yposev npamoexabydd, yposerv 6ydd, mo u Ha3viéa-
emces: «yposerv maxosocmuy. [Cozaacto cxasanromy,] “Bee amu [yposru]
0Aa200aps «maxogocmu» — Hed8OUCMEEHHbI, HEPASOEAUMDbL, HEPASAUNUMDI,
€60000HbL OM MUICAEHHDIX KOHCMPYK1ULL"— max onu [60dxucammevi-maxa-
cammevl no3uaiom] «makosocmo», max onu [nosnarom] ucmumnnyro npu-
pody dxapm, cnacarouyro muozux.”
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(ya ca subhiite prthagjanabhimih, ya ca $ravakabhimih, ya ca
pratyekabuddhabhiimih, ya ca buddhabhiimih, iyam tathatabhumir ity ucyate
| sarvas ca etas tathataya advaya advaidlikara avikalpa nirvikalpa iti tam
tathatam tam dharmatam avataranti).

[Astasahasrika, 1960, XVII, 323; p. 161].

1, nakonew, B psigze pparMeHTOB «TaKOBOCTb» OOBSIBASIETCS] UCTOU-
HIIKOM TMpOCBeTAeHus1 OyAA U MPSIMO OTOXKAECTBASETCS C IIPOCBeT-
JAeHleM:
“IToamomy, IlobedonocHuvlil, «maxoeocmo» A6ALeMCI NPUHUHOL npocsem-
Aerus [TobedoHocHorx bydod”.

(ato bhagavams tathatato buddhanam bhagavatam bodhih prabhavyate)
[Astasahasrika, 1960, XII, 272; p. 135].

“3amem docmonoumernuvii Cybxymu 3adar INobedonocHomy maxoi 6on-
poc: “Ymo maxoe, o Ilobedorocnuitr, Hausvicuee Coseputeritioe IIpocsem-
Aenue?”

I[Nobedonocruitt omsemur: “Hausvicuiee Coseputeroe Ipocsemaenue, Cyo-
Xymu, u ecmo maxosocmy.”

(atha kalv dyusman subhiitir bhagavantam etad avocat ka punar esa bhagavan
anuttard samyaksambodhih?

bhagavan aha tathata esa subhiite anuttard samyaksambodhih)
[Astasahasrika, 1960, XVIII, 342; p. 174].

Kak ormeuaet T. MypTuy, ccplaasce Ha «MaxaBplOTAaTTI», tathatd
HaXxoauTCs B OAHOM pAaAY ¢ TaKUMU CMHOHMMMYHBIMU MOHATUSIMN
Kax bhiitakoti, dharmadhdtu v Siinyatd. Bce oHU, B KOHEUHOM CueTe,
BXOASIT B TOT CMBICAOBOI 0O'beéM, KOTOPBII COAEP>XKITCS B KaTeropun
paramartha (cm.: [Murti, 1960, p. 246]). B napamapmxacamve TaTxa-
rata He oTAnueH oT ADcoaiota-mamxamut  wytvy. [Tam xe, c. 283).
Ho Ha YpOBHE camepumucamovi, 11O BUAUMOMY, CAEAYET pa3dan4darhb
mamxamy nau adcorromuyio ucmuny u Tax Ilpumearuero (Tamxa-
2ama), xto 3naem uctuny [Tam xe, c. 277].

B caose tathd oTCyTCTBYIOT 3Ha4eHMs], yKa3blBaloOIe Ha KaKue-
A0O MPOCTpaHCTBEHHbIE U BpeMeHHble XapaKTepUCTUKM OObeKTa.
B HeM (pukcupyeTcs He CTOABKO caM (pakT CyIeCcTBOBaHMs, CKOABKO
crioco® cylecTBoBaHus (He “uto” un “rae”, a “xax”). Henpumenu-
MOCTH ITPOCTPaHCTBEHHO-BPEMEHHOTO OIMCAHM s IO OTHOLIEHUIO K
noHsTusaM tathd u tathdgata MOCTOSAHHO NOAYEPKMBAETCA B IpaAX-
HSIMTapaMUTCKUX TeKCTaxX u y Maaxpsamukos. Ho u B «Maaxax-
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XMMa-HUKae» pa3bACHSIETCs, YTO 3a4aBaTh BOIIPOC O TOM, KyAa yXoO-
AUT 1iocae cMepTu «Tak YXoasmuit», Tak e 0ecCMBICAEHHO, Kak
U CIIpalliMBaTh: B KaKyl CTOPOHY (Ha ceBep, Ha IOI, Ha BOCTOK, Ha
3aria4) yXOAUT OTOHB U3 TIOTyX1ero Kocrpa [Majjhima-Nikiya, 1888,
I, 486].

IMockoabky TarxaraTa, Kak BBISICHSIETCS, HE MOXKeT ObITh aA€KBAaTHO
TIOHAT U OITUCaH B CUCTeMe [IPOCTPaHCTBEHHO-BPEMEHHBIX OTHOLLIe-
HII1, TO OCTaeTCs eAMHCTBeHHas 004acTh 445 TaKOil ITOIBITKU — BTO
o0aacth co3HaHms. Kak yTouHsOT 6yaAUCTEI, — “4MUCTOTO CO3Ha-
HuA", He “3arpA3HeHHOro” HUKakumMu GopMaMu.

Konnenuus takoro co3HaHus, KOTOpOe COBIAAaeT C BbICIIEN
peaapHOCTBIO — «TarxaToit», 1 Oblaa pa3paboTaHa IIKOAON Horaya-
PpOB-BUA>KHsIHaBaAMHOB.

OcnosHas ¢puaocodckas 3agada, KOTOPYIO MOCTaBUAU Tiepes
€o0OI1 MBICANTEAN DTO IIKO/bI, 3aKAK4YaAach B OTBETe Ha BOIIPOC:
KaK BO3MOXeH Ilepexod OT eAMHOI pealbHOCTU K MHOXKEeCTBEeH-
HOMY OBITUIO, U HAOOOPOT. B coTepuoaornyeckom naaxe npodaema
3aKAK04ajach B TOM, YTO CIlaceHMe BO3MOXKHO TOABKO B TOM CAydae,
€C/AM ero VICTOYHUK B KaKOII-TO CTeleHU Y>Ke IPUCYTCTByeT B Clla-
caemoM. Ho, ecan criaceHue Be3zecyine (a Toro TpeOyeT Aormdec-
Kasl HeITPOTUBOPEUYNBOCTB), TO TOTAa B YeM IPOsIBAAETCS ero CyIll-
HOCTB, AU, €CAN KOHKPeTU3NpPOBaTh NPoOAeMY, — KaKOBbl METOARI
MIPaKTUKU CIIaceHUsI.

A st 0O beAMHEHMS CaHCAPUYeCKOTO Y HY PBaHMUECKOTO aclieKTOB
OBITHS B OAHO CUCTEMHOE HeIIPOTUBOpeUMBOe Iiea0e TpebhoBaacs
ueAablit paa “MeanaTusHbIX” KaTeropuii. OAHOM U3 HUX, TIOAYUMB-
el y BUAKHSHaBaAMHOB 3HaUMTEAbHOE pa3BUTHE, CTasla KaTero-
pua mamxazamazapoxa («3apoapin CymiHoctu Tak [puxoasinero»
uan «Bmectuanie Tak [Ipuxoasimero»).

B cBoeM crierinaapHOM TEPMUHOAOTMYECKOM 3HAU€HU ! [TOHSITHE
tathagatagarbha BcTpeyaeTcs yxe B «AAXbsipaXalllaTUKa-IIpassKHs-
IlapamMuTe», HO U3 BCeX MPaa XHAMIapaMUTCKUX CYTP — TOABKO B Heil
oanoit [Adhyardhasatika, 1961, p. 92]. B «Amtacaxacpuke» BcTpeya-
eTCsl OueHb 0AM3KOoe MOHATIE, KOTOPOE YKe YIIOMUHAAOCH BBILLIE, 1
KOTOpOe IpOAMBAET CBET Ha Mpolecc GOPMUPOBAHUS KaTETOPUN
mamxazamazapoxa:

“EcAu cotH UAU 004Db U3 XOPOULell ceMbl, ROCMpPosim decAmb MUAAUOHOB

cmyn, COCAAHHDIX U3 CeMU 0pazm4eHHocmeﬁ, nomecmsm 6 HUX MOUU

Tamxazamot 0as nowumanus «Tax IMpuneduiezo», Apxama, ITornocmoio
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IpocsemaerHozo, yueduiezo 6 Hupeany, u ecau onu 6ydym 6 meuenue 6ceil
KUSHU 0KA3bIBAMb NOYMEHUEe IMUM CIMYNAM 6CeMU CHocodamu, KaKumu
noxumatom 00206 ..., kax mot dymaeuv, Kaywuia [m.e. Ulaxpa], 6orvuas
Al 3ACAY2a, 6 COOMEEMCMEUU C IMUM, Bydem npoussedeHa CotHoM UAU Jove-
Poro U3 Xopouien cemou?

laxpa omeemua: “boavwas, bxazasan, borvwas, Cyzama

(yah kascit kulaputro va kuladuhita va tathagatasyarhatah samyaksambuddhasya
parinirvrtasya pijayai kotisah saptaratnamayams tathagatadhatugarbhan
stiapan karayet, karayitva ca tan yavajjivam ... divyabhih pijabhih satkuryad
... tat kim manyase, kausika, api nu sa kulaputro va kuladuhita va tato nidanam
bahupunyam prasavet? | $akra aha: bahu, bhagavan, bahu, sugata...)
[Astasahasrika, 1960, I, p. 62].

Kak ormeuaet . C. PysrT, 5TO MecTo 13 «AllTacaxaCpyMKu», paccMar-
puBaroIee cmyny Kak mamxazama-0xamy-2ap6xy, MOXKHO CUMTaTh
yxe “nipeareveitr” reopun mamxazamazapbxu 8 Ilpaaxusanapamure,
XOTsl B CBOEM Pa3BUTOM COCTOAHMM 9Ta AOKTPMHA HPUCYTCTBYeT
TOABKO B «AJXbiApAXalllaTHKa-padXKHsAnapaMmute» [Ruegg, 1977, p.
288].

Mo Byaawer (tathagatadhatu) paccMaTpuBarOTCs 34eCh B Kauec-
TBe «3apogpliia» (garbha) Gyayuiero cocrosHus IlpocseTaenns,
TIOCKOABKY, SABASACH OOBEKTOM IMOKAOHEHM I, CIIOCOOCTBYIOT AaAb-
HellllleMy AyXOBHOMY COBEpILIEHCTBOBAHUIO MOKAOHSIOIIErocs,
HarpasAsisl €ro IOMbICAbI B IPAaBUABHYIO CTOPOHY.

B kauecTBe MCTOUHMKA, TOPOXKAAIOLLETO COCTOSIHME TTPOCBETAeH-
HocTy, coctosiuue TaTxaratel paccmarpusaercst u Ilpaaxusanapa-
MUTa, KOTOPYIO Ha3bIBalOT TakXe «Matepnio TaTxarar». Hanomunm
00 y>Ke paccmaTpuBaBllleiics Bhblllle TlapaAleAu MeXAy MOIIaMu
(uapupa) M Npai>XHANAapaMUTCKUM TeKCTOM. CTOUT yHOMSHYTb
TaK>Xe O TOM, 4YTO HpaA)KH?IHapaMI/ITa 1N B CaMMX npaa>XKHsIiapa-
MUTCKMX TEKCTaX ¥ B COUMHEHMAX BUAXKHSIHABaAMHOB (HarpyMep,
AurHaru) oToXxAecTtBasieTcs ¢ TarxaraTon.

B «Aapapaxamatuke» mamxazamazap6xa IpUCyTCTBYeT BO BCeX
>KMBBIX CYIIIeCTBax (IIOCKOABKY Bee OHYM 064aAatoT npupoaoit Caman-
Tabxaapsl) [Adhyardhadatika, 1961, p. 92]. B canckpute caoBo zapoxa
JIMeeT HEeCKOABKO 3HAUeHUI1, B TOM UMCAE: «3aPOABILI» U «AOHO».
Teopust mamxazamazapbxu ©p1aa, B OCHOBHOM, chOpMyanpoBaHa B
TaKMX OCHOBOITIOAAralOIINX TeKCTax Kak «TarxaratarapOxa-cyTpa»,
«llIpumasaseBucumxataga-cytpa», «MaxanapuHyupsana-cyTpar,
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«PatHarorpasubxara», «YTTapatanTpa». B «Abxucamasaamkape»
B CMBICA€ aHAAOTMYHOM mamxazamazapbxe UCIIOAb3YeTCs TOHATIE
npaxpumucmxazompa (o onpeaeaennio E. Obepmnasepa, «usHa-
4aAbHBIN, PyHAAMEHTaAbHbIN DAeMeHT pogocaosHoi» [Obermiller,
1932, p. 118]). Caoso 20mpa, TaK>Ke KaK " 2apbxa, MOXKET O3HauaTh:
«3apPOABbII», HO, KPOME TOTO, U — «9A€MEHT AMHUI AyXOBHOTO ITpe-
eMCTBa» «pO4y», «KAacc», «kareropuio». Kak nokasaa 4. C. Pysrr,
KOHUENLNU manmxazamazapdxu, 2ompul 1 IKkasHl («@ AMHON KOAec-
HUIIBI») GPOPMIPOBAANCh B TECHOM B3ammoerictsun [Ruegg, 1977,
pp- 283-312].

[IpumeuaTeapHO 11, BUAVIMO, HE CAYYaliHO, YTO MIPOAOTEMBI 24p-
0xa n Eduttoe OKa3plBaIOTCA B TECHOV CBA3U B psige TUMHOB «Pur-
BeAbl», IpuyeM B Hauboaee “duaocodpcknx”. Eduroe, KOTopoe cnm-
BoAM3MpYyeT B «Pursese» 0AHO X HEMHOTMX 300MOPPHBIX OOKeCTB
¢ HeAcHBIMU PyHKUMsIMU — AAKa DKanag (aja ekapad, Gyks. «OaHo-
Horuti Kosea»; 8 «PurBeae» nHoraa oGo3Hauaer CoAHIIE; 4ja O3HAYaeT
Takxe «HepoXXAeHHEIN»), YIIOMUHAETCs HapsAy 2ap0xoil 1 zompotl
B 3BECTHOM T'MMHe-0paxmodve (TMMHe-3araake) ns I-oil MaHAaAbl
(I, 164).

Yare scero B «Purseae» 2ap6xa OTHOCUTCSI K ATHM, KOTOPBIN
MOHMMaETCS KaK “3apOA4BbIIl BOA, 3aPOABIII AEPEBLES ... 3aPOABIIL
TeX, YTO CTOAT, 3aPOAMBIIN TeX, UTO ABVDKYTC: (garbhas ca sthatam
garbha$ caratham)” [Purseaa, 1989, c. 87; 586]. ArHu paccmarpusa-
€TCsl, KaK 3ap0oA4pbllll, KOTOPbII HaXO4UTCs BO BCeX CYILeCTBaX, IOC-
KOABKY 13 BCEIO MOXeT poAUThCs oroHb. Kak neGecHsIi oroHs noa
2apbxott (MAn xupanvszapbxoi) MmoxeT nounmarscst u Coanue. B
KOCMOTOHMYECKMX TMMHaxX X-0 MaHAaAbl 2ap6xa MOHMMAEeTCsT KaK
OCHOBA M UCTOYHUK BCETO CYIIECTBYIOILErO U CBs3bIBaeTCs ¢ Edu-
HBIM:

“Imom Ilepgwiil 3apodoiu nopoduru 600vi,

6 HeM COULAUCH 6ce Bozu.

[Tam] 20e nauaro Hepoxdenrozo, nomeuyer [mom] Edunbiil.

B rex [naxodam] onopy ece cyuecmea.”

(tam id garbham prathamam dadhra apo
yatra devah samagachanta visve

ajasya nabhav adhy ekam arpitam
yasmin visvani bhuvandani tasthuh)

(X, 82, 6).
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“B camom nauare 603Hux 30A0mott 3apooviti.

Podusuiuce, on cmaa EQunoim IToseanmerem scex cyujecms.
On ymesepdur 3emato u amo Hebo.

Ars kaxozo 602a cosepuiaem o6pad xepmeonpuromeHua?”

(hiranyagarbhah sam avartatagre
bhiitasya jatah eka patir asit

sa dadhara prthivim dyam utemam
kasmai devaya havisa vidhema)

(X, 121, 1).

“3namas scezo [Ha ceeme], 3apodviu 8ceAeHHO,
pox0asch, OH 3aNOAHUA co001 00a mMupa.”
(visvasya ketur bhuvanasya garbha

drodast aprndj jayamanah)

(X, 45, 6).

B nocaeanem ¢gparmente zap0xa OTHOCUTCST K ATHU, KOTOPOMY T10C-
BSIIeH TMMH, OIIMCBIBAIOIINIA, 110 CYILeCTBY, BaXKHeMIINIT AAST BCEN
BEAUIICKON PUTYaAbHON KYABTYPBI OOps4 4ZHUXOMpPYl, U BIIePBble
popMyAMpYIOIMIINIT KOHLEIUIO Mpex 0ZHell.

B aznuxompe, TakKe Kak B auigamedxe BOIAOLEHA LIEHTPaAb-
Hasl nAesl BeAUVICKON KyABTYPbI (KakK 1 1100011 KyAbTYpbl BOOOILIE) O
edulcmee BCEro CyIecTByIoLero. JocTuxeHne eAMHCTBa SABASA0ChH,
B KOHEYHOM C4eTe, OCHOBHOII 11eAbl0 A1000ro putyasa u Hanboaee
SPKO OTPa3duAOCh B IOCAEAHEM CTUXe IMocAaejHero rumHa «Pur-
BeADl», IToCBseHHoro Aruu, «[mMmHe EanHenn si»:

“[ITycmo 6ydem] edurvim sauie HAMmepeHiLe,

edunvimu — eauiu cepdua;

Aa 6ydem edurou 6ama MvicAb,

4mobvl eMecme 8ol 8ce AeZK0 000AeAU!»

(samani va akutih
samana hrdayani vah
samanam astu vo mano
yath vah susahasati)
(X, 191, 4).

B rumue X, 82 u X, 121 2ap6xa cBsa3biBaeTcs ¢ EOUHbIM U ¢, HE OTOX-
AeCTBASIEMBbIM HU C OAHUM U3 U3BECTHBIX B MaHTeoHe «PUrseabi»
6oros, borom Ka («Kto»). HemssecTHsll1 OOr rnmoHaaodmacs, mnoc-
KOAbKY TOABKO OH MOT CMMBOAM3UPOBATh LIeA0€, eAUHYIO BeAWIi-
CKy10 BceaeHHyIO, BONAOLEHHYIO B 0Dpa3e (CMMBOJe, «3HaMeH!»
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— ketu) 3oaotoro 3apoasiiua (hiranyagarbha). BnocaeacTsuu 1oa
Xupanvszap6xoii ctaa nounmarscs bpaxman. B «Atxapsasede» Xupa-
HbAzapbxa IOHMMAETCsI KaK BbICIIIEE, BBILLIE Yero HIMYTO HE MOXeT
ObITh Ha3BaHO («ATxapsaBeda», X, 7, 28).

CyuecTsyeT O4eHb MHTEPECHBII TEKCT, KOTOPbIN IPOACHAET
PUTYaABHYIO CBSI3b MEXAY 20mpoii (pOAOBBIM MMeHeMm), Edunvim (B
TeKCTe npeacTaBAeHHBIM OoroMm Ka), a, caeaoBareabHO, U zapOxotl.
DTO A0BOABHO M3BECTHBIN PparMeHT u3 «/>kaitMUHU S ODpaxMaHbl»,
B KOTOPOM ONMCBIBAeTCsA TO, YTO IPOUCXOAUT C YeAOBEKOM B 3arpod-
HOM MUpe [10cAe ero cMepTu. TaM ero BCTpeualoT 4Ba CTpaka, KOTo-
pule cyThb BpeMeHa (rtu). Ilpnuem BpeMeHa He B XpOHOAOTMYECKOM,
a B caKpaAbHOM acIlekTe. DTO U BpeMeHa Iro4a, HO, TaK>Ke, I CPOKI
IIpaBUABHOIO COBepIIeHMst KepTeonpuHorienus [CemeHIoB, 1981,
c. 87]. Brauaze oHHU, O-BMAMMOMY, [IOMIaAal0T Ha AYHY, a 3aTeM
“BBIBOAAT ero 3a npeaeabl.” ITo cMbIcAy TeKcTa MOXKHO TIOHATD, YTO
MMEIOTCS B BUAY Kak IIpeJeAbl AyHBI, TaK M IpeaeAbl Bpemenn [Tam
ke]. Ero moaBoAsIT K COAHIYY M MeXXAY HUMM [IPOUCXOAUT ANAAOL,
KOTOPBIN 1 pellIaeT BCIO AAAbHENIIYIO cy4},6y TIOKMHYBILIETO 3€M-
Holi Mup. BOT Kak 06 3TOM roBOpuTCA B TEKCTe:

“"Onu 6v1600sm ezo 3a npedeavl. On npuxodum K 3mMomy Xapom nvlua-

uemy. Ipuwedwezo, [cornye] cnpawusaem: “Kmo mor ecmo?” Tomy, kmo

nasvisaemcs [c6oum cobcmeeHHvIM] UMEHEM UAU POOOSVIM UMEHEM, 2060-

pum max: “Xopowo, 0rs mozo, kmo [zo6opum o cebe:] «SI», «moe mero», —

nycmo max u 6ydem”. Io omuowenuro k momy, komy docmaemcs «codc-
meenroe Sl», (mero) [cayuaemes som umo:] epemera npubezarom us mozo
doma, 20e oH [npu xusnu 6viA domoxossunom], u ynocs, ymenouiarom. Tax

OH 0X6aMbBIEAETICS MUPOM.

Toamomy caedyem ckasamv max: “«SI» —amo Ka, mot — nebo. K mebe, k cor-

HUY, 6edyuiemy 6 Hebo, s npuuier.” Bedv noucmune Ka amo [padxananu.

[oamomy, kmo 3naem max — mom docmuzaem Heba (suvar-ga) (Apyroe 3Ha-

geHue: Jocmuzaem poxoeHus 6 HpUGUAEZUPOSAHHOL COUUAALHOU 2pynhe —

su-varga); noucmume, K COAHUY udem ox.

[Coanue 2080pum] emy: “Kmo mut ecmv, mom u 1 ecmv. Kmo 5 ecmo, mom

u mot ecmv. [pudu cioda!” Tozda on nocmuzaem cywyHOCMb COGEPULEHNHBIX

dobpvlx dearuii. Ezo corogbs noAvsyromes Hacaedcmeom, a npedxku [nao-

damu] dobpwix desnui. ¥ mozo, kmo 3naem max — 0éa meaa, déa HacAedc-
mea. O01o meao u 6cezo0 00HO HACAEOCTNBO Y 11020, KO He 3HAS 3N020, Abem

8 020D, COBEPUIAS KEPMEONPUHOUEHUE AZHUXOMPYL.”

(tam hatyarjayante | sa haitam agacchati tapantam | tam hagatam prechati:
kas tvam asi ? iti | sa yo ha namna va gotrena va prabrite tam haha: yas
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te ‘yam mayy atmabhiid esa te sa iti | tasmin hatman pratipatta rtavas
sampaldyyapadgrhitam apakarsanti | tasya hahoratre lokam apnutah |1
tasman haitena prabruvita : ko *ham asmi suvas tvam | sa tvam svargyamsuva-
ragam iti | ko ha vai prajapatih | atha haivamvid eva suvargah | sa hi suva-
rgacchati || tam haha: yas tvam asi so ‘ham asmi | yo ‘ham asmi sa tvam asi |
ehi ‘ti | sa etam eva sukrtarasam apyeti | tasya putra ddyam upayanti pitaras
sadhukrtyam | sa haivamvidvan dvyatma dvidayah | ekatma haivaikaddaya
etad avidvan agnihotrah juhoti 11)

[Jaiminiya Brahmana, 1.18, 1974, p. 11].

OOpaTtum BHMMaHUe Ha TO, YTO CaMBIM CyHIECTBeHHBIM MOMEHTOM
B 9TOM AlMaAaore sIBAsIeTCs 3HaHINe MMeHU 1 zompbl. dakTyecku
cyAbDa uea0BeKa 3aBUCUT OT TOTO — € KaKol 20mpoti OH ceOsl MAEH-
tuguuupyert. B. C. Cemen1ios oTMeuaeT, ccblaasch Ha paboTer M.
Danaae [Eliade, 1970, p. 203; 212], 4TO MOTUB CITpallIMBaHNUs MEHU
B 3arpOOHOM MU pe MPUCYTCTBYeT BO MHOTMX MI(oaoreMax ImaMaH-
CKOTO THIIa, ¥ YKa3bIBaeT Ha OUeBMAHYIO IlapaAleAab ¢ IPOLUTIPO-
BaHHBIM BbIllIe TeKCTOM «/xariMunus bpaxMans». KommenTtupys
CUTyaLMIO C BBISICHEHNEM Ha HeDe MIMeHU U POJ0BOI IIPUHAAAEXK-
HOCTH, OH ITOKa3bIBaeT, 4YTO B COOTBETCTBUM € KPYIOM uJei AaH-
HOTO TeKcTa (T. e. «/A>KaiMuHus bpaxmaHbl») 1 pUTyaAbHBIX TeK-
CTOB BOOOILE, a Takxe POpMyA0it “kmo mak 3naem” (ya evam veda,
COKp. — y.£.0.) 3HaHIe Ye10BEeKOM CBOell pOJOBON CYIIHOCTH O3Ha-
YaeT, uTo “3HaoLMi TaK” MpeBpalaeTcs B codep>KaHye CBOero 3Ha-
HIs (B HECKOABKO APYTOM acIleKTe, HO, IO CYLLIEeCTBY, 00 STOM >Ke
rmrcaa u A. M. ITsituropekuii [ITsturopckuii, 1973, cc. 216-264)), T. e.
B ellle O4HY POAOBYIO CYLLHOCTH, B uleHa poga. B. C. Cemennos y0e-
AUTEAbHO AOKa3bIBaeT, YTO TaKie IIpeAcTaBAeHs He TOABKO CyIIec-
TBOBaAY, HO U OBbIAM BeCbMa IIMPOKO PacIpOCTPaHEeHBbl, CChIAasCh
Ha IIpaB1A0 I'paMMaTnK HaHI/IHI/I, coraacHoO KOTOPOMy ML ITIOTOM-
KOB 0Opa3yeTcst OT MMeHM IpeAKa ITOCpeACTBOM 6pudoxXu MepBoro
caora. Kpome Toro, »To noarsep:;x4aercs aHaan3oM psia ApeBHUX
00psIAOB, CBA3aHHBIX C MOUMTAHMUEM IIPeAKOB (HarpuMmep, roeaa-
HUE KAEIKU MAU AeIeLIKU HUHOA, PUTYaAbHO 3aMellaiolel TeaA0
yMepliero npeaka, 6esaetHoit cynpyroi xeprsosateas) [Cemen-
110B, 1981, C. 153-154].

Takum obpa3om, Oyaauiickue TEKCThI, B KOTOPBIX BCTPeUaloTCs
VIIOMUHaHUS O 20mpax IlpaBaKoB, MpaTbeKabyaa 1 O0AXMCATTE, a
Tak>Ke TOBOPUTCS O TOM, UTO B KOHEYHOM CUeTe CYLIEeCTBYeT TOABbKO
OAHa 20mpa — B CyLIHOCTH, CAEAYIOT AOTUKE U AYXY APEBHEN BeAUTI-
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ckolt Tpaaunuu. [locaeansis, B Tom Buae, B KAKOM OHa OTpa3naach
B TekcTe «/bkaiimmuumsa bpaxmaHpl», BO MHOTMX OTHOLIEHMSIX oOHa-
py>kuBaeT, Kak cunutaeT B. C. CemeH1IOB, Ol1peAeAeHHYI0 0AM30CTL
NAE0AOTUSIM IIaMaHcKoro tumna. “I11eHHOCTDb CB1AeTEeABCTBA «A>xarit-
MMHHMA bpaxMaHbI», — OTMe4aeT OH, — COCTOUT B TOM, UTO OHa AaeT
DTU yUeHUs, IPOUCXOASIIINIE BEPOATHO 13 MarMyeCKUX BO33PEeHNI],
6AMBKMX [IaMaHU3My B 1104t yuctoM BuAe” [Tam xe]. Dtum, mo-
BUAMMOMY, OOBSICHSETCS IIPUCYTCTBYUE APKO BhIPa>XKeHHOI “cy6-
CTPATHOJ OCHOBBI” B Y4EHMU O 20mpe u 2apfxe, KOTOpast MPUCYTC-
TByeT U B 6yzmni1c1<oi1 KOHLIeTIINU mamxazamazapﬁxu.

C teopueit mamxazamazap0xu HaXOAATCSI B TECHOM CBSI3U IIpea-
craBaeHust 0 zapOxadxamy B 9TON CBA3M XOTEAOCDH OBI OITSTH BCIIOM-
HUTDb OAMH 13 pparMeHToB «/>xariMmunus bpaxmann» (1.17), Heroc-
peACTBeHHO IpeAlIecTBOBaBIINIA TPOLUTUPOBAaHHOMY BbIIIe (1.18),
B KOTOpPOM M3Aaraercs yuyeHue O 3eMHOM U HeDecHOM “upese”
(tionu). Heab3st He OTMETUTH CXOACTBO CEMUOTUUYECKON KOHCTPYK-
UMM M UCIOAB3YeMOro “MHCTpyMeHTapus” (BIAOTL A0 AeTaael)
Me>KAy BeAMICKOI 1 OyaAUIICKON TpaauLIvelt.
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On the Problem of the Genesis of Terms
prajna, tathata, tathagatagarbha

Sergei Lepekhov

Abstract

In the early Mahayana and primarily in the Prajnaparamita, one
can observe the development of the concepts of ripasarira and
dharmasarira, and while the first of these implied the remains of
the body, i.e. relics, the second meant written books, and moreover
not some canonical texts but, according to L. Mall, precisely the
collection of Prajnaparamita sutras.

The copying of the Prajnaparamita texts, i.e. the worship of
dharmasarira, is opposed to the construction of stiipas and their
worship, that is to worshiping riipasarira. Those who elaborated
the teaching of Prajnaparamita and their followers, madhyamikas,
managed to combine in a single concept two principally different
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ways of joining the traditional sacrament: by executing rituals of
worshiping forefathers and through gaining a special sacral knowl-
edge — prajnd — which to some degree depreciates all the rituals, but
at the same time substitutes them. This concept is known as the
concept of the three bodies of Buddha, though there were initially
only two, and later there became four bodies.

In the Prajnaparamita sutras, tathatd is usually identified with
dharmatd. Vijnanavadins regarded tathata as the supreme reality.
Prajnaparamita texts make it possible to trace the development of
this crucial category in Mahayana philosophy. It was exactly such a
consciousness concept conforming to the supreme reality of tathata
that was developed by the school of yogacara-vijnanavadins.

In order to combine the sansaric and nirvanic aspects of exis-
tence into a single consistent systemic integrity, a whole number
of “mediative” categories is needed. One that was considerably
developed by vijnanavadins was the category of tathagatagarbha
(‘the embryo of the existence of the One who comes like this’ or
‘the receptacle of the One who comes like this").

In its special terminological meaning, the notion of tathagatagarbha
is already present in the Adhyardhasatika-prajnaparamita, but among
all Prajnaparamita sutras — it is the only one in this respect.

The relics of Buddha (tathagatadhatu) are viewed here as an
‘embryo’ (garbha) of the future state of Enlightenment, since as an
object of worship, it is conductive to the further spiritual perfec-
tion of the practicing person by guiding his thoughts in the right
direction.

The Prajnaparamita, which is also called the ‘Mother of
Tathagatas’ is considered to be a source of the state of enlighten-
ment, and the state of Tathagata as well. We shall remind you of
the above-mentioned parallels drawn between the relics (Sarira)
and the Prajnaparamita text. It is also worth mentioning that the
Prajnaparamita, both in the Prajnaparamita texts as such and works
by vijnanavadins (e.g. Dignaga) is identified with Tathagata.

In the Adhyardhadatika, tathagatagarbha is present in all living
beings (since all of them possess the nature of Samantabhadra).
The word garbha has several meanings in Sanskrit, including
‘embryo” and ‘bosom’. In Abhisamayalamkara the notion of prakrtist-
hagotra (according to E. Obermiller’s definition, ‘the primal, fun-
damental element of a genealogy’) is used in a sense analogous to
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tathagatagarbha. The word gotra as well as garbha may mean ‘embryo’,
but also ‘an element of the line of spiritual succession’, ‘origin’,
‘class’, ‘category’. It is peculiar and evidently not incidental that the
mythologemes garbha and Whole are closely related in a number of
the hymns of the Rgveda, and in the most “philosophical” ones at
that. In the Atharvaveda hiranyagarbha is interpreted as the supreme,
so that there was nothing that could be called higher.

Thus the Buddhist texts, mentioning gotras of sravakas, pratyeka-
buddhas and bodhisattvas as well as saying that in fact there is
only one gotra, in essence follow the logic and spirit of the ancient
Vedic tradition. This probably explains the presence of a clearly
expressed “substratum basis” in the teaching of gotra and garbha,
which is present in the Buddhist concept of tathagatagarbha. The the-
ory of tathagatagarbha is closely related to the notion of garbhadhatu.
One cannot but find a similarity in the semiotic construction and
the employed “tools” (up to details) between Vedic and Buddhist
traditions.



Structuring Reality: Perfection of
Wisdom Sttras and the Treatise on the
Middle

WirriaMm A. MAGEE

Introduction

Claude Levi-Strauss applied his theories about structure to a vari-
ety of social phenomena, but perhaps most famously to myths,
believing that myths mediate binary opposites—such as life/
death, nature/culture, and so forth—by resolving diadic tensions
in a web of metaphorical relationships.! Proponents of the Mid-
dle Way? (especially those of the Geluk order) also struggle with
the interpretation of opposing pairs—ultimate truth/conventional
truth, interpretable meaning/definitive meaning, nominal exist-
ence/inherent existence, and so forth—and attempt hermeneuti-
cal mediation by searching for consistent and coherent patterns of
scripture and reasoning in order to penetrate perceived contradic-
tions and reveal the intended thought of the Buddha.

For Indian and Tibetan proponents of the Middle Way, the
practice of hermeneutics begins with the first commentary on
the Perfection of Wisdom Stitras®— the Treatise on the Middle* by
Nagarjuna’ (c. 100 CE)—and continues for almost two millennia.

! Claude Lévi-Strauss, “The Structural Study of Myth,” Journal of American
Folklore, 68 (1955): 428-44.

2 dbu ma pa, madhyamika.

3 shes rab kyi pha rol tu phyin pa’i mdo, prajnaparamitdsitra.

* Fundamental Treatise on the Middle, Called "Wisdom™ (dbu ma'i bstan beos/dbu
ma rtsa ba'i tshig le'ur byas pa shes rab ces bya ba, madhyamakasastra prajnanama-
miilamadhyamakakarika.) P5224, Vol. 95.

5 Kklu sgrub.
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Nagarjuna propagated Great Vehicle teachings at Nalanda Monas-
tic University in Magadha.¢ Little is known of his life or times. It
seems likely that Nagarjuna was a seminal figure in the emergence
of the Great Vehicle, since he is considered to be among the earli-
est authors of the Great Vehicle treatise. An extensive mythology
surrounds Nagarjuna, and this also indicates his importance for
the Great Vehicle. He is the chariot-opener of the first philosophi-
cal school of the Great Vehicle, the Middle Way, and is considered
by his followers to have expressed the essence of the Perfection of
Wisdom Sttras in his seven treatises. Though interpretations of
Nagarjuna’s Treatise are numerous, this study will refer primarily
to Dzong-ka-ba (1359-1419), the founder of the Geluk lineage, and
his Indian predecessor Candrakirti’ (6oo CE), often considered the
founder of the Middle Way Consequence® school of Buddhist ten-
ets. Tibetan doxographies divide the Middle Way School into the
Middle Way Consequence School and the Middle Way Autonomy
School? Defined by their logical methods of creating an inferential
understanding of reality, Proponents of Middle Way Consequence
tenets were praised in the Geluk monasteries of Tibet for the sub-
tlety of their Middle Way view. Indeed, the Middle Way Conse-
quence school was and is considered by Geluks to be the highest of
philosophical systems and the actual ‘thought” of the Buddha.
These two scholars display a fairly consistent (if not entirely
monolithic) set of opinions about Nagarjuna and the Perfection of
Wisdom Sitras. On the other hand, non-Tibetan scholars of the
twentieth and twenty-first centuries exhibit a startling variety of
opinions about the nature of Middle Way thought, and in partic-
ular disagree over the meaning and purpose of Nagarjuna’s ana-
lytical reasonings. Some have considered the Middle Way view to
be nihilistic, while others have taken it to be absolutist; still others
have felt that the system of Nagarjuna has no thesis of its own but

® Nagarjuna’s dates are unknown. The Tibetan tradition considers him to
have lived for six hundred years beginning first or second century CE.

7 zla ba grags pa.

8 dbu ma thal ‘gyur pa, prasangikamadhyamika.

® dbu ma rang rgyud pa, svatantrikamadhyamika.
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strives to refute other systems with logic. Some, however conclude
that Nagarjuna was merely an unprincipled confidence artist."

One academic trend that is in accordance with the opinion of
the scholastic Geluks is to view Nagarjuna’s Middle Way School as
having a philosophical view of emptiness that purports to avoid
the two extremes of nihilism and permanence. If this trend does
not unite the opinions of academics, it at least has the merit of ori-
enting discussion within a single context: the avoidance of an onto-
logical extreme.!!

According to Geluks, Candrakirti’s interpretation of Nagarjuna
is that the emptiness that is the ultimate nature of all phenomena
is an absence of inherent existence.!? Inherent existence is under-
stood to be substantial or independent existence—the establish-
ment of a thing by way of its own entity’*—which is the non-exist-
ent nature that ignorance misconceives and superimposes upon
our selves and the world. Since we assent to these ignorant appear-
ances, we overreact to objects and events based on that miscon-
ception. These reactions—virtuous, non-virtuous, and neutral—
remain with us as karmic potencies for pleasure and suffering.
Thus for the Geluks, our misconception of persons and things as
inherently existent causes the sufferings of cyclic existence. Accord-
ing to them, Nagarjuna’s Treatise sets forth reasoning to prove that,
although phenomena appear to exist inherently, they do not in fact
exist that way. This absence of inherent existence is a mere nega-
tive of what is imagined by ignorance. It is this which the Geluks
call emptiness. Emptiness is not, however, equal to non-existence,
for although Proponents of the Middle Way reject inherently-exist-
ent agents and objects, they do posit agents and objects that are

""" For an excellent discussion of various opinions about what Middle Way
reasonings refute, see Elizabeth Napper, Dependent-Arising and Emptiness
(London: Wisdom Press, 1989), 67-142. She discusses the opinions of Murti,
Etienne Lamotte, Jacques May, Edward Conze, Frederick Streng, Richard
Robinson, Douglas Daye, G. C. Nayak, Mervyn Sprung, Fernando Tola and
Carmen Dragonetti, among others.

! See the works on Madhyamaka by Jeffrey Hopkins, Elizabeth Napper,
Paul Williams, Anne Klien, Donald Lopez, Guy Newland, José Cabezén, and
Georges Dreyfus to mention just a few who follow this trend.

2 spabhava.
13

rang gi ngo bos grub pa.
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but nominally existent. These nominal existents function within a
conventional context of causes producing effects. Thus the Middle
Way Consequentialist view is a composite of a negative of inher-
ent existence and a presentation of agents and objects that are like
illusions. It purports to be the Middle Way between extremes, inas-
much as its proponents believe they are able to logically posit all of
the conventional phenomena of cyclic existence and nirvana within
a position stressing that the ultimate nature of all of these phenom-
ena is each phenomenon’s emptiness of inherent existence.

As the Geluks see repeatedly in the Treatise, the Middle Way
view negates inherent existence through analytical reasoning.
According to Jam-yang-shay-ba, the Middle Way Consequence
School focuses on three main forms of reasoning about selflessness:
dependent-arising, the sevenfold reasoning, and the diamond-sliv-
ers. All of these reasonings are presented in Nagarjuna’s Treatise
On the Middle. The reasoning of dependent-arising urges the med-
itator to consider that all phenomena are empty of independent
existence because they are dependent-arisings. This involves deter-
mining whether all phenomena are dependent and if so, whether
dependence and independence can co-exist in one base. The sev-
enfold reasoning and the diamond slivers involve searching for
an object, such as the self of the person, which appears inherently
existent to the ordinary consciousness. The non-finding of such
an inherently existent person is the meaning of the absence of the
inherent existence of the person.”

The important point here is that the Perfection of Wisdom Sutras
speak of emptiness, and the Treatise on the Middle offers reasons
to demonstrate the proof of emptiness, for the purposes of both
hermeneutical enquiry and meditation. I would like to suggest
that there is a structured relationship between the Perfection of
Wisdom Siitra pronouncements on emptiness and the reasonings
found in Nagarjuna’s Treatise On the Middle: specifically, the struc-
ture resembles a syllogistic proof statement, wherein the Sitra sup-
plies the thesis to be proved and the Treatise supplies the eviden-
tial sign or reason.

' See Jeffrey Hopkins, Meditation on Emptiness (London: Wisdom Publica-
tions, 1983), pp. 43-59, 175-196.

15 Hopkins, 192.
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Is Structural Analysis Applicable to Middle Way Exegesis?

Structural analysis privileges form over content. In general, the
structuralist enterprise seeks the underlying patterning or struc-
ture of a text (or other subject), in order to determine its meaning.
Seeking meaning through structure, structuralists believe they are
able to show that the contrasted patterns of a given cultural sys-
tem are logically consistent transformations of the same abstract
structure of ideas. Levi-Strauss has been criticized for this formal-
ist approach to myth, since it is too logological for his subject mat-
ter. However, Middle Way exegesis is logological in nature, and
thus the criticisms leveled against Levi-Strauss and his analysis
of myth may not apply to a limited structuralist analysis of Mid-
dle Way exegesis. Middle Way exegesis is in large measure about
analysis itself, and the logical processes of analysis, the very “codes
by which the mind grasps concrete experience.”® It is consciously
designed so that contrasted patterns are logically consistent trans-
formations of the same abstract structure of ideas. For instance,
Geluk exegetes assert conventional existence but not inherent exist-
ence. They also assert conventional production but not inherent
production. If Geluks asserted inherent production, then the two
patterns of existence and production would not be logically consist-
ent transformations of the same abstract structure of ideas.
Ironically, this very advantage of the Geluk system as a model
for structural analysis would probably be regarded as a disadvan-
tage by Levi-Strauss himself. In his Structural Anthropology, Levi-
Strauss speaks of conscious and unconscious models of structural
analysis.” Conscious models have obvious structural organiza-
tions, which are not designed to explain the model but to perpetu-
ate it. It becomes difficult for structural analysis to proceed when
confronted at every turn by “inaccurate” (or perhaps “self-serv-
ing” is a better term) conscious models. Thus although it is possi-
ble that the extremely conscious nature of the Geluk system will
stand between the meaning of the system and our limited struc-

' Seymour Cain, “Study of Religion: History of Study,” in The Encyclopedia
of Religion, ed. Mircea Eliade (New York: Macmillan Publishing Company,
1987), Vol. 14, 80.

7 Claude Levi-Strauss, Structural Anthropology (New York: Basic Books,
1963), 281.
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tural analysis thereof, I nevertheless feel the structure of Middle
Way exegesis is a suitable model for the thesis I am proposing,
because it fulfills the four criteria for being such a model:"

First, the structure exhibits the characteristics of a system. It is
made up of several elements, none of which can undergo change
without effecting changes in all other elements.

Second, for any given model there should be a possibility of
ordering a series of transformations resulting in a group of mod-
els of the same type.

Third, the above properties make it possible to predict how the
model will react if one or more of its elements are submitted to cer-
tain modifications.

Finally, the model should be constituted so as to make all of the
observed facts immediately intelligible.

Middle Way exegesis exhibits the characteristics of a system
according to these criteria. It is made up of several elements—texts,
dialectic, tenets, and traditions—that are tightly bound in a net-
work of reasoned analysis, none of which can undergo a change
without effecting changes in all other elements. Second, there is
a possibility of ordering a series of transformations resulting in a
group of models of the same type, since the exegesis of later Geluk
scholars (such as Nga-wang-bel-den) commenting upon earlier
scholars (such as Jam-yang-shay-ba) is mirrored in that of later
scholars commenting on Dzong-ka-ba. The most basic expression
of this ordered series is Nagarjuna’s Treatise on the Perfection of
Wisdom Stitras. Third, the above properties make it possible to
predict how the model will react if one or more of its elements are
submitted to certain modifications. For instance, the model reacts
with predictable disagreement when outsiders assert true exist-
ence. Finally, because the analytical operations of the exegesis are
performed openly, the model is constituted so as to make all of the
observed facts immediately intelligible. Moreover, structuralism
operates most effectively in analyzing a text containing numerous
separate segments which differ in detail but are in some respects
similar, can be subdivided, and presents itself to detailed scrutiny.
Certainly the stitras and treatises fulfill these criteria since they

18 Levi-Strauss, 279.
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address the same subject matter, can be divided into discrete ele-
ments, and possess great detail in their patterns and contrasts.

Not only does the Middle Way School fulfill the criteria for
being a structure, but it also offers many opposed diads for analy-
sis. For instance, the Perfection of Wisdom Sutras and Nagarjuna’s
commentary can be seen as a diadic pair suitable for structural-
ist analysis because they represent different paradigmatic modes
for ontological discourse: the Perfection of Wisdom Sutras repre-
sent a paradigm of privileged-viewpoint (omniscient) discourse,
and the Treatise on the Middle represents a paradigm of analytical
discourse. Although they represent different paradigmatic modes,
they are invariably associated in Middle Way Consequence exe-
gesis, wherein the analytical mode is invoked to explore the priv-
ileged-viewpoint mode for the determination of the interpretable
and the definitive. Thus Great Vehicle sutras and treatises pro-
vide Geluk exegetes with two distinct modes for the presentation
of Middle Way emptiness that in later doxologies are shown to be
complementary:

The privileged-viewpoint siitra model is a scriptural passage
spoken by the power of an omniscient being that delineates the
nature of phenomena.

The analytical treatise model is a commentary in which a later
scholar explaining the ontological thought of the Buddha provides
reasonings proving the Buddha’s definitive pronouncements on the
nature of phenomena.

Neither mode is complete in and of itself. As we shall see, the
stutra mode lacks the reasonings needed (1) for its own establish-
ment as definitive and (2) as the proof of the inference realizing
emptiness. The treatise mode lacks the authority of an omniscient
author.

Viewing the siitras and treatises through a structuralist lens
shows that the Perfection of Wisdom Satras and the Middle Way
Consequence treatises described above are two very different types
of texts. They incorporate two distinct styles of presenting empti-
ness. The Middle Way Consequence treatises do not contradict the
Perfection of Wisdom Sutras, but there is a tension between the
two types of texts, and the very use of the hermeneutical tool itself
exacerbates this tension. This is because on the treatise side there
is the possibility of logic misconstruing the ineffable ultimate, and
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on the siitra side there is the possibility of clouding stainless rea-
son with emotion-laden faith.

In part because of these two possibilities, the diad of the Perfec-
tion of Wisdom Suitras and their principal Middle Way School com-
mentaries is extensively mediated in later Middle Way exegesis,
indicating the existence of a “stress point” in the Geluk system: in
this case, the tension between opposing paradigms of discourse on
emptiness. We will discuss these stress points below.

One thing to notice about the sitra/treatise diad is that it is
relatively static. The Middle Wheel stitras of the Buddha always
bespeak the same emptiness, and the chapters employing refuta-
tion in the Treatise on the Middle Way always refute inherent exist-
ence (svabhava) with analytical reasoning. This situation is unlike
the mythical model proposed by Levi-Strauss, wherein the diadic
tensions of the world are constantly changing, necessitating fre-
quent shifts in the network of inter-relations that resolve those ten-
sions through a rewriting of the myths. The Middle Way Conse-
quence structure is, by comparison, relatively unchanging. Hence,
the later doxologies, having resolved the siitra/treatise tension by
enmeshing the opposing principals—sutra and treatise modes of
discourse on emptiness—in a web of logical interaction, remain
effective. Indeed, although there are numerous doxologies written
later than Jam-yang-shay-ba’s Great Exposition, they do not break
new ground. From the structuralist point of view, there is no need
for them to do so, since the diadic tension resolved by the existing
doxologies has not shifted.

In general, giving precedence to structure is the opposite of how
scholastic religious traditions such as the Geluk order their pri-
orities. The Geluk system is one in which consistency and reason
regarding the content of religious doctrines are the guiding lights
of exegesis. As Jose Cabezon remarks, “scholastic hermeneutics is
essentially a balancing act,” simultaneously juggling three some-
times contradictory principles: “scripture, rationality and the ide-
ology that constitutes its unitary vision of the world.”” The scho-
lastic enterprise is difficult — in some ways resembling Neurath’s
boat — for perhaps no scriptural traditions are completely free

19 Jose Cabezon, Buddhism and Language: a Study of Indo-Tibetan Scholasticism
(Albany: State University of New York Press, 1994), 70.
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from self-contradiction and internal discrepancies. The presence
of such discrepancies inevitably gives rise to cognitive dissonance,
which is certainly a basic reason for the existence of hermeneutical
inquiry in the first place. If this is so, then we might suppose that
the Geluks, who have a rich scholastic tradition, must also have
a set of reflexive responses mediating real and imagined areas of
contradiction and discrepancy. In his informative book on the two
truths in the Geluk system, Guy Newland calls such areas of con-
tradiction “stress-points.”? He remarks that in Geluk exegesis, as
in other systems, internal contradictions occur and are mediated
at hidden stress points within “a forest of symbols.” In some reli-
gious systems these symbols are carried by myths or obscured by
mysteries and mysticism, but in Middle Way exegesis stress-points
are resolved, when they are resolved, through reasoned analysis,
which seeks the balm of mediation by adopting strategies that are
both logical and scripturally defensible.

Festinger might well be speaking of the Geluks when he sug-
gests that traditions react against dissonance and adopt various
strategies to ameliorate it.» Newland postulates a two-fold divi-
sion of strategies that systems adopt to rid themselves of such dis-
sonance: those that utilize analysis in the defense of faith and those
that reduce analysis in order to sustain faith.” Skeptics might point
out that religious traditions attempt to minimize the perception of
internal contradiction by inculcating adherents with unquestion-
ing reverence. Perhaps this is true of the Geluks as well. Never-
theless, Geluk strategies to resolve contradiction for scholars are
mainly those that utilize analysis in the defense of faith. Follow-
ing Dzong-ka-ba’s praise of Atisha’s Lamp for the Path, the Geluks
pride themselves on having a system that is able to realize all the
teachings of the Buddha as without contradiction.? Thus, although

® Guy Newland, The Two Truths (Ithaca: Snow Lion Publications, 1992), 12.

?' Leon Festinger, When Prophecy Fails (Minneapolis: University of Minne-
sota Press, 1956), 26.

22 Newland, 12.

2 Dzong-ka-ba’s discussion of the four greatnesses of Atisha’s Lamp for the
Path asserts: (1) the greatness of realizing all the teachings as without con-
tradiction, (2) the greatness that all of the scriptures dawn as instructions
for practice, (3) the greatness that the thought of the Buddha is easily found,
and (4) the greatness that one is prevented from great wrongdoing. Nap-
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many modern scholars would agree with David Eckel that the ele-
ment of paradox is essential in Middle Way exegesis, this is not
the position of Geluk scholasticism.?* As some scholars (including
Newland) have asserted, the methodology of the Geluk enterprise
is anti-paradox and hostile to unmediated contradictions: as such,
it is a hermeneutic of consistency and coherence founded on anal-
ysis.?” Napper describes Dzong-ka-ba’s method as follows:*
Dzong-ka-ba was not setting forth an abstract theoretical system but
was making use of rational philosophy in the service of a religious goal.
Furthermore, within his role as a religious figure, Dzong-ka-ba was not
formulating a new and radically different system, but was rather forg-
ing a coherent system from an existent body of material... A hallmark
of Dzong-ka-ba’s style in the endeavor was his commitment to com-
mon sense. He insisted that the whole system should fit together, that
it should make sense. For him there are no paradoxes.

Napper asserts that Dzong-ka-ba’s commitment to analysis as
the final arbiter of seemingly paradoxical assertions identifies his
hermeneutic as being primarily one of consistency and coherence.
We might also call this scholastic. Later Geluk scholiasts such as
Jam-yang-shay-ba and Nga-wang-bel-den share this commitment
to analysis. For instance, the Annotations of Nga-wang-bel-den”
repeatedly provide such analysis in mediation of the stress points
of Middle Way philosophy. Since these Geluk authors use analysis
to resolve contradictions, they can also be said mainly to employ a
hermeneutic of consistency and coherence. In his study of the two
truths, Newland suggests that the purpose of the Geluk herme-
neutic of consistency and coherence is:

per, 26. See the Great Exposition of the Stages of the Path, Dharamsala edition,
8b.3-14b.2.

% David Eckel, Jnanagarbha’s “Commentary on the Distinction Between the Two
Truths” (Albany, SUNY Press, 1987), 48.

2 Napper, 146.

% Napper, 143.

¥ Nga-wang-bel-den, Annotations for (Jam-yang-shay-ba’s) “Great Exposition
of Tenets,” Freeing the Knots of the Difficult Points, Precious Jewel of Clear Thought
(grub mtha’ chen mo'i mchan ‘grel dka’ gnad mdud grol blo gsal gces nor). Sarnath:
Pleasure of Elegant Sayings Printing Press, 1964.

2 Newland, 16.
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to make the Mahayana sitras and the Madhyamika $astras the foun-
dation of an edifice of rational theology, a theology without recourse to
the defensive manoeuvres of “mystery” or transcendental paradox.

Newland scathingly remarks that those systems that do have
recourse to the defensive manoeuvres of mystery or transcenden-
tal paradox are involved in “sacralising their own incoherence”,
thereby ridding themselves of uncomfortable paradox by “disa-
vowing any responsibility for explaining that which it designates
as unexplainable, i.e, transcending the limited sphere of human
understanding.””® Newland suggests that in Middle Way exegesis
this resolution of tension is accomplished by philosophical doc-
trines or analysis. He reports that Joachim Wach “describes a proc-
ess by which myths are gradually organized, standardized and
unified, stripped of narrative form, and re-coded as doctrine.”*
The doctrinal formulations of the sitras and treatises are well
beyond the stages of narrative myth. As Newland points out, how-
ever, even for doctrinal formulations the problems of contradiction
and dissonance do not end.* Although it may be better to use the
vocabulary of contradiction rather than tension, we can certainly
think of tensions existing for the exegete in, for instance, the dis-
parity of presentations between the stitra and treatise modes of dis-
course on emptiness. Such tension could derive from the fact that
analysis of the sutra is a charged undertaking: as mentioned above,
in the act of applying a hermeneutic there arise the two possibili-
ties for misunderstanding the ineffable and perverting logic to suit
the word of the Buddha. Myth plays a very minor role in this proc-
ess. Instead, analysis mediates the different paradigms by connect-
ing them in a web of analytical interaction, showing emptiness to
be the same in both sttra and treatise, and indicating how sitra
and treatise are not only consistent, but complementary. The many
levels of commentary overlaid on the stitra and treatise presenta-
tions on emptiness go a long way towards enmeshing the two prin-
cipals in a network of connections, thereby fulfilling the structur-
alist promise of mediating diadic tension. Even though this paper

2 Newland, 13.

3 Newland, 9. See Joachim Wach, Sociology of Religion, (Chicago: University
of Chicago, 1971), 20.

3 Newland, 9.
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deals with analysis rather than myth, the mediation employed to
resolve the diads of Middle Way exegesis should still reveal the
“purpose” of Middle Way analytical strategies in general.

The Geluk adherence to scholastic principles of logic and coher-
ence is considered by some scholars to be admirable, yet questions
remain to bedevil the modern academic regarding Geluk herme-
neutics and ontology: (1) is the Geluk practice of hermeneutics just
an unneeded scriptural exercise, perhaps designed to hide the fact
that the sttras are not at the core of the scriptural dimension of
Geluk-style Buddhism? (2) What are the unstated assumptions of
their hermeneutical enquiry, in light of the fact that the outcome
never varies? (After all, proponents of Middle Way Consequence
tenets already know which stutra passages are considered defini-
tive and which are held to be interpretable by the exegetes of their
school.) (3) Finally, because most if not all of the actual determina-
tion of the ultimate in the Middle Way Consequence school occurs
in Nagarjuna’s Treatise, is there a real ontological use for herme-
neutics in later Middle Way study?

These are important questions, but this paper will not attempt
to answer these, at least not directly. Instead, my purpose here is
more basic: to clarify the structural relationship between Perfec-
tion of Wisdom Siitra pronouncements on emptiness and those
found in Nagarjuna’s Treatise on the Middle. When that relationship
is illuminated, it may be possible to see other aspects of the Geluk
hermeneutical enterprise in that light.

Perfection of Wisdom Sutras and the Treatise on the Middle

As T have already mentioned, the Perfection of Wisdom Stitras and
Nagarjuna’s Treatise belong to two very different genres, embod-
ying (among other differences) two distinct modes of presenting
the ultimate emptiness of inherent existence. From the point of
view of the Middle Way philosophical school as described by the
Geluk order, the Perfection of Wisdom Satra model is a scriptural
passage spoken by the power of an omniscient being that deline-
ates the final nature of phenomena. The Treatise mode, on the other
hand, provides commentary on those siitras explaining the onto-
logical thought of the Buddha within providing reasons designed
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to prove that his pronouncements on the nature of phenomena are
definitive.

Neither mode is complete in and of itself. The Perfection of Wis-
dom Sutra mode provides authoritative discourse but lacks the in-
depth reasoning process that Nagarjuna supplies in the Treatise. As
Conze remarks, the Perfection of Wisdom Satras “do not develop
their doctrine by reasoned argumentation, but rely on simple dog-
matic affirmation.”® Without a detailed presentation of the logi-
cal establishment of emptiness, the Perfection of Wisdom Satras
cannot establish themselves as definitive (although they claim to
be definitive), and they do not provide the logical evidence for an
inferential consciousness realizing emptiness, as will be explained
below. Nagarjuna’s Treatise, on the other hand, lacks the privileged-
viewpoint authority of an omniscient author, but—following the
Buddha's assertions regarding the ultimate—is able to employ both
scriptural citation and reasoning to establish the Perfection of Wis-
dom sttras as definitive and to provide correct reasons for an infer-
ential consciousness realizing emptiness. Schoening underlines
this point when he describes the commentarial enterprise in gen-
eral terms: “The commentary defends the statements of its sitra or
reframes them in a logically defensible manner.”*

Although these two types of texts are very different, there is a
mediating relationship between them based on the structure of
a classic Buddhist proof statement, or syllogism, aimed at defeat-
ing wrong consciousness and creating new understanding. By
connecting different paradigms of discourse on emptiness with a
mediating relationship, Nagarjuna’s Treatise (as well as later Geluk
exegesis) seeks to provide scholars and practitioners with a coher-
ent commentarial tradition consistent not only with scripture but
also with the requirements of the soteriological process. This is
because, as Donald Lopez points out, “stitra provides the discourse
that is interpreted [in Nagarjuna’s Treatise] into philosophical doc-

% Edward Conze, Buddhist Thought in India (Ann Arbor, University of Mich-
igan Press, 1982), 199.

3 Jeffrey D. Schoening, “Siitra Commentaries in Tibetan Translation” in Ti-
betan Literature: Studies in Genre; ed. Jose Cabezon and Roger Jackson (Ithaca:
Snow Lion Publications, 1996), 120.
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trine, that doctrine turning back upon the sutra as the standard of
interpretation...”.3

Characteristics of Sutra Pronouncements on Emptiness

Geluk hermeneutics consists of content analysis to discriminate
between passages that are ontologically interpretable and those
that are definitive from the standpoint of emptiness. This herme-
neutical approach is suggested in sttra since it proceeds from the
third of the four reliances: “Rely on the definitive meaning, not the
interpretable meaning.” The first two reliances suggest that we rely
on the meaning of the words of the teacher, not on the teacher him-
self. Content-based hermeneutics that relies on the meaning, not on
the teacher, makes discussion of the historicity and authorship of
the sttras something of a moot point. Hence Geluks do not much
engage in historical text analysis. Instead they assume their canon
is authoritative, containing suitras that are definitive and others that
are interpretable, and they seek a particular ontological content in
stitra, independent of claims of authority validated by the syllogis-
tic process.

The Perfection of Wisdom Sutras are middle wheel suitras®
according to the three-wheel hermeneutic expounded in the Siitra
Unravelling the Thought.*® For Geluk exegetes, this implies that the
Perfection of Wisdom Sttras are Great Vehicle suitras having emp-
tiness as the main of the actual objects of expression.

Three general characteristics of Perfection of Wisdom Stitra pro-
nouncements on emptiness (which do not always apply) are that:

3¢ Donald Lopez, “On the Interpretation of Mahayana Siitras,” in Buddhist
Hermeneutics (Honolulu: University of Hawaii Press, 1988), 52; edited by
Donald Lopez.

% “The definition of the middle wheel of doctrine is an uncommon siitra of
the great vehicle which is a teaching having taken emptiness as the main of
the actual objects of expression.” My own translation of the definition of the
middle wheel of doctrine is taken from the General Presentation of Perfection of
Wisdom by Jay-dzun Cho-gyi-gyal-tsen (1469-1546).

3% Sitra Unravelling the Thought | mdo sde dgongs ‘grel [ dgongs pa nges par ‘grel
pa’i mdo, samdhinirmocanasitra. P774. Tibetan edition and French translation:
Etienne Lamotte. Samdhinirmocanasiitra: l'explication des mysteres. Louvain,
Paris, 1935.
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(1) They are cryptic.

(2) They are linguistically skewed such that they do not always dis-
criminate between mere existence and inherent existence, and
thus sometimes seem to be refuting existence itself.

(3) They usually present ontological assertions without also pre-
senting supporting analysis.

This passage from the Saptasatika exhibits all three of these char-

acteristics:>
Manjusri: What are the qualities and what are the advantages of a per-
fection of wisdom which is without qualities? How can one speak of the
qualities or advantages of a perfect wisdom which is incapable of doing
anything, neither raises up not destroys anything, neither accepts nor
rejects any dharma, is powerless to act and not at all busy, if its own-
being cannot be cognized, if its own-being cannot be seen ... and if,
finally, it is non-existent?

The Lord: Well have you, Manjusri, described the qualities of perfect
wisdom...

Manjusri: For what reason is this the perfection of wisdom?

The Lord: It is called "perfect wisdom’ because it is neither produced
nor stopped. And it is so because it is calmly quiet from the very begin-
ning, because there is escape, because there is nothing to be accom-
plished, and finally because of its non-existence. For what is non-exist-
ence, that is perfect wisdom. It is for this reason that one should expect
Bodhisattvas to develop perfect wisdom. It is the range of the Bodhisat-
tvas, the great beings, ranging in all dharmas.

Because of the cryptic nature of this passage, the reader is not
immediately able to understand the Buddha’s meaning when, for
instance, he speaks of a perfection of wisdom that is non-exist-
ence. Is the Buddha advocating nihilism? If there is “nothing to be
accomplished”, is there any utility in Buddhist practice? It seems
to many that passages such as this raise more questions than they
answer. Paul Williams describes the impression this type of dis-
course leaves on the unprepared reader when he likens Perfection

3/ Saptasatika, 32b—34a. In Conze, Buddhist Texts through the Ages (New York

Harper, 1954), 150-151.
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of Wisdom Stitras to “a board game for which we have only the
rules, lacking pieces and a board.”*

This Perfection of Wisdom Sutra passage is also linguistically
skewed towards non-existence, a linguistic device sometimes
called “ostending”. This is due to a pattern in the Buddha'’s speech
whereby (according to Geluk interpretations) Buddha does not ver-
bally discriminate between mere existence and inherent existence,
and thus sometimes seems to be refuting that which exists. Since
refutation of the existent is falling to an extreme, and the Mid-
dle Way school seeks to avoid extremes, this skewed speech of the
Buddha is considered by Geluks not to be literal. Indeed, coher-
ence demands that existent not be termed non-existence. Raw state-
ments by the Buddha of the non-existence of what is elsewhere
in scripture asserted to exist are not acceptable to Geluks and are
often mediated in Geluk exegesis by being ‘patched” with the quali-
tying word ‘inherent’. When the Buddha calls the perfection of wis-
dom non-existent he is speaking of its lack of inherent existence.
The Buddha's statement is thereby “patched” to mean “the perfec-
tion of wisdom is not inherently existent”.

Early in this passage from the saptasatika, the veil of skewed
speech is briefly lifted when Manjusri says the perfection of wis-
dom’s own-being cannot be seen. This implies there is a type of
being other than own-being. For Geluks, this type of being other
than own-being is termed mere or nominal existence. For Geluks,
all things that exist are nominally existent: mere designations
applied to bases of designation. Nominal existence is usually what
is meant when Geluk exegetes speak of existence. However, in the
saptasatika inherent existence (which does not exist) is usually what
is meant when Buddha speaks of existence. Buddha does not mean
that the perfection of wisdom does not have even nominal exist-
ence; he means it does not have own-being or inherent existence.
From the viewpoint of Geluk exegesis, his speech is skewed onto-
logically towards non-existence, a problem easily solved with a
“patch”.

The above passage from the saptasatika also illustrates that the
Perfection of Wisdom stitras often present ontological assertions

3% paul Williams, Mahayana Buddhism: the Doctrinal Foundations (New York:
Routledge, 1989), 37.
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without also presenting supporting analysis. Regarding the per-
fection of wisdom, for instance, the Buddha says that “it is called
‘perfect wisdom’ because it is neither produced nor stopped,” but
the Buddha does not offer analysis explaining why this is so. This
accords with Conze’s assertion that the Perfection of Wisdom
Siitras do not offer reasoned argumentation, instead relying on
dogmatic affirmation.* In asserting this, Conze points to the third
characteristic aspect of sitra: the lack therein of systematic analysis
regarding ontological points. Conze suggests that this lack of rea-
soned argumentation is due to the fact that the Buddha'’s authority
provided sufficient support for their veracity and truth. Whether
Conze is correct or not, Buddhist philosophers soon began pro-
ducing commentarial treatises supplying analysis to prove or dis-
prove the theses set forth in siitra. The main of these is Nagarjuna’s
Treatise.

Characteristics of Treatise Discussions of Emptiness

Although the Perfection of Wisdom Siitras are the scriptural core
of the Geluk presentation of emptiness, it is the great Indian com-
mentarial treatises on these and other stitras that are accorded the
lion’s share of scholarly attention by them. This is not to say that
stitra plays no role in Geluk exegesis, for siitras and treatises teach-
ing profound meaning have been closely connected in Middle Way
treatises since Nagarjuna.

I earlier suggested some general characteristics of Perfection of
Wisdom Sutra pronouncements on emptiness: (1) they are cryp-
tic, (2) they are linguistically skewed towards an extreme of non-
existence, and (3) they present ontological assertions without
also presenting supporting analysis. Middle Way treatise discus-
sions of emptiness, on the other hand, tend to be less cryptic than
sutras, and more interpretive; less linguistically skewed towards an
extreme of non-existence because of (occasionally) being “patched”
with the qualifications of mere existence and inherent existence.
They also present analysis purporting to prove which ontologi-
cal theses of the Buddha are interpretable and which are defini-

% Conze, 199.
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tive. Schoening’s assertions are that they “defend” the sutras upon
which they comment and “reframe” them in a logically defensi-
ble manner.** Geluks will certainly agree with this statement, but
they will disagree with Eckel when he suggests that the Heart Siitra
commentaries do not reflect the original meaning of the sttra but
rather “what a distinctive group of commentators think it meant.”!
Nor do Geluks feel the situation to be as subjective as that Schoen-
ing describes: *2
How are we to know that the understanding gained [through the trea-
tises] corresponds to that of the original meaning or that that was the
commentator’s purpose? We can count far more upon learning about
the commentator and the meaning he wished to convey ... as well as the
doctrinal issues and the received views of the tradition at his time.

It is certainly good to maintain a skeptical attitude about com-
mentarial materials without assuming that we have penetrated
the intention of the author, but it is also true that a commentarial
author will reveal much about doctrinal issues and the received
views of the tradition of his time. However, the Geluk answer to
Schoenings’ question—how are we to know that the understand-
ing gained through the treatises corresponds to that of the original
meaning?—might be that the analysis itself—for instance, the rea-
soning of the diamond slivers—is capable of certifying the origi-
nal meaning of the sutra: that phenomena lack inherent produc-
tion but not mere production. This proof is considered to be valid
because, as Newland remarks, the Geluk system is established on
the principle that truth is not only knowable, but also accessible to
analysis *

% Schoening, 120.

41 Malcolm Eckel, “Indian Commentaries on the Heart Siitra: the Politics of
Interpretation,” Journal of the International Association of Buddhist Studies, 10/2:
69-79.

%2 Schoening, 120.

43 Newland, 21.
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The Role of Sutra Commentaries in the Buddhist World

Schoening asks another related question in his essay: “What was
the role of siitra commentaries in the Buddhist world?”* The Mid-
dle Way Consequence tradition asserts that sitra commentaries dif-
ferentiate the interpretable and the definitive in sttra through rea-
soning. I would like to point out that this implies that they provide
the reason clause proving emptiness in syllogistic meditation.

The nature of the Buddha’s teaching necessitates a hermeneutic:
he spoke different things to different people. Buddhist herme-
neutics is integral to a system whose Founder is said to have mod-
ified his ontological statements to suit the needs of his listeners.
Since the death of the Buddha, Buddhist scholars have engaged
(consciously or otherwise) in hermeneutical enquiry to inform their
ontological speculations. The hermeneutical need is based on the
fact that the Buddha spoke both interpretable and definitive teach-
ings, and therefore reliance upon siitra alone is not possible. To
realize the nature of reality in all its profundity, one must rely on
“stainless reasoning,” and in part this means one must also rely
on treatise authors who employ such reasonings to discriminate
between the interpretable and the definitive in siitra.

The hermeneutical enterprise seeks the intention of the Buddha,
but how is that to be determined? In Tibet, Dzong-ka-ba’s Essence of
the Good Explanations* is a model for later Geluk scholars’ accept-
ance that Proponents of Mind-Only rely on the Siitra Unravelling the
Thought for their scriptural-based hermeneutic of the three wheels.
Middle Way exegetes following hermeneutical principles set forth
in the Sutra Unravelling the Thought employed a number of herme-
neutical tools based on this Mind-Only sutra to establish Buddha’s
intention in terms of four criteria: (1) the intended meaning (dgongs
pa), (2) the foundation of the intention (dgongs gzhi), (3) the pur-
pose (dgos pa), and (4) the damage to the literal reading (dngos la
gnod byed).* The intended meaning is that which the Buddha is

# Schoening, 121.

' The Essence of Good Explanations, Treatise Discriminating the Interpretable and
the Definitive (drang ba dang nges pa’i don rnam par phye ba'i bstan bcos legs bshad
snying po). P6142, Vol. 153. Sarnath: Pleasure of Elegant Sayings Press, 1973,

% Lopez, Hermeneutics, 55. Lopez informs us that this list is from Pan-chen
bSod-nam-grags-pa’s (1478~1554) drang nges utpala’i ‘phreng pa, his commen-
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attempting to convey. In an interpretable scripture, this meaning
differs from the foundation of the intention. The foundation of the
intention is the basis in Buddha'’s thought: the ontological ultimate
known to him. The purpose is the reason Buddha spoke interpret-
ably. The damages to the literal readings are the contradictions by
analysis and scripture that would follow if the interpretable read-
ing were allowed to stand without interpretation.

In part there is circularity in the Geluk hermeneutic: sttra pro-
nouncements are employed to determine the interpretable and
the definitive in suitras. Reliance on scripture is, however, only
one aspect of the process of determining the interpretable and the
definitive: the “stainless reasoning” mentioned by Dzong-ka-ba is
also an integral part of the Geluk hermeneutic because emptiness
(a slightly hidden phenomenon) has reasoned proofs that establish
it by way of logical correctness. Even if we doubt the autonomy
of reasoning in Buddhism, or the ultimate validity of inferential
realizations, it seems clear that Middle Way exegetes do not. For
them, syllogistic analysis breaks the circularity and releases them
from the text. The analysis itself bestows freedom from the text
by empirically validating—with cognitions arising from inferen-
tial understandings—the emptiness that is at the core of definitive
stutras. Therefore Lopez may be ignoring the possibility of inferen-
tial realization when he asserts of the Geluk hermeneutic, “there is
no escape from the text.”’

It is true that the tradition is fairly fixed after two millennia of
exegesis. There are no surprises in Buddhist hermeneutics. The
Geluk exploration of the interpretable and the definitive is unlike
Gadamer’s notion of an exegete’s project, “which is constantly
revised in terms of what emerges as he penetrates into the mean-
ing.”® The Buddhist exegete may understand or misunderstand
the profound meaning, but there will not be a constant revision of
what is interpretable and definitive.

tary on Dzong-ka-ba'’s drang-nges legs bshad snying po. Earlier scholars speak
only of the last three criteria.

4 Lopez, 67.

* Hans-Georg Gadamer, Truth and Method (London: Sheed and Ward, 1975),
236.
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Lopez also speaks of the Geluk hermeneutic involving an end-
less search for meaning. As we have seen, the syllogistic reasoning
of treatise analysis is the conscious structure of the Middle Way
Consequence hermeneutic. Since the Geluk hermeneutic is based
on the syllogism, it is a finite search for meaning, confined within
the logic of a proof statement relating a thesis with the three modes
of a correct sign. This—the structure of a Buddhist syllogistic proof
statement—will be explained in the next section.

We have already seen that treatises provide analysis to settle
Buddha'’s pronouncements on reality. Analysis is used to deter-
mine which of the Buddha's scriptures are interpretable and which
are definitive. They provide criteria for judging which stitra pas-
sages are interpretable and which are definitive—that is, for judg-
ing which speak of mere conventions and which speak of ultimate
truths. Candrakirti remarks in the Clear Words* that Nagarjuna
composed the Treatise on the Middle using reasoning and scripture
for the sake of showing what requires interpretation and what
is definitive in the sttras of the Buddha.”® Since the only herme-
neutical criteria for definitiveness is emptiness, the hermeneuti-
cal enterprise is accessible to anyone who is capable of following
Nagarjuna’s analyses. In fact, according to Candrakirti, provid-
ing access to this hermeneutic was the very purpose for which
Nagarjuna wrote his Treatise:*

Some have the doubt: “what is the teaching that has the meaning of

reality? Which are intentional?” Some, because of their feeble minds,

think that teachings that are of interpretable meaning are of defini-
tive meaning. In order to clear away doubt and mistaken ideas of both

of these through reasoning and scripture, the master composed this
[Treatise].

In other words, the Treatise on the Middle was composed with
a hermeneutical motivation. It seems that even as early as
Nagarjuna’s Treatise, the two topics of hermeneutics and soteriol-

" Clear Words Commentary on (Nagarjuna’s) “Treatise on the Middle” (dbu ma
rtsa ba'i ‘grel pa tshig gsal ba, milamadhyamikavrtti prasannapada). P5260, Vol. 98.
% Hopkins, 596.

*' Lopez’ translation of the Auto-Commentary to the Supplement to the Middle
Way. See Hermeneutics, 64.
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ogy were related. The relationship continues in the exegetical trea-
tises of Candrakarti, Dzong-ka-ba, Jam-yang-shay-ba and others.
In the passage below, Dzong-ka-ba explains why suitras alone are
not capable of discriminating between the interpretable and the
definitive, and he also describes the role of the treatise:*
Having seen that the thusness of phenomena is very difficult to real-
ize and if it is not realized there is no release from cyclic existence,
the compassionate Teacher spoke in order for [beings] to realize [emp-
tiness] through many doors of method and reasoning. Therefore the
analytical should strive for a method for realizing thusness just as it
is. Depend on discriminating between the interpretable and defini-
tive of the Conqueror’s sayings, but discrimination between the two is
not possible merely through scriptural passages that say, “this is inter-
pretable, or “this is definitive”. This is because (1) if it were otherwise,
the great Openers of the Chariot Way composing commentaries on the
thought [of Buddha] differentiating the interpretable and the definitive
would have been senseless, (2) there are many different ways of posit-
ing the interpretable and the definitive that is spoken of in scripture,
(3) and just as, in general, one is unable to posit [the interpretable and
the definitive] through scriptures that just say “this is this” since at that
time such [statements] would not always [have a correct sign as a] per-
vasion, also, in particular, one is unable to establish the interpretable
and the definitive merely by scriptural statements that “this is this.”

Therefore, the great Openers of the Chariot Way who were prophesied
in sttra to differentiate interpretable and definitive scriptures com-
mented on the thought [of Buddha regarding] the interpretable and
the definitive. One should search out the thought [of Buddha regarding
the interpretable and the definitive] following those who settle [such-
ness] well with reasonings that (1) fault interpreting definitive scrip-
tures as having some other meaning and (2) prove the definitive mean-
ing as unsuitable to be interpreted otherwise.

Therefore, in the end, one must discriminate [the interpretable and the
definitive] merely through stainless reasoning. This is because a pro-
ponent of tenets that contradict reason is not a suitable valid authority
and, also, the suchness of things possesses logical proofs that estab-
lish it.

52 Hopkins’ edition, 15.1-15.16. This is my own translation. See Lopez’
translation in Hermeneutics, 66, and Thurman'’s translation in The Central Phi-
losophy of Tibet (Princeton: Princeton University Press, 1991), 189.
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Dzong-ka-ba suggests that, in order to attain their soteriological
goals, Great Vehicle practitioners must depend on discriminating
between the interpretable and the definitive. Unfortunately, it is
not possible to discriminate between the two just through hearing
scriptural passages saying, “this is interpretable, or “this is defini-
tive”. Dzong-ka-ba gives three reasons for this:

(1) if it were otherwise, the commentary authors composing commen-
taries differentiating the interpretable and the definitive would be
senseless;

(2) sttras relate numerous different ways of positing the interpretable
and the definitive;

(3) sitra statements that “this is definitive” are insufficient to establish
the interpretable and the definitive.

Since sutras alone are insufficient to settle the ultimate, Dzong-ka-
ba recommends relying on those commentarial authors “who settle
[suchness] well with reasonings that (1) fault interpreting definitive
scriptures as having some other meaning and (2) prove the defini-
tive meaning as unsuitable to be interpreted otherwise”.

For the practitioner, the commentaries have a more practical role.
Dzong-ka-ba, it will be recalled, declared the second of the four
greatnesses of Atisha’s Lamp for the Path to be that all scriptures
dawn as instructions for practice. Therefore we can think of the
treatise as a repository of analytical reasonings to assist the prac-
titioner in his or her meditations on emptiness. The syllogistic rea-
soning process employed in meditation on emptiness is designed
to generate a valid cognition of the definitive meaning, the first
step in a lengthy yogic process that will eventually cause release
from cyclic existence. Geluks refer to this mode of practice as the
path of reasoning. In general, prior to a direct realization of empti-
ness, Middle Way practitioners employ a formal syllogistic reason-
ing process in their analytical meditations to generate inferential
understanding of emptiness.” This analysis can become lengthy,

but its basic structure is syllogistic. Perdue says of syllogisms that
they:>*

For instance, see Jam-yang-shay-ba, Great Exposition of Tenets, 625-697 [57-
154].

°* Daniel Perdue, Debate in Tibetan Buddhism (Ithaca: Snow Lion Publica-
tions, 1990), 60.
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are aimed at defeating wrong consciousnesses and creating new, clear
understanding. [They] are designed to address actual doubts or mis-
conceptions held by the persons for whom they are stated.

Perdue is speaking of syllogistic reasoning in the context of dialec-
tical debate. This type of reasoning is, however widely applied by
Geluk authors in treatises on emptiness and also in formal debate.
This is one aspect of the Middle Way Consequence exegetical struc-
ture that cannot be overlooked as an underlying system for order-
ing relationships and mediating opposing diads. As an example,
let us look in the next section at the syllogistic structure underly-
ing the relationship between the Perfection of Wisdom Sutras and
the Middle Way treatises.

Relating Perfection of Wisdom Siitras and the Treatise on the
Middle

The syllogistic format supplies the skeleton of the logical struc-
ture underlying the relationship between the Perfection of Wisdom
Sutras and their Middle Way treatises. In general, the connection
between the two roles of siitra and treatise is a soteriological one.
Both definitive sutras (such as the Perfection of Wisdom Siitras)
and later Middle Way treatises (such as Nagarjuna’s Treatise on the
Middle) claim to delineate the ultimate, the realisation of which
enables enlightenment. The hermeneutical process, in deciding
upon a definitive meaning, retrieves that meaning—which is the
ultimate—and in so doing provides or retrieves the predicate of
the thesis of the syllogism proving emptiness. In the case of the
diamond slivers reasoning, for instance, which I have examined in
detail elsewhere,® the hermeneutical process retrieves “empty of
inherently existent production” as the pronouncement of a defini-
tive sutra. “Empty of inherently existent production” can be con-
sidered to be the predicate of the probandum (the predicate to be
proven) which, together with the subject, yields the thesis: “things
having production are empty of inherently existent production”.

% See William Magee, “Expressing the Fallacy from the Viewpoint of a Per-
vader: Nagarjuna and the Putative Consequences of svabhava,” in Chung-
Hwa Buddhist Journal (Vol. 17, 2004).
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The ontological process then adduces its own proof, the sign or rea-
son, from treatise literature, which in this instance is the famous
tetralemma with which Nagarjuna begins his Treatise: “because of
not being produced from self, from [inherently existent]* others,
from both, or causelessly”.

A syllogistic proof makes both positive and negative affirma-
tions. In the proof of things having production as empty, that which
is to be negated is that things having production are inherently
existent. That things having production are inherently existent is
the opposite of the thesis. The predicate to be negated is inherent
existence, the opposite of the predicate to be proven, emptiness.
Being inherently existent is to be negated on its basis, things hav-
ing production. By explicitly proving that things having produc-
tion are empty, one implicitly proves the opposite: that they do not
have inherent existence.

In order for a syllogism to be valid—in order for it to prove its
thesis and generate an inference—its reason must possess the three
modes. The three modes are the three criteria that a correct sign
must satisfy. It is said that the sign must be these three modes, in
the sense of being the embodiment of all three: (1) the property of
the subject, (2) the forward pervasion, and (3) the counter-perva-
sion. Let us look at them individually.

In our syllogism, being the property of the subject means that
the subject, things having production, are not produced from the
self, from inherently existent others, from both, or causelessly. In
other words, the subject is owned by the reason in the sense that
the subject has the quality of the reason.

The forward pervasion of our syllogism states that whatever is
not produced from the self, from inherently existent others, from
both, or causelessly is necessarily empty of inherently existent pro-
duction. Regarding the forward pervasion, Perdue states:5’

Whereas the property of the subject is predicated between the sign and

the subject, the pervasions are predicated between the sign and the

predicate to be proven, the predicate of the thesis. More technically, in
the case of the forward pervasion, it is a relationship between the sign

> Bracketed “patch” is supplied by Dzong-ka-ba to make the point that, in
his opinion, a sprout is produced from an imputedly existent other.

% Daniel Perdue, “The Tibetan Buddhist Syllogistic Form and the Defend-
er's Answers,” in Chung-Hwa Buddhist Journal, (Vol. 20, 2008), 7.
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and the similar class. The similar class is the basis of the relation of the
forward pervasion just as the subject is the basis of the relation of the
property of the subject.

In the proof of things having production as empty, the class of
empty phenomena is the similar class. In order for a sign to be
the forward pervasion it must exist in only the similar class. In
our syllogism, this means that things that are not produced from
the self, from inherently existent others, from both, or causelessly
must exist only among empty phenomena. Perdue makes the point
that “the requirement of ascertainment serves to eliminate a dubi-
ous cognition. The sign is the forward pervasion only for a person
who realizes definitely that the sign exists only among members of
the similar class.”®® With this statement Perdue makes the impor-
tant point that epistemological verification is required as a compo-
nent of validity.
Regarding the idea of pervasion, Perdue explains it in this
way:”’
In a valid syllogism, the sign is the pervaded, for its extent is less than or
equal to the extent of the predicate to be proven which pervades it, and
it is the proof, for the sign proves the thesis. Conversely, in such a syl-
logism, the predicate to be proven is the pervader, for its extent is greater
than or equal to the extent of the sign which is pervaded by it, and it is
the proven, for the reason proves it as a predicate of the subject.

In general terms, then, a valid syllogism asserts that if something is
that sign, then it is pervaded by being that predicate to be proven.
The reverse pervasion is also a pervasion, but instead of the sign
being pervaded by the predicate to be proven, that which is not the
predicate to be proven is pervaded by that which is not the sign.
The reverse pervasion of our syllogism states that whatever is not
empty of inherently existent production is necessarily produced
either from the self, from inherently existent others, from both,
or causelessly. The basis of the relation of the counter-pervasion
is the dissimilar class. In the syllogism proving that things hav-
ing production are empty, the dissimilar class is the putative class
of inherently existent phenomena. As Perdue remarks, “If a sign is
the counter-pervasion in the proof of something, it is ascertained

8 Perdue, 7.
Perdue, 8.
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as just non-existent in the dissimilar class.”® Thus, in the reverse
pervasion of our syllogism, things that are not produced from the
self, from inherently existent others, from both, or causelessly do
not exist in the class of the inherently existent.

If a syllogism has a sign possessing these three modes, then—
from the Geluk point of view—that syllogism has a correct thesis
and is capable of generating an inference in the listener. It is the
Geluk contention that our syllogism possesses the three modes,
and therefore is capable of generating an inferential understand-
ing of emptiness. My point here is that the predicate of the proban-
dum—emptiness—is stated in the Perfection of Wisdom Stitras and
the reason—that things having production are not produced from
the self, from inherently existent others, from both, or causelessly—
is mainly set forth in Nagarjuna’s Treatise. Many other examples of
this syllogistic relationship between siitras and the Treatise can be
found.

The need for a syllogistic relationship stems from the fact that
a claim in a satra that all phenomena are empty possesses the
religious authority of a privileged viewpoint, but not epistemic
authority. Religious authority is seldom considered epistemic in
Buddhism, since the founder himself has suggested that his follow-
ers rely not on his words but on their meaning. That their mean-
ing must be experienced means there must be an epistemic basis
for suitra pronouncements. An inferential consciousness is a valid
cognition, and so it can supply this basis.

In general, there are said to be two types of valid cognitions,
direct perceptions (pratyaksa) and inferential cognitions (anumana).
The former are, for instance, visual consciousnesses; the latter are
conceptual consciousnesses produced by a reason having the three
modes of a correct sign. George Dreyfus distinguishes these as fol-
lows:®!

These two types of cognition are distinguished on the basis of their

objects: whereas [direct] perception relates to real individuals such as

shape, taste, and so forth, through experience, inference apprehends
conceptual constructs that are general ... on the basis of reasoning.

%0 Perdue, 9.

1 Georges Dreyfus, Recognizing Reality (Albany: SUNY Press, 1997), 49.
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In its conceptual way, an inference is valid. This is an experi-
ence of something true. For this reason, the Geluk path-of-reason
authors highly recommend generating an inferential understand-
ing of emptiness based on the commentarial traditions of India.
We can see now why Nagarjuna’s Treatise is so highly prized by
Geluks. It provides the ontological reason to prove the hermeneuti-
cally derived thesis in a syllogism generating an inference of emp-
tiness.

Neither process—hermeneutical (the supplier of the thesis) or
ontological (the supplier of the reason)—does the work of the other.
The completed syllogism derives its thesis from the retrieved defin-
itive meaning of the hermeneutical process and obtains the rea-
son itself from the library of Middle Way reasonings compiled by
Nagarjuna. Since the process of ontological reasoning derives its
predicate to be proven from the hermeneutical process, it cannot
be said to be capable of functioning independently of the herme-
neutic. Since the hermeneutical process does not supply a reason-
ing having the three modes, it alone cannot act as a presentation
of emptiness. Instead, the two processes are linked in a syllogistic
form. Since knowledge of the definitive meaning is necessary for
the study of ontology, and ontology cannot provide the definitive
meaning itself, for Geluks ontology proceeds from hermeneutics,
in the sense that the result of the hermeneutical process is used as
the thesis of the ontological proof.

The underlying syllogistic structure relating the Perfection of
Wisdom Sutras and the Treatise considerably mediates the diadic
tensions we have posited between the siitra and treatise modes.
These modes are inconsistent with each other and need media-
tion. Structuralists will see this as a stress-point in the Geluk sys-
tem because, as we have seen Conze point out, there is a lack of
systematic reasonings proving ontological points in stutra. Reasons
proving emptiness are not often put forth in the Perfection of Wis-
dom Sutras. The role of the siitra is to establish the thesis but not
to establish proofs for the thesis. On the other hand, as Schoen-
ing remarks about commentaries, they defend the statements of
sttra or reframe sutra statements in a logically defensible man-
ner. The treatise mode for ontological presentations lacks the priv-
ileged omniscient understanding of the reality of the Buddha him-
self. Middle Way treatise authors such as Nagarjuna will suggest
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numerous reasonings for the establishment of the ultimate, but
they will not make ontological pronouncements of their own with-
out reference to siitra. Thus each of the two textual paradigms is
incomplete, and both together are necessary for the soteriological
process. Since mediation is required to merge them, they can be
seen as a structuralist stress-point. Recognition of this shows that,
far from ignoring sutra, Geluk exegetes employ stitras in their proc-
ess of ontological discovery. They connect siitras and treatises in
a syllogistic structure to generate inferences. Some of these infer-
ences are used to determine the interpretable and the definitive,
but meditation on emptiness employs syllogistic reasoning to gen-
erate an inferential understanding of the ultimate as a necessary
precursor to its direct realization by a direct yogic perceiver. By
connecting different paradigms of discourse on emptiness within
a web of analytical relationships, the authors of the treatise seek to
provide the exegete with a coherent commentarial tradition con-
sistent with both scripture and the need to generate an inferential
image of emptiness in order to make progress on a path of reason-
ing.
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Canon Redactor Bu ston’s
Advice on Publishing

Introduced, translated and edited with annotations

ArLro RaTia

For over one millennium the Tibetan language served as a medium
of communication for many peoples of Central Asia, while Tibetan
literature continued to serve as the principal repository of the sci-
ences and learning of two civilisations, those of late Indian antig-
uity and medieval Tibet. The Tibetan alphabet (syllabary) was cre-
ated on the basis of Indian models, reputedly in 632 CE. Following
the Muslim conquest of northern India in the late 12™ century, Bud-
dhism ceased to function as an organised religion there. By that
time, however, thousands of texts of Indian provenance had been
carried over the Himalayas and were being translated into Tibetan.
Soon Tibetan scholars set about critically assessing, systematising
and further developing the Indian heritage in fields such as phi-
losophy, ethics, psychology, medicine, astronomy, administration,
poetry, arts and crafts. This scholarly and pragmatic engagement
first of all yielded a rich literature and original syntheses (with
major Central Asian inputs), but also lineages of enlightened mas-
ters and a new Tibetan cultural model which by the 17" century
had spread to neighbouring lands, Mongolia, and even the lower
Volga.

From the seventh to the 20" century, the majority of texts in
the Tibetan language were directly or indirectly related to Bud-
dhism. Central Asian Buddhists venerated scriptures as an essen-
tial part of their way of life. They could be found in household
altars, stupas, prayer wheels, monastic convocations and even gov-
ernment offices. Functional literacy, however, remained restricted
to a minority of the population — mostly monks, the nobility and
skilled professionals. Calligraphy was an honoured skill, and for
hundreds of years all texts in the Tibetan language were written
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or copied solely by hand. The oldest known block-printed text
in Tibetan originates from Turfan in Eastern Turkistan, and is
dated to the g™ century. Thereafter the next notable block-printed
Tibetan work is the first edition of the Tibetan Canon (bKa’ ‘gyur,
pronounced Kanjur) completed in Peking in 1410. This was a mas-
sive compendium in 105 volumes, printed under the aegis of Chi-
nese Emperor Yongle. Wood and paper remained expensive com-
modities in Tibet, so the techniques of woodblock-printing were
adopted with some delay. First, between 1608-1614 a bKa’ ‘gyur edi-
tion was printed at ‘Jang Sa tham in southeast Tibet. Similarly, the
first block-print edition of the secondary Tibetan Deuterocanon
(bsTan ‘gyur, pronounced Tenjur) began to be carved 1737 in sDe
dge in southeast Tibet. Nevertheless, even until the 20™ century
most Tibetan texts continued to be written or copied by hand. Two
main exceptions were block-printed Canonical texts and the col-
lected works of famous authors.

By the beginning of the 14™ century Tibet had become the inher-
itor, repository and preserver of late Indian Buddhist civilisation.
Thousands of scriptures, commentaries and treatises were already
available in Tibetan versions. It was at this historical juncture that
the encyclopaedic Tibetan scholar and luminary Bu ston Rin chen
grub (1290-1364) entered the stage and carried out his lifework.
Great analytic and systematising capacity, coupled with extraor-
dinary industriousness and spiritual attainments, enabled him to
play key roles in the transmission of Indian scriptures, in the fash-
ioning of the Tibetan Canon and in scribal publishing. Bu ston’s life
can be schematically divided into four parts: childhood, monastic
studies, abbot’s career and active retirement. The Dharmasvamin’s
editorial and publishing activities essentially occurred during the
last two parts.

In 1320 Bu ston (pronounced Pu-tén) took up the abbacy of the
monastery of dPal ldan Zhwa lu dgon in Central Tibet with its 200
or so monk-inmates. Here his activity took four principal forms:
spiritual practice, artistic creation, teaching, writing and publish-
ing. Bu ston’s fame, brilliance and industriousness, together with
patronage and the arrival of students and scholars from near and
far, enabled him to develop Zhwa lu into a great ‘academic monas-
tery’ (bshad grwa) for philosophy and esoterics. In his time, Zhwa
lu also became one of Tibet’s leading monastic publishing cen-
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tres. Through these contacts and through his editorial work and
scholarship, Bu ston was exposed to all major religio-philosophical
schools of thought and practices prevailing in Central Tibet.

Bu ston Rin chen grub left an extraordinary legacy for poster-
ity in the form of his literary works. Bu ston was an encyclopae-
dic polygraph, and his oeuvre of circa 230 texts is one of the most
influential collections to have survived from Tibet. First of all, it
includes original works dealing with Canonical texts, oral-com-
mentarial, meditative-cognitive and ritualistic traditions, or they
address other contemporary Tibetan needs. He traced the historical
‘lines of transmission’ (brgyud, parampara) of a great many tantras in
order to ensure their authenticity, and he systematically classified
Tantra cycles and arranged their texts. Moreover, Bu ston was the
pre-eminent 14™ century translator and Canonical redactor. He sin-
gle-handedly translated at least 15 Canonical texts in their entirety,
and also translated, co-translated or revised over a dozen addi-
tional texts. These helped round out the corpus of Tibetan Canoni-
cal literature. Thanks to his instantaneous verbal-symbolic facility
and very focused concentration, Bu ston was able to dictate texts to
his scribes without hesitation.

Bu ston Rin chen grub’s greatest literary achievement was his
redaction in 1334-1335 of the monumental 227-volume block-print
edition of the Zhwa lu bsTan ‘gyur (pron. Zhalu Tenjur) . This was
an extensively revised version of the Old sNar thang bsTan ‘qyur
manuscript edition (completed circa 1320). Under Bu ston’s ultimate
direction, thousands of Buddhist and traditional scientific com-
mentaries and treatises, overwhelmingly of Indian provenance,
were collected, sifted through, compared and collated. His edito-
rial staff sought to delete duplicate texts and spurious apocrypha,
while hundreds of further texts from Central Tibet were added.
Bu ston supervised the allocation of additional sastras. The pres-
tigious edition of the Zhwa lu bsTan ‘gyur superseded that of Nar
thang, and became an intermediary link from which later stand-
ard bsTan ‘gyur editions stem.

The present study centres upon one of Bu ston’s minor works,
here abbreviated as the Dharmasvamin’s “Advice on Scribal Pub-
lishing”. Bu ston probably composed it during the 1330s in con-
nection with his redaction of the Zhwa lu bsTan ‘gyur, hence most
likely between 1335 and 1336. Any possible later revision of the text



Canon Redactor Bu ston’s Advice on Publishing 228

would probably have been carried out before 1356, at which time
he retired to the Ri phug hermitage near Zhwa lu. Our study relies
on a Sata Pitaka Series (New Delhi 1971) facsimile edition of the
text, unfortunately marred by some scribal or printing errors. This
short text carries a medium-length, deferential title: “Entreaty to
the Stewards of the Dharma, Spiritual Friends, and Accomplished
Scholars Who Produce Great Sastras” (bsTan bcos chen po bzhengs pa'i
chos gnyer ba dge ba'i bshes gnyen rnams dang yon tan mkhan rnams kyi
snyan du gsol ba). The final word (gsol ba) in the title meaning “prayer’
or ‘entreaty’ reflects the text’s earnest intent rather than being a
genre marker for formulaic prayers termed gsol ‘debs or gsol ba. The
text shares some similarities to epistles (spring yig) and memoranda
(brjed byang). Expositor Bu ston addresses his intended listeners or
readership (in the first instance patrons, monastic administrators
and chief scribes) indirectly and deferentially in the guise of stew-
ards, spiritual guides, and scholars. Bu ston’s Advice is written in
classical or Middle Tibetan, including a few archaic and lexically
unattested words from the gTsang dialect. The text is in prose and
plain style, somewhat zealous or peremptory in tone, and unpol-
ished except for several deferential flourishes and similes that are
pregnant in meaning. The text ends with the standard Sanskrit
word of benediction subham.

On the surface, Bu ston’s Advice deals with relatively mundane
subject matter. Bu ston gives various prescriptions on the scribal
publishing process, while others are omitted, perhaps because they
were well known by his contemporaries. Nevertheless, it provides
us with a convenient window to view many aspects of the pub-
lishing culture and methods followed in Central Asia during the
14™ and succeeding centuries. On the Tibetan Plateau severe cli-
matic conditions restricted most publishing activities to milder
seasons when, for instance, ink would flow and not freeze. Until
the 20" century the scriptures and treatises produced and used
in the Tibetan cultural area were overwhelmingly in the tradi-
tional Tibetan format of oblong, loose-leaf manuscripts and spine-
less books (dpe cha, pothi). Major hand-publishing projects presup-
posed an appropriate monastic venue ~ a scriptorium (yig tshang),
funding through patrons (sbyin bdag) together with the participa-
tion of hundreds of monastic staff, e.g. directors (zhal ta ba), chief
editors/redactors (‘rtsom sgrig mkhan), text reciters or dictation giv-
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ers (‘don pa po), scribal managers (yig gnyer ba), chief scribes (gtso bo
yig mkhan), collators (gras mkhan), copyists (yig mkhan), page-num-
berers (grangs yig pa), proofreaders (zhus dag pa), paper makers (shog
bzo ba), engravers (rkos mkhan), goldsmiths for book covers (gdong
rkos kyi gser bzo mkhan), book-strap makers (sku rags mkhan), black-
smiths for strap buckles (sku rags kyi chab ma’i mgar bay and diverse
servants (‘zhab thog) for tea, etc.

The technological level of hand-publishing was obviously very
modest by today’s standards, but could be ameliorated in line with
Bu ston’s ethos and counsel on procedures for maximising produc-
tivity and avoiding mistakes. Bu ston reminded monastic admin-
istrators and their subordinates of Imperial decrees (e.g. the bKa’
bead) and higher authorities (e.g. Ministerial President rGyal ba
bZang po), and he repeatedly impressed upon them the impor-
tance of Dharma publishing projects and the need for individu-
als to painstakingly fulfil their respective responsibilities. Dicta-
tion givers were instructed to read the respective text(s) out loud
and slowly, and sometimes two or more times, in order to facilitate
proofreading. Scribes were in turn exhorted to listen attentively,
and to record what they heard accurately and neatly, not making
additions or deletions. Scribes and proof-readers were expected to
ensure the correct spelling of words in accordance with standard
Tibetan orthography, supplemented by Indian ‘Mantra orthogra-
phy’ (sngags brda). To this end, certain orthographical guides could
be consulted. However, because of misprints even in such guides
- no doubt also because of innumerable homonyms in Tibetan —
Bu ston emphasised the pressing need to independently analyse
and arrive at correct spellings. Now Bu ston’s directive to scribes
to write 115-120 ligatures per running line helps account for the
standardised size of texts within long pothis. This is also a valua-
ble piece of bibliographical information to facilitate the finding of
selected texts within such pothis.

Beyond the surface level of Bu ston’s Advice on Publishing,
there were more serious aims. In order to maintain higher good-
will between authorities and patrons, obligations to them needed
to be met well. The demand that the hand-publishing of the Sug-
ata’s Word and Buddhist scholars’ commentaries and treatises be
kept within the preserve of monasteries benefited the latter eco-
nomically. More fundamentally, under the then prevailing condi-
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tions, this helped ensure the preservation of authentic traditions.
In Bu ston’s time in Tibet not only were literacy, book learning,
and scribal competency most commonly found in monasteries, but
also carriers of text-related oral commentarial traditions and line-
ages of enlightened masters. Such traditions and lineages ensured
the uninterrupted flow of empowerments and blessings. Individ-
uals would benefit thereby, and the Buddhist establishment and
Tibetan cultural area would flourish if the underlying metaphysi-
cal foundations — or at least their cognitive expressions — remained
sound.
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Translation of Bu ston’s
Advice on Scribal Publishing

Annotated translation' of the edited Tibetan text

[Foreword: Obeisance formula:]

3445 Obeisance to all Spiritual Friends!?

[Text title]
“Entreaty to the Stewards of the Dharma,? Spiritual
Friends,* and Accomplished Scholars® Who Produce®
Great Sastras’.”

[Body of the text. Administrative orders to the directors, chief scribes and their
subordinates:]

344:6 Iimplore You to work according to the instructions I have
given. It is very important to listen, grasp with the mind
like scholars, and to follow without exception the orders®

! Thanks go to Acdrya-s Ngag dbang Thogs med and Sangs rgyas bsTan dar
for help received in Dharamsala, India with interpreting some of the text’s
problematical passages. The page and line numbers in the left margins (e.g.
344:5) follow those of the Tibetan text edition.

2 The Tibetan term dge ba’i bshes gnyen (plural °rnams) translates the Sanskrit
kalyana-mitra meaning ‘virtuous/ pious friend’. Here Bu ston salutes a wide
group of spiritual friends, possibly encompassing even past Canonical authors.
Later the term became a general sobriquet for ‘spiritual advisor/teacher’.

3 ‘Stewards of the Dharma’ (chos gnyer ba) probably refers in the first instance
to monetary patrons (e.g. Zhwa lu District Ruler Kun dga” Don grub) or to
keepers of Dharma texts. The term chos (Skt. dharma) is frequently an abbre-
viation for bstan bcos (with various archaic spellings or mis-spellings includ-
ing bstan chos). As such, it signifies an exegetical treatise (Skt. $dstra) or even
Dharma scriptures in general.

4 ‘Spiritual Friends’ probably refers here to a narrower group, e.g. monastic
administrators. Cf. also fn. 2.

5 Here ‘accomplished scholars’ (yon tan mkhan rnams) probably signifies chief
editors or chief scribes.

¢ The Tibetan version uses the past tense form bzhengs pa’i, even though the
present tense form (bzheng ba'i) is more suitable sense-wise and in idiomatic
English. ‘bZheng ba’i” means “manufacture/ write/ cause to be written/ endow
(e.g. with books)”. My translation “produce” covers most of those meanings.
7 ‘Commentaries’/ ‘treatises’ (bstan bcos; Sanskrit: $dstra-s), probably Canoni-
cal texts.

8 [e. ‘(authoritative) directions/ instructions’ (zhal ta’i rim pa rnams).
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from accomplished scholars who possess full under-
standing.

[Instructions to paper makers and scribes on the early stages of hand-publishing]
Having pasted papers directly atop thin, flat paper
sheets,” begin length-wise on the ready, cut ones;" [and]
write on them. [While transcribing] Do not use abbrevi-
ations." In case of [abbreviations in] the original text,
spell out® [the words] fully. While attending to the [pas-
sages on] patches,* at that time you must proof-read.

345:1  Having done the above, review a little.

[Instructions to scribes, proof-readers and page-numberers on text format and aes-
thetics:]

Having checked to see whether or not the big and small
[page] numbers® on the outside margins are clear, make
the indistinct and unintelligible ones intelligible. Hav-
ing seen whether or not the big and small ligatures,*

? Particulars on the paper material (provenance, quality and colours) employed
at Zhwa lu in Bu ston’s time are missing in this text, except for mention of “thin
paper sheets” (shog bu srab pa rnams). For hundreds of years the standard prac-
tice in Tibet was to reinforce thin paper material by gluing it together to produce
thicker sheets. Thereafter the sheets were cut into the appropriate pothi format
to produce adequate writing copy. Superior quality paper was expensive and
had to be imported from abroad, especially China, later also Bhutan.

1 This difficult reading contains the compound word chad ‘jug (probably <
chad cing ‘jug pa), which is unattested in standard Tibetan dictionaries. It may
refer to glued paper patches or ready-cut/ torn/ worn-out pages. Paper patches
served the function of today’s rubber erasers.

' Literally ‘contracted letter(s)’ (bsdus yig), meaning abbreviations, condensed
words.

2 Literally ‘grandmother, earlier mother’ (phyi mo), i.e. mother text.

" Here the imperative expression khrol mdzod means “sound out” (e.g. read
out loud), and/or “unfold” (e.g. “elaborate upon” [abbreviations] ), etc.

" Regarding (chad ‘jug), see fn. 10 above.

' “Big and small ones” (ang chung rnams), i.e. ligatures serving as numbers.
Until the 20 century Tibetans usually employed the ligatures of their sylla-
bary (ka, kha, ga, etc.), not mathematical numbers, to enumerate folio pages (oc-
casionally also paragraphs and other listings) in their texts.

' Large ligatures here presumably refer to the scripts that comprise the bod-
ies of texts, while the small ones may refer to ‘interlinear notes’ (mchan bu-s),
marginal numbers, etc.
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slashes,” dots,”® and spaces are of correct” and regular
size, and whether or not each line [of running text] has a
total of 115-120 ligatures,® write out the incomplete and
imperfect ones perfectly.

345:2  ‘Elegant scripts” must fall in place, roll down [from the
horizontal line], be perfect?? and of small size; but “fast
[scripts]® may be close, indistinct,* and may violate the
line of letters. Make sure that all [ligatures] are rendered
faithfully, neatly and evenly as directed. At the time of

17" Tibetan has a number of different punctuation marks, but in practice only
two kinds are in very widespread use in the literature: (inter-syllabic) dots
(tsheg-s) and slashes (shad-s; Skt. danda-s), which are vertical bars or strokes.
The shad is less often a syntactic marker (like our commas, or periods) than
an indication of where the reader can pause and take a breath.

8 The ligatures of Tibetan texts are written in scripta continua, with regular
spacing between syllables — not between whole words. Dots (tsheg-s) mark
those intervals. In the present study tshegs are dispensed with. However, cap-
ital letters are occasionally introduced for clarity’s sake, though they are ab-
sent in Tibetan orthography.

¥ Today in standard dictionaries dkar means ‘white, pure’. In Bu ston’s usage
it carries very positive connotations of clarity, correctness and the like. It is
pobably no mere coincidence that Bu ston received most of his academic train-
ing at a Khro phu bKa" brgyud monastery. bKa’ denotes the word of a figure
of authority, e.g. the Buddha. The bKa’ brgyud order was previously known as
the ‘White Lineage” (dKar brgyud).

2 Literally “letter-ligatures’ (kha yig rdog). The normative advice to scribes on
the number of ligatures per line (115-120) is particularly significant. It helps
account for the production of standard-sized long pothi-s. Secondly, such reg-
ular size facilitates the calculation of the location of desired sections or pas-
sages within pothis.

2 The term gzab ma pa, meaning ‘careful, elegant (one)’ refers to gzab yig writ-
ing, i.e. the hand-printed, quadrangular "headed’ dbu can scripts and the semi-
quadrangular, ‘headless” dbu med scripts; possibly also certain ornamental
scripts. Since the first diffusion of Buddhism in Tibet, the bodies of Tibetan
scriptures and books were principally written in dbu can, and to a lesser ex-
tent in dbu med script.

22 Le. complete and perfectly formed ligatures.

2 The term shar ma pa, meaning ‘directly proceeding or swift (one), is appar-
ently synonymous with one or more of the running scripts, commonly known
today as ‘fast scripts’ (‘khyug yig).

2 Chandra 1971: 345 (line 3) reads “not contradictory” (mi ‘gal). This is prob-
ably a case of scribal error, because in its context one expects to logically read
“unclear” (mi gsal).
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making corrections the ‘reciter’>” must read [the text] out
loud and slowly; that will give assurance. Having pro-
ceeded downward in order, and having filled in the lower
parts of the finished document — including each word?
and the spaces between sections of the [same] "‘Dharma
text’,?” scribes?® must make no additions or deletions.

[Detailed instructions to scribes and proof-readers on punctuation]

345' 4

Having achieved [initial] clarity® by arranging the [text’s]
main subject matter into sections® and thereafter into
chapters,® examine meticulously also the [punctuation
marks] slashes (shad-s): single, double, quadruple slashes,
and dots. What is to be done with sutras and the like? If
there are ‘root verses’, after they are finished, put two
slashes. What is to be done with continuous [text sec-
tions]? If they are finished, put two slashes, [and at the
end of the entire text the concluding words:] “So it is said
(gSung so)” or the like, plus two slashes. Again, if there is
a ‘summary verse’,® [at its end] put two slashes. But [if] a
[summary or root verse] occurs mixed within a ‘commen-
tarial text’ insert one slash at each [end of the verse].

25

The ‘don pa po signifies either a text reciter or dictation-giver.

% "Word’ (skad).
7 Here the text reads chos (Skt. dharma). This is short for ‘Dharma text’ (bstan
bcos), regarding which see fn. 5 above.
% Scribes or copyists (yig mkhan rnams).
# le. clear sense, clear understanding or clear copy. Regarding ‘clarity’ (dkar),
cf. fn. 19 above.
% Sections’ (bam po rnams). The term bam po denotes (a) in prose works, a di-
vision or section of greater length than a chapter, and (b) in mixed or metrical
works, a large metrical section (stanza or canto, said to comprise 300 verses).
Cf H. A.Jaschke, A Tibetan-English Dictionary, London 1881: 366.

' Chapters (le'u-s).

32
33
34

‘Root verses’ (rtsa tshig).

‘Summary verse’ (bsdus tshig; preferably spelled bsdus tshigs).
‘Commentarial text’ (‘grel pa’i tshig).
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[Spelling instructions to scribes and proof-readers:]

345: 6 Having inspected the ink [i.e. ligature(s), and], having
inspected further, the two — word® and meaning? - will
be understood well. If doubt has arisen, by carrying out
a subtle analysis®” the meaning® will be discerned from
the words, and the [correct] spelling® will be discerned
from that meaning. Distinguish between the two, ‘Man-
tra orthography”® and ‘Tibetan orthography’.* Moreover,
in the case of Mantra [orthography], write faultlessly the
long and short [vowels]*? and the strong and weak [con-
sonants],** according to the wording* in the respective
‘evocation rite”.*> Proceed [thus] without the fault of con-

% The term tshig primarily means word, remark, sentence, speech. Tibetan
words frequently consist of two ligatures representing two syllables, each of
which may carry a core meaning.

% ‘Meaning’ (don).

¥ Literally “fine consideration/examination” (rtog dpyod zhib po).

3 Here don refers in particular to the meaning of syllables heard or of (unclear/
suspect) ligatures seen.

¥ The term brda has a panoply of different meanings, but here logically refers
to orthography, especially correct spelling.

%0 Because otherwise absent in native Tibetan, auxiliary characters were in-
vented to represent and mark off Indic (Sanskrit or Prakrit) characters and
sounds adopted into the Canonical literature. ‘Mantra orthography’ (sngags
brda) is especially conspicuous in magical formulas. Almost all of the mantras,
dharani-s and raksa-s accepted by Tibet’s ‘New’ (gSar ma pa) religious orders
are of Indic origin. Mantra orthography also spread into other Tibetan literary
treatments of Indian subject matter.

“ ‘Tibetan orthography’ (bod brda).

22 Long Indic characters transliterated into Tibetan logically include long
vowels (3, 1, 4, etc.) and diphthongs (ai, au, etc.). See here Michael Hahn, Lehr-
buch der klassischen tibetischen Schriftsprache, 4. Auflage, Bonn 1981: 21-23.

% Weak Indic consonants transliterated into Tibetan logically include the fre-
quent retroflex consonants (ta, tha, da, dha, na), visarga and anusvara (m). Ibid:
21-23.

# ‘Wording’ (bshad tshul).

% The term sgrub thabs (Skt. sadhana), meaning ‘methods of evocation, refers here
to ‘evocation rite manuals’ (i.e. manuals containing visualisation instructions for
the invocation and meditative evocation of certain deities). Each sgrub thabs is usu-
ally associated with some system and literary cycle of Tantra. Different Tantric
traditions have characteristic or even unique orthographies, which may be the cri-
terion of correctness for the sgrub thabs in question. Thus Bu ston deemed it vital
that the spelling and pronunciation of invocations and mantras be fastidiously
maintained so as to ensure their continued efficacy and spiritual power.
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cealing a hat with the model of a boot.*” He who lacks
various manuals on

346:1 orthography" ought to follow the models of what I have
done,* or follow the standards® of the Issued Ordinances
(bKa’ becad)>* and

% Bu ston’s phrase (lham dpe zhwa la bkab pa'i skyon) deferentially likens Man-
tra orthography to a hat, i.e. to what belongs to a superior sphere, in contrast to
Tibetan orthography, which, like a boot covering the foot, belongs to a lower
sphere, nearer the earth. Use of that phrase over 650 years ago hints at the con-
servatism of the Tibetan oral tradition. Cf. the contemporary stock phrase cited
in Sangye T. Naga & Tsepak Rigzin (comp.), Tibetan Quadrisyllabics, Phrases
and Idioms, Dharamsala 1994: 205: “taking a shoe as an example for [making]
a hat” (zhwa dpe Iham la ‘gebs pa). In both cases the implication is: Avoid follow-
ing the wrong model and mixing up what properly belongs to separate spheres!
According to Tibetan thinking, the top of a person’s head (with its brahmachakra
and Brahma aperture) is the highest and most sacred part of the human physi-
ognomy. Hence it is taboo to pat children on the head, for instance.

“ In the phrase ‘manuals on orthography’ (dag yig byed kyi yig cha), the term
yig cha signifies summary textbooks and study manuals (e.g. those on episte-
mology, logic and philosophy, commonly in use at Tibetan academic monas-
teries and colleges); while dag yig (probably < brda yig) refers to dictionaries,
orthography, and in the present case correct spelling.

¢ Literally “according to the definite ones that I have done” (byas pa’i nges pa
can rnams de bzhin). The definite ones presumably refer to examples of spelling
found in Bu ston’s previous writings.

¥ Literally “according to the other ones of the bKa’ bcad and rGyab bzang”
(gzhan rnams bka’ bead dang rgyab bzang rnams kyi rjes su). Standards/ directives/
exemplars for emulation are interpretative translations for gzhan rnams. Re-
garding rGyab bzang, see fn. 51 below.

" The term bka’ bead, which I render at the outset as the Issued Ordinances,
is an important concept in the history of Tibet’s indigenous philology. In his
Advice on Scribal Publishing, it is unclear which of its referents (i.e. edicts or
regulations of different time-periods) Bu ston means by bka’ bead. Etymological
analysis and an examination of earlier researches may help solve the bka’ bead’s
possible identities. The compound term’s first element signifying the ‘author-
itative Word’ and the like, is represented in archaic Tibetan orthography by
bkas. In classical Tibetan the second element bead is usually the past tense form
of gcod pa, which according to Roerich (1985, vol. I1I: 33) means to cut, separate
or decide. In the present compound bcad appears to be a past participial mod-
ifier. Simonsson (1957: 219) notes that bcad (or the alternatively spelled chad)
sometimes functions as a substantive meaning: a promise or understanding.
Moreover, Panglung (1994: 165, fn. 14) opines: “Here I take chad-pa for ‘decisior,
‘agreement’, ‘fixing"”. Hence, bkas/bka’ bead could be interpreted either in the
sense of edict (placing emphasis upon the issuing authority), or of issued regu-
lations (with emphasis upon the contents, e.g. of the philological instructions)
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A number of scholars tend to favour the first interpretation, namely: Roerich
(1976: 1057: ‘Royal Commands’); Réna-Tas (1985: 97: “‘Edikt’); Taube (1978 [cit-
ed in Rona-Tas 1985: 98}: ‘amtliche Festlegung’, but also [p. 99]: ‘Regelungen’);
and Panglung (1994: 172: ‘edict’; though on pp. 164, 165: ‘prescribed by order’).
Other leading scholars favour the second interpretation, namely: Obermill-
er (1932: 197: “instructions’); Alfonsa Ferrari (in her translation of mKhyen
brtse’s Guide to the Holy Places of Central Tibet, Roma 1944: 542: “istruzioni’);
Simonsson (1957: 217, fn. 4 & pp. 228, 230: ‘Instruktion[-en]; p. 230: vyutpatts;
but also p. 228: ‘Befehl’); and Uray (1989: 3 & 15: ‘prescriptions fixed by order’).
Ever since the creation (before 650 CE) of the Tibetan system of writing, the
Tibetan literary language has continued to evolve. Tibetan efforts to extensively
set out this historical background —if any — are unknown to me. International
efforts since Sarat Chandra Das (Tibetan-English Dictionary, Calcutta, 1902:
v—ix) appear to have attained a degree of maturity in Rona-Tas article, “Pe-
riodisierung der tibetischen Sprachgeschichte” (1985: 93-105). Here Rona-Tas
posits seven basic stages of literary-linguistic development correlating with
as many historical periods, viz.: 1. Early Old Tibetan (pre-650), 2. Middle Old
Tibetan (650-814), 3. Late Old Tibetan (815-11" century); also classical Tibetan
encompassing both 4. Early Middle Tibetan (c. 11" — mid 13" century) and 5.
Late Middle Tibetan (c. mid-13t" century — mid-17" century); followed by post-
classical Tibetan, i.e. 6. New Tibetan, and 7. Modern Tibetan. Indigenous schol-
arship on the historical development of Tibet’s literary language appears to
have been of limited scope. Aside from recording individual events and the-
matising both the creation of the script (before 650 CE) and the ‘Great Revi-
sion’ (c. 815—), efforts at systematisation have been limited to simpler bi- and
tri-partite schemas, especially ones involving the translated literature of the
711 centuries and with the crucial referents variously being: bkas/bka’ bcad
(royal edicts or regulations on language), the activities of key translators and
revisors, the ‘old’ (brda/skad rnying) versus ‘new language’ (brda/skad gsar), or
time-periods characterised by different linguistic standards. Tibetan histo-
riographical tradition has also changed over time, partly because of the loss
of earlier documents, partly also because of simplifications and re-interpre-
tations of history in order to meet new needs. From the vantage-point of the
early 14" century Bu ston in his Chos ‘byung (Obermiller 1932: 183-224; Szerb
1990: 8-107) chronicles early literary and translating activities in Tibet. How-
ever, he omits mention of any ‘first royal edict’ (dang po’i bkas bcad) on trans-
lation policy issued during the 640s. That is discussed in the Li shi gur khang
lexicon’s Introduction compiled in 1716 by Shes rab rGya mtsho, perhaps on
the basis of earlier materials stemming from sKyo ston (Simonsson 1957: 217,
fn. 4; and Terjek 1978: 504-509). Bu ston does note (Obermiller 1932: 191; Szerb
1990: 32, line 4) that “works on Grammar and Dictionaries were composed in
the Da-jor-tshang-pai-ling (brDa sbyor Tshangs pa'i gling du brda sbyor)”, late in
the 8" century. In connection with the Great Revision Bu ston relates (Ober-
miller: 196-197; Szerb 1990: 45-46) that “the king issued the following order:
The Aparantaka teachers...and others are to translate...Scriptures into Tibetan
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directly from the Sanskrit (Nyi ‘og gi mkhan po d tsd rya...sogs pas..rGya gar skad
las Bod kyi skad du bsgyur cing...ces bka’ stsal te/)". “Moreover, the texts trans-
lated before were re-edited in the new language, 3 different forms of instruc-
tions were made (sngar bsgyur ba rnams skad gsar bead kyis gtan la phab cing/ bkas
bead rnam pa gsum mdzad de/)”. Simonsson (1957: 231) renders the sentence dif-
ferently: “Die friiher iibersetzten Texte wurden gemaf der neu-festgelegten
Sprache geordnet, und drei Instruktionen wurden verfagt.” Cf. Uray’s (1989:
3) translation of the underlined, key phrase: “the three different kinds of pre-
scriptions fixed by order”. Following the period of disruption in Tibet, Bu ston
notes (Obermiller 1932: 212; Szerb 1990: 84) that under the auspices of king Ye
she ‘od in the West (mNga'’ ris), Rin chen bZang po (958-1055) was sent to India
to study Buddhist doctrine. He continues (Obermiller 1932: 213; Szerb 1990:
84-85): “Rin-chen s-ang-po became profoundly versed... and, having invited
the Pandits..., achieved the translation of the philosophical part of the Kanon
(Rin chen bzang po mkhas par gyur tel/ pandi ta...spyan drangs te)”. Moreover: “the
Tantric parts of scripture [were] revised (sngags gtan la phab/)”. Again there is
no mention of any royal edict or of philological instructions. In his later Ad-
vice on Scribal Publishing Bu ston refers — without closer specification — to
the ‘issued ordinances’ (bka’ bead), which were apparently available and with
which his listeners/readers might be familiar.

Uray (1989: 3) apparently resolves the identity of at least two of the three or-
dinances or instructions cited by Bu ston in his Chos ‘byung: “The best known
of them is the Sanskrit-Tibetan dictionary Mahdvyutpatti /| Bye-brag-tu rtogs-
byed chen-po preserved in the Bstan-‘gyur”... “It is also in the Bstan-'gyur that
we find the Sgra-sbyor bam-po gnyis-pa, otherwise known as Madhyavyutpatti /
Bye-brag-tu rtogs-byed ‘bring-po, which offers comments on some of the terms
in the Mahavyutpatti and guidelines for translation. The third treatise, Ksudra-
vyutpatti, or rather *Alpavyutpatti | Bye-brag-tu rtogs-byed chung-ngu, is unfor-
tunately only known by its titles, as the text has not survived.” Note further-
more that the bilingual dictionary, entitled the Great Essential Etymology
(Mahavyutpatti [P 5832, D 4346] ), codified the terminology and equivalents
to be used by translators. This work is also available in three extra-canoni-
cal editions (R. Sakaki, Kyoto 1916; A. Csoma de Koéros, Budapest 1984; and
Y. Ishihama & Y. Fukuda, A New Critical Edition of the Mahavyutpatti, Tokyo
1989). The Mahavyutpatti’'s commentary, entitled the Word-Combination, in
Two Parts (sGra sbyor bam po gnyis pa [P 5833, D 4347] ) is not only available
in A Critical Edition of the sGra sbyor bam po gnyis pa edited by Mie Ishikawa
(Tokyo: The Toyo Bunko, 1990), but is also studied in detail and partly trans-
lated in Simonsson’s monograph (1957: 238-280). Both Simonsson (1957: 214,
fn. 4; p. 238, fn. 2; pp. 259-261) and Uray (1989: 4ff., 11, 13) concur in identify-
ing the sGra sbyor’s Introduction as being an edict [cf. the second royal edict in
Rona-Tas 1985: 97]. Uray (1989: 11-13) concludes that it was issued at the end
of Sad na legs’ reign, in 814/815 CE, and not during the following reign of Ral
pa can, as Bu ston had erroneously surmised. Note, however, that the text-body
of the sGra sbyor is not an edict, but rather philological instructions prepared
by a team of translators!
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of [Ministerial President] rGyab bzang.”' Regardless of
the authoritative instructions® found in all the manu-
als,® one ought not to rely upon the existing spellings,
not even in the foremost orthographical guides.>* Hence
once more, examine each ligature® meticulously.

51 Schaeffer 2004: 271, fn. 31 surprisingly admits “I have been unable as yet to
identify the Rgyab bzang.”

rGyab bZang (Chandra 1971: 346, line 1) must be the abbreviated and elided
name of Bu ston’s influential contemporary, called rGyal po bZang po by both
sGra tshad pa (in Ruegg 1966) and the 5" Dalai Lama (in Ahmad 1995), and
perhaps most properly rGyal ba bZang po by both gZhon nu dpal (in Roerich
1976) and Petech 1990. Now rGyal ba bZang po (d. 1357/58) served as Regent,
i.e. temporal administrator (dpon chen) of Tibet during several terms of office
between 1329 and 1356, moreover between 1336-1344 as president (yiian-shih)
of one of the Mongol Yiian dynasty’s five most important ministries in Pe-
king, the Department of Buddhist and Tibetan Affairs (xuanzheng yuan). On
the institutions of xuanzheng yuan and dpon chen, see Petech 1990: 35-36, 43-
46; and Tucci 1949: 32-34. Regarding rGyal ba bZang po, see first of all Petech
1990: 101-105, his many Tibetan Index listings, and the biographical sketch re-
ferred to (on p. 93, but unavailable to me:) Sribhutibhadra’s rGya Bod yig tsang
(II: 75a—78a) composed in 1435, and also “translated with a few mistakes” in
Tucci 1949: 687, fn. 106. See also Roerich 1977: 217, and Ahmad 1995: 104. Be-
cause the said Dept. of Buddhist Affairs included a considerable secretarial
staff of redactors and translators, one would expect that it also issued many of-
ficial publications, exemplary translations in the Tibetan language, and prob-
ably also directives on language standards. Hence Bu ston alludes in his Ad-
vice to the exemplars of rGyab bzang for emulation (rgyab bzang rnams kyi rjes
su). Then in about 1344, grand abbot Bu ston declined an invitation to go to
Peking, but instead heeded dpon chen rGyal ba bZang po’s request to visit the
latter’s estate in the Shangs district (khri khor) of West-Central Tibet, where he
designed stupas, images, numerous mandalas, and consecrated a great sanc-
tuary (sku ‘bum). See in this regard Ruegg 1966: 117-118; Bogaert 1996: 33; and
Petech 1990: 101-102.
%2 ‘Authoritative instructions’ (nges pa bcas). Here the adjective nges pa means,
in a conventional context: certain, true, sure; but in a technical, philosophical
context: definitive, as in the concept of ‘definitive meaning’ (nges don, nitartha).
5 Bu ston alludes to textbooks (yig cha-s), and seemingly implies that that
class of literature also includes orthographical guides. Cf. fn. 47 above.
54 Definite reference to ‘orthographical guides’ (dag yig-s).
% Literally ‘ligature’ (yig rdog), i.e. a grapheme consisting of two or more
characters.
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[Counsel to directors and chief scribes on project management, discipline and
remuneration:]

346: 2 Do not copy® received, old [texts],” even if written down by
a (lay) patron.® Please publish as allowed new,” pure writ-
ings® by copying inspected scripture® in (our) possession.
Pray, if the scribes® and proof-reader(s)®® of the scripto-
rium® have not returned [promptly] after the lion-sound®
of the midday gong,® as punishment [serve] each [only]

* The negative command “do not write/ copy” (ma ‘bri) is directed towards
monastic scribes.

*7 Literally ‘old, extant/existing ones’ (rnying pa ‘dug pa rnams). The general ra-
tionale behind Bu ston’s warning appears to be the greater risk of texts stem-
ming from householders of being either: (1) non-Buddhist in their subject-mat-
ter, (2) apocrypha (gter ma-s) parading as scripture; or (3) of inferior quality,
partaking of the six faults of treatises, cited according to Bu ston (Obermill-
er 1931: 43) in the Yogdacarabhiimi, namely being: senseless, erroneous, propa-
gandistic, unscrupulous, formalistic, or polemical. Another circumstance not
mentioned by Bu ston was that such texts were likely to be marred by a greater
number of orthographical and scribal errors.

8 “Lay patron, sponsor’ (sbyin bdag, Skt. danapati).

*® “New’ (so ma— an old Tibetan term) superseded in classical and modern Ti-
betan (by gsar pa/gsar ma).

% The original has the abbreviation bris in place of the complete substantive
bris ma, i.e. ‘'writings’, derived from the verb‘bri ba, to write.

¢ gSung is an honorific term signifying the ‘words, speech, or precept’ of a fig-
ure of authority (e.g. the Buddha). Elsewhere it may be shorthand for ‘scripture’
(gsung rab, pravacana) or a ‘scholastic work’ (e.g. an exemplar from amongst ‘col-
lected works’ [gsung ‘bum] or ‘collected miscellanea’ [gsung thor bu]).

% ‘Scribes, copyists’ (yig mkhan rnams).

% ‘Proof-reader(s) (zhus dag pa-s).

* ‘Scriptorium’ (yig tshang). The term is lexically attested (Roerich 1986: 251a)
analogously as an (old Tibetan) government office; secretariat, archives, etc.
Ct. T. G. Dhongthog (comp.), The New Light English-Tibetan Dictionary, Dharm-
sala: LTWA, 1973: 403b: “scriptorium n. (pl. —ia) bris khang (gdon pa’i nang)”.

% Chandra 1971: 3 reads literally “lion-like gong (seng gi ‘khar rnga)”. Seng gi
is the attributive or genitive of seng ge (lion). But it could also be the abbrevi-
ated form either for gseng (gi) meaning: well-sounding, or for seng ge'i sgra
(i.e. lion’s roar). Indeed, the phrase appears to allude to the Lion of the Sakyas
(- Sakyamuni Buddha) and to the Buddha's Word. As Bu ston (Obermiller
1931: 25ft,, 29-30; Las 1988: 13ff., 16-17) points out, one of the sutra literature’s
stock appellations for the Buddha’s Word is “that, which is well-spoken” (legs
par gsungs pa, Skt. subhasita). Moreover, the Buddha’s Word is endowed with
60 distinctive features, including no. 32: “being powerful like the lion’s roar”
(seng ge’i sgra’i shugs so).

% ‘Gong, bronze drum’ (‘khar rnga).
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half a measure of tea. If they have not listened [care-
fully] to the instructions, tell them to take pains with the
Dharmal-texts].”” And if they have twice failed to fulfill
particulars of the contract® fully, let them go. As regards
sutras, it is especially important to take every care regard-
ing the very venerable pothis.® Moreover, to copy a short
sutra’ is not [like making] the door of a house.”

346: 4  Itisvery, very important through arduous efforts to com-
plete services to the Most High,”? and to attentively treat
all persons [who had been] requested to participate in
publishing” in accordance with their worthiness™ and

¢ Literally chos (Skt. dharma), which here implies bstan bcos/bchos, meaning
Dharma texts, exegetical treatises or the like.

¢ ‘Particulars of the contract’ ("bru chad).

¢ In the phrase phyag dpe lags, the third element is an honorific particle, while
phyag dpe again is an honorific form for dpe cha (Skt. pothi).

7 A ’short/ little sutra’ (mdo phran).

7t While contrasting a scripture to the ordinary ‘door of a house’ (grong pa['i]
5g0), Bu ston brings to mind an image familiar to the Tibetan monk literati of
his time, namely that of the ‘entrance gate’ (‘jug pa’i sgo). Buddhist treatises
were held to facilitate the path (lam) to the fruit (‘bras bu) of expertise, wisdom
and highest spiritual realisation. In this sense ‘jug pa’i sgo figured in the titles
of a number of works by Sa skya pa masters, e.g. Chos la ‘jug pa’i sgo by bSod
nams rTsemo (1142 — 1182), and the mKhas pa rnams ‘jug pa’i sgo by Sa skya Pan-
dita (1182-1251). See hereon David P. Jackson, The Entrance Gate for the Wise,
vol. I, Wien: ATBS, 1987: 2-4, 10 (fn. 10).

7 Things belonging to or pertaining to the Most High (zhabs thog rnams). This
interesting compound literally means “those (°rnams) at the foot (zhabs) of the
uppermost (thog)”. It usually refers to a range of high or superior phenomena,
e.g. a roof, upper storey; thunderbolt; fruit, fortune or wealth. In the present
context it could allude to Buddha or some Adi-Buddha, but most likely re-
fers to the patron at whose behest a publishing project is undertaken and to
whom the produced publications belong — for instance, Kund ga’ don grub,
Lord-Ruler of Zhwa lu District, who served as patron of the Zhwa lu bsTan
‘gyur Edition.

7 Conjectural translation: “all who had been requested to engage in scribal
publishing” (zhu ba['i] bgyid pa lags pas kun gyis). Here ‘scribal publishing’ is
my rendering of bgyid pa, the verbal substantive for doing, performing, man-
ufacturing and the like.

7 Worthiness from the verbal substantive ‘os pa, literally meaning ‘being wor-
thy, deserving’.
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the excellence of their accomplishments, * also afterwards
with honoraria and parting gifts.”
346:5 Auspiciousness!”’

7> “Excellence of their accomplishments/ contributions’ (bzang por yon tan).

™ ‘Honoraria’ (yon-s) and ‘parting gifts’ (rdzong rnams). The latter (in plural)
literally means fortresses, but has secondary meanings of ‘fee for safe-con-
duct, travelling-present’”.

77 ‘Auspiciousness, splendour’ rendering the Sanskrit subham (Tib. translitera-
tion: shu bham) — a benedictory formula terminating many Canonical texts.
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Tibetan text edition of Bu ston’s Advice on
Scribal Publishing

bsTan bcos chen po bzhengs pa’i chos gnyer ba dge ba't bshes gnyen rnams
dang yon tan mkhan rnams kyi snyan du gsol ba

Romanised and diplomatically edited on the basis of a copy from
editor Lokesh Chandra’s facsimile edition of The Collected Works
of Bu-ston (= Sata Pitaka Series, vol. 66), New Delhi: IAIC, 1971, pp.
344 (line 5) — 346 (line 5 ). It is reprinted from Bu ston Rin chen grub
dang Thugs sras sGra tshad pa gnyis kyi gsung ‘bum; tome 26/La, Lhasa:
Zhol par khang, circa 1919.7

Corrections, preferred and alternative readings are offered in
the footnotes.

Thanks go to the Library of Tibetan Works and Archives (Man-
uscript and Repro sections) in Dharamsala, India for a copy of this
text.

344:5 //Yongs kyi dge ba'i bshes gnyen rnams la phyag ‘tshal lo/
bstan bcos chen po bzhengs pa’i”® chos gnyer ba dge ba'i
bshes gnyen rnams dang’/

344:6 yon tan mkhan rnams kyi snyan du gsol ba/ ded kyis kha
ta byas pa’i lugs bzhin mdzad ‘tshal ba/ gzhigs rtog ‘them®
po mdzad nas / yon tan mkhan po rnams la zhal ta'i rim
pa rnams ma lus par byon cing’/ yon tan mkan po

344:7 rnams kyis kyang sems la bzung nas nyan pa gal che’o/
/ chad ‘jug rnams dkyus su chug cing’/ shog bu srab pa
rnams la de’i thad kar shog lhan gyis la/ de’i steng du bris/
bsdus yig ma byed cig/ phyi mo na ‘dug pa kun kyang

345:1 khrol mdzod/ chad ‘jug dgos pa’i skabs su zhus dag byed
tsa na/ de’i gong nas dum re skyor la mdzad zur gyi ang
chung rnams gsal mi gsal la bltas nas mi gsal ba cang mi
go ba rnams go bar byed du chug mdzod/ yig ge’i che phra

78 Kanakura 1953, i.e. Tohoku 5200, no. 42.

7 Here the past tense form bzhengs pa’i, even though the present tense form
(bzheng ba'i) would make better sense.

8 Preferable spelling: ‘thems
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345: 2

345-3

345 4

3455

345: 6

dang’/ shad par/ tsheg bar rnams la dkar tshad ldan ‘ong
pa® dang’/

phreng re kha yig rdog brgya dang bco Inga nas nyi shu'i
bar tshang bar ‘dug mi ‘dug gzigs la/ ma tshang ba rnams
la tshang bar bris gsung mdzod/ yi ge gzab ma pa rnams
kyis/ thung ba dang’/ rdzogs pa dang’/ ‘dril ba/

thebs par ‘ong pa dang’/ shar ma pa rnams kyis/ ‘bru’i thig
tshugs dang mi ‘gal® zhing’/ ‘jam po ‘ong ba dang’/ spyi
khyab tu snyoms pa dang’/ dag po ‘ong ba’i zhal ta mdzad/
zhus dag mdzad dus [++]* ‘don pa pos bul po mdzad
cing nges po ‘ong ba dang’/ babs bsgrig pa la yig mkhan
rnams kyis chos cha’i bar du skad re babs dang’/ yi ge
rdzogs pa’i gsham rnams su khengs pa bris shing’/ chad
pa dang lhag pa med pa gyis gsung mdzod/ bam po mgo
skya dang’/ le'u gsham skya bya ba lags pas/ dkar thob
pa[s]* dang’/ chig shad/

nyis® shad/ bzhi shad tsheg shad rnams la ‘ang rtog dpyod
zhib po mdzad cing’/ mdo las bya ba Ita bu sogs dang’/ rtsa
tshig® rdzogs pa’i rjes nyis* shad thob pa yin na ‘ang ‘brel
pa® dang gnyis kyi bar dang’/ gsungs

so [++]¥ bya ba lta bu sogs [++]* nyis® shad thob pa yin na
‘ang’/ slar bsdus tshig® nyis® shad thob pa yin na ‘ang’/ de
ma thag ‘grel pa'i® tshig ‘ong ba rnams kyi bar du tsheg
shad re byed du chug mdzod/ tshig don gnyis rtogs

81
82

84

Preferable spelling: ‘ong ba

Suspect reading; preferable alternative: gsal

Preferably add: na

Preferably add: Instrumental -s to thob pa, predicate of the subordinate

clause beginning with bam po mgo...

85
86
87

Preferable spelling: gnyis
Preferably: tshigs
Preferably: gnyis

% Preferably: ‘brel ba
% Preferably add: las

90
91
92
93
94

Preferably add: dang
Preferably: gnyis
Preferably: tshigs
Preferably: gnyis
Preferably: ‘grel ba’i
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34517

346: 1

346: 2

346: 3

346:4

bshad tshul gyis/ ring thung dang drag zhan sogs

tshad

pa ‘dug pa rnams ma ‘bri/ bris byang

tshang de’i yig mkhan

rnams kyang ‘bad pa chen pos sgrub cing’/ phyis yon

95
9%

98
99
100
10

10:

5

10:

<

10

4

105

Suggested complete reading: rtog dpyod (cf. 345: 5)
Suggested complete reading: dag yig

Cf. the word’s archaic form: bkas bcad

Optionally one can add: kha (Cf. 345:2: kha yig rdog)
Preferably add: rnams after so ma

Uncertain readings. Alternatively: gsung ba dog pas
Preferably: ‘god

Preferably add: na.

Preferably: nyan pa

Preferably: seng ge’i

Alternatively: zhabs tog

Alpo Ratia

pa phar ltos tshur ltos lags pas/ the tshom byung na lta rtog
[++]*® zhib po mdzad pas tshig las don rtogs shing’/ don las
brda rtog pa lags so/ sngags brda dang’/ bod brda gnyis
so sor phye ste mdzod/ sngags la ‘ang sgrub thabs so s0'i

ma ‘khrul bar mdzad nas/ lham dpe zhwa la bkab pa’i
skyon med par mdzod/ dag [++]*® byed kyi yig cha mi ‘dra
ba du ma bdog pas ded kyis byas pa’i nges pa can rnams
de bzhin du mdad cing’/ gzhan rnams bka’ bcad”” dang’/
rgyab bzang rnams kyi rjes su mdzod/ yig cha byung

la nges pa bcas kyang’/ dag yig rab la ‘ang ma dag srid pas
yid mi rton lags so/ / [++]* yig rdog re re’i phyir yang rtog
dpyod zhib po mdzod/ sbyin bdag gis bris kyang rnying

so ma [++]* ‘bri ba zhal ta’i gsung bdog pas'® gzigs nas
zhal bkod' mdzod/ ‘bru chad ‘them pa’i gnyis par mi
[na]'? gtong ba dang’/ zhal ta la mi nyan ba'® byung na/
chos gnyer bas skad mdzod/ gung seng gi'® ‘khar rnga
byung nas ma sleb na/ ja srang phyed re’i chad pa la yig

rnams dang zhus dag pa gsol/ mdor na grong pa sgo gcig
gi mdo phran gcig ‘bri bar mi gda’ zhing’/ drung gi phyag
dpe lags pas kun gyis gzab pa gal che’o/ / zhabs thog
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346:5 rdzong rnams kyang bzang por yon tan la ji ltar ‘os pa
bzhin zhu ba'® bgyid pa lags pas kun gyis gzab ba" gal
che’o// gal che’o//
shu bham!'%//

Afterword

While investigating Tibetan Canon holdings in India, I noticed
Bu ston’s Advice on Publishing in a reprint edition of The Collected
Works of Bu-ston. Soon thereafter at a Panel of the Seventh Sem-
inar of the International Association for Tibetan Studies (Graz
1995), I brought the potential usefulness of this text to the atten-
tion of scholars. However, my work materials on the text lay in a
drawer for years, until I was invited to present my paper “Bu ston’s
Advice on Publishing” at the Buddhism and Nordland Conference
in Tallinn in February 2007. Schaeffer’s complementary article only
came to my attention in late 2007, after the completion of this arti-
cle. It gives me pleasure to offer this contribution to the Festschrift
in honour of Dr. Linnart Mall.
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O 4Byx HallpaBAeHSIX Pa3BUTUSL B
OOHOBAEHYECKOM ABVI>KEHII POCCUIICKOTO
Oyaausma’

Cepren Hectepkun

Ha pyGesxxe BexoB B Poccurickom 6yaanamMe HauaAcCs ITPOLeCC, KOTO-
pblii B OTeUeCTBEHHONM Hayke IPUHATO Ha3blBaTh OOHOBACHUEM.
B xauecTBe pedopmatopos Oyaamusma B DTOI CBSI3M HA3bIBAIOT
Arsana Jopxuesa, Yoiinsona Vipoaryesa, LlpiGena JKamcapaHo,
basapa bapaanna, Muxauaa boraanosa, bato-daaas Ounposa n
4p., a Takxe Aybcan Cangana Lpiaenosa, Arsana-Caanama baa-
Mmaesa, b. /. JangapoHa u 1X CIIOABU>KHUKOB, IIOPOI paccMaTpu-
Bas UX AATEAbHOCTb KaK COCTaBHble H1eMeHThl eAMHOTO ITpoliecca
Tpancdopmaruu 6yaausma B HOBYIO popmy, “Heobyaansm.” Ho Ha
Halll B3TA514, 3A€Ch Mbl UIMeeM AeA0 C AByMsl CYLIeCTBeHHO pa3Auny-
HBIMM ITPOLIECCaMU, C ABUDKeHUSIMU, KOTOPbIe CTaBuAU Iiepes cobori
BO MHOTOM pa3Hble 3a4aull U IIPUMEHSIAN AASl X PelleHus Ipu-
HIUITMAABHO pa3Hble N0AxoAbl. C OAHONM CTOPOHDI, AeATeALHOCTD
OypsATCKMX MPOCBeTUTeAeI U, B 3HAUMTEABHON CTereHN, TaKux
NpeACTaBUTeAel AyXOBEHCTBa, Kak A. dopxues, Y. Mpoaryes, [an-
XypBa-I'sreH, s1BAs.4ach 4aCTHIO ITPOLIECCOB OOHOBACHUS OYAAU3MA,
TIPOXOAMBIIMX B TO BpeMsl BO MHOIMX CTPaHax ero pacripocTpaHe-
HMs1, M SIBASIBIIMXCSI peaKUIMel Ha UACOAOTUUECKYIO U TTOAUTUYeC-
KYI0 9KCIaHCUIO CTPaH-KOAOHM3aTOPOB, IIPU3BaHHYIO BeIpabOTaTh
114€0A0TMYeCKYIO OCHOBY 4451 COXPaHEHMSs HallMOHAAbHOM UAEHTIY-
HOCTU KOAOHM3Mpyemblx HapoAoB. C apyrori ctoponsl, /. C. Heize-
HOB 1 €T0 110CeA0BaTeAM CTaBuAM cebe MHYIO 3a4ady: pepopMupo-
BaTh OYAAM3M TakKUM 00Pa30oM, 4TOOBI OH MOT Pa3BUBAaThCsl B HOBOIA
Aast ceDsl COLIMO-KYABTYPHOI cpede, B 3alagHoM KyAbType Pocenn.
3aaauert 34ech Ob110 He CTOABKO COXpaHeHMe HallMOHAAbHO M AeH-

" Pabota shinoateHa no npoekty PTH® No 06-03-00441.
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TUYHOCTH, CKOABKO COXpaHeHMe OyAAMIICKON TpaAuluy B HOBOM
KyABTYPHOM IIPOCTPaHCTBE, UTO KOCBEHHBIM obpa3om peraao u
IepByIO 3ajady.

O6HOBAEHYECKOE ABUXKE€HIE B CBOEM KAacCU4eCKOM BUAE BO3-
HIKAO Ha lleli10He Kak peakijyisi Ha KOAOHMAAN3M, 3allagHYIO Tex-
HOAOTUIO U MACOAOTUIO, 1 MUCCUOHEPCKYIO DKCIIAHCUIO XPUCTU-
anctBa. B xoHne XIX Beka maccuBHOe TeprieHue KOAOHMAAbHOTO
YTHeTeHUs CMEeHMUAOCh YCMAMSMM MO BOCCTAHOBAEHUIO UyBCTBA
HAaIIVIOHA/bHOTO AOCTOMHCTBA. ByAau3M Kak peanrus, rayboko yko-
peHeHHas B HallMOHAa/AbHOM CO3HaHUM, C OAHOV CTOPOHBI, U MOAb-
3yIOLIasICsl BBICOKMM aBTOPUTETOM B 3allaAHbIX MHTEAAEKTyaAb-
HBIX KpyTax, C APyroli, XOpoLlIo OTBeyasla 3asade ObITh 1MAe0A0THel
HaIlMOHA/ABHOTO BO3pOoxAeHns. B cpeae ob6pa3oBaHHbBIX TOPOACKMX
Oyaauctos lleriaona Hauaacsl mpoliecc peMHTeprpeTauun 0ya-
AVi3Ma KaK yueHus1, 6A13KOro 10 AyXy NepeioBbIM MAesiM 3alaja.
B Hem noauepkMBaANCh palOHAANCTIYeCKVIe MOMEHTHI, DA130CTh
K Hay4YHOMY II0AX0AY B OCMBICACHUM MIPa, OPUEHTUPOBAHHOCTh HEe
Ha "A0TMBI CA€TI0M Bepbl” ¥ OTKpOBeHUe (B 4eM BUAeAOCh er0 OTAU-
uMe OT XPUCTUAHCTBa), HO Ha OMBITHYIO BepuUIIMPYeMOCTb ero yue-
Hus. ITockoabKy coBpemMeHHbIN OOHOBAeHIIaM OyAAM3M BKAI0Yaa B
ce0s1 MHOTO 9/1€MeHTOB, He BITVCBIBAIOLIVIXCS B BTy cxeMy, OyAAUCTHI
B COTPYAHNYECTBE C eBPOIeNcKIMN 0y24010TaMy, UCTIOAb3YS! pa3-
paboTaHHEIN B eBPOIIeICKOl I'yMaHUTapHON HayKe KpUTUYeCKHI
UCTOPUYECKUIT METOA, aHAaAU3UPOBAAN MaAUVICKUI KaHOH, IIbITa-
sICh PEKOHCTPYMPOBaTh ITMIIOTeTMYeCKMIT “M3Ha4aAbHbIN " OyaAU3M,
OTHOCSI BCe TO, UTO He COrJ1acoBaoCh C MCKOMOI LIeAbIO, K “1034-
HelmuM HacaoeHusm.” ITpuHsTbIe B TpaAULIMOHHOM OysAu3me u
LIMPOKO NPaKTUKyeMble, OCOOEHHO B C€AbCKOM MECTHOCTH, 3allliT-
Hble PUTYaAbl U NIPAKTUKU IO HAKOIMAeHUIO 100poJestHuii, Bepa B
CyLIEeCTBOBaHMe OOXKEeCTB U AyXOB, oABepraauce Kpurtuke. [lpea-
CTaBuUTeAV HeOOyAAM3Ma OBIAN BBIXOALIAMI U3 HOBOTO COLIMAABHOTO
CA051, BO3HUKIIIETO TIPY KOJAOHMAABHOM pe>KVMe, CA0sI, B 00AbILIel
CTereHu BIMTABLLETO AyX 3anaAHout nusuandauyn. Io cytu, umn
Oblaa B3sATa 3arajHas peAakLys 0yaan3Ma ¢ 60AbIINM IIpOTecTaH-
CKMM yKAOHOM M MCIIOAb30BaHa B COOCTBEHHON MHTeprpeTaLiuu
OyAan3Ma Kak pallMOHaAMCTUYEeCKOTO, IParMaTuieckoro 1 Colu-
aAbHO aKTUBHOTO.

Obnosaenueckoe apmxenne B Poccun, npeacrasaennoe D. Pun-
unHo, 1. JKamcapaHO 1 MX CIIOABM>KHMKAaMM, HAXOAMAOCH, Ha HaLIl
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B3IA514, B DTOM Xe pay. Poccuiickyie 0OHOBAHIIbI OIIeHMBAAN 11040~
>KeHVIe HallMOHaABHBIX OKPayH Vi, B 4acTHOCTY, bypsitun B cocrase
Poccun kak coBepIIIeHHO CXOZHOe C ITOAOXKeHMeM KOAOHUI 3araj-
HbIX gepxXaB [Punununo 3.-4., 1994, 26].

BosHukHOBeHME OOHOBA€HUECKOrO ABUYKEHMSI OTHOCUTCSI KO Bpe-
MeHU [IpOoBeAeHUsT apCKUM IIpaBUTeAbCTBOM pedopM B 3adaiika-
abe. OHO MOsSIBUAOCH KaK peakIivsl Ha PyCcKYIO DKCIIAHCHUIO, a TaKXKe
Ha IOANTUKY LIaPCKOTO IPaBUTeABCTBA, HallpaBAeHHYIO Ha HacUAbC-
TBEHHYIO aCCUMUASALMIO U XPUCTUAHN3aLNIO Oy PATCKOrO HapoAa.

O6HOB/AEHLIBI CTPEMUANCH COXPAHUTDb CBOJ DTHOC OT acCUMU-
ASILIVY, OCTaBASIsL, B TOXKe BpeMsl, BO3MOXKHOCTb 4451 OypsITCKOro
HapoJa NpMODIIUTECS K PyCCKOM, “eBpOneickoi” KyAbType, Onu-
pasich Ha HallMIOHAABHYIO PeANUruio — 0yaausm. B 1905 1., He 3aHu-
Masl ellje HMKaKoro ouIinaAbHOIO MOAOXKEeHNs HUA B OYAAUIICKOIT
LIepKBY, HU B OpraHax yIipaBAeHusl, BUAHBIE [1PeACTaBUTEAU DTOIO
Apvokenust baazap bapaanity, Lpiben JKamniapano u /lsicok I'onun-
koxarnos obpamaiorcs K C. FO. Burrte ¢ nmucbMoM B 3ammTy 40CTO-
uHcTBa OyAAMCTOB U UX IIpaBa CBOOOAHO MCIIOBeA0BaTh CBOIO Bepy,
He II0ABeprasich AMCKPUMMHALIUN 10 PeAUTMO3HOMY IIPU3HAKY
[HacTHas 3amucka..., 1905, 38—40].

B npornecce 06HOBAeHUS, KaK OHO TIOHMMAaAO0Ch TIePBOIT U3 YKa-
3aHHBIX T'PYIII, MOXHO BBIAEAUTH ABE COCTABASIOLINE: aAMMUHUC-
TpaTUBHYIO U $110coPCcKo-A0KTpUHaAbHYIO. IlepBas npeamnoaa-
ra/a u3MeHeHMe a AMMHICTPaTUBHONM CTPYKTYpPBI LIEPKBY, ITOpPsIAKa
BBIOOPHOCTU aAMUHUCTPATUBHBIX AOAXHOCTeN galaHos — xambo-
AaMbl, IIIpPeTyeB (HacTosTeAel) AallaHOB, Ka3HauyeeB U T.4., IIPU-
HIIUIIOB pacIipejeeHus MoAydyaeMbIX AallaHaMU A40XOAOB, Ompe-
AeleHue NopsiAKa (popMMpoBaHUSL PacXOAHBIX CTaTel 11epKOBHOIO
Or04>keTa, BBeAeHue OrpaHIYeHNI Ha AMIHBIe PaCXOAbl AaMCTBa 10
CBOEMY COAep>KaHUIO, U3MEeHeHe MeXaHU3MOB (PUTHAHCOBOTO KOHT-
poAsi, orlpeeAeHVe HOBBIX IIPUHIIUIIOB B3aMMOOTHOIIIEHM I AaMCTBa
u npuxoxaH. Puaocodpcko-40KTprHaAbHOEe OOHOBAEHME CTaBUAO
cBoel1 3a4a4ell pepopMMpOBaHMe CaMOrO BePOYYeHU s U KyAbTOBOI
[PaKTUKY B COOTBETCTBUM C IIPUHIIUIIAMU HEKOTO “IlepBOHayYab-
HOro,” “paHHero” OyaAu3ma, Kak OHU IPEACTaBASIANUCD IIPeACTaBU-
TeAsIM DTOrO ABVDKeHUs. DTOT “paHHuit” OyAAuU3M IpeACTaBAsIACS
1M Kak p110codcKo-sTUYeCKOe YUeHNe, CAeA0BaHMe KOTOPOMY He
[IpeAroAaraeT CopepIleHe pa3anyHoro poAa pUTyaaos.
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OAHUM 13 OCHOBAaHMIT A5 IIepecMOTpa CAOXKMUBIINXCS yCTOEB
AALIAaHCKOJ >KM3HU sBAsIAach KpUTUYECKAs OLleHKa CAOXKMBIIErocs
IOAOXKEHUST AeA ¢ MOHALIeCKON AUCHUIIAMHON BHYTPU CaHIXU,
cucTeMaTU4eCcKoe HapyllleHNe XyBapakaMy U AaMaMi BHYTPUMO-
HaCTBHIPCKUX ycTaBoB. C DTOI KpUTUKON B GOABIIION CTETeH! Oblan
COTAACHBI M OTIIIOHEHTHl 0OHOBAeHLeB B auue /1. LlpigeHoBa 1 ero
nocaeaosateaeit. [locaeanuit, HanpuMep, yxoAsl B 3aTBOP, yAaAs-
sick 13 KyayHCKOTO ganiaHa, Tak BbICKa3aAcs O CAOXKMBIIMMCS CTIUAE
AALIaHCKOM >XM3HM: “JariaH — 9To caHcapa.” Bormpocsl orpanmdenms
AMYHOV COOCTBEHHOCT! /AaM A0 OTOBOPEHHBIX B BUHAe MUHUMYMOB
CTOSIAYM NPaKTUYeCK! Ha BceX OOHOBAEHYECKMX Che3AaX, OAHaKO
OCHOBY ITpeaJaraemoit pepopMBl COCTaBASA0 U3MEHeHMe TIPUHITY-
11oB GpOPMMPOBaHNsI PYKOBOACTBA CAHTX.

AamuHncTpatupHoe pepopMUpPOBaHIe IMeA0 HEeCKOABKO BTa-
noB. Hawyaao 6b1410 noaoxxeno Ha Bropom o01eOypsaTckoMm cbesae
npu ['ycMHOO3epCcKOM AallaHe, CO3BAaHHOM B CBSI3M C HayaAoM
pabtotel «Komuccum 1o nepecMoTpy 3akoHOAATeAbCTBa O OyaAuc-
tax Poccun» nmoa npeaceaareanctsom C. A. KoTtaspesckoro.

Cpesgom B coctaB Komuccuu 6panm nsdpann A. Jdop-
xues, A. Camnuaon, P. bumbaes, C. XKXurxxuros, C. LIpitbukra-
pos, u b. bapaaun. Vim 6p14 NpUHAT HaKa3, «ONpeAeAsOnnnl
BOAI0 Oy psITCKOTO HapO4a» B PeIlieHn! ero BepONCIIOBEAHBIX Jea
[Hakas 1 mpOTOKOABL. . .].

OcHOBHBIE TTOAOXKEHN S HaKa3a CBOASITCS K TpeDOBaHMIO CBO-
004bl BEpOUCIIOBEAaHN s, TapaHTUPOBAHHON rOCyAapCTBEeHHBIMU
3aKOHaMM CBODOABI peAUTIO3HBIX 00 be ANHEHU T — OOIIVH U COIO-
30B, €CAM OHM He MPOTUBOPeYaT OCHOBHBIM 3aKOHaAM rocyaapc-
TBa. BHYTpeHHsIA agAMUHNUCTPAaTUBHAsI CUCTEMA AaMauCTCKOMI
epkBu pedpOopMUPYyeTCs Ha OCHOBAaX BEIODOPHOCTU U KOAJe-
ruaabHOCTU. Bo raase Bcero 6yaAmitckoro AyxoBeHCTBa OypsT
VpkyTckoit rybepuun u 3abaitkaabCkoit 001acTul IO-TIpexXHEMY
crout BbIOOpHBIN DaHAMAO-XaMbo-aama. Ho aas obcyxaeHns
OOIIMX BONIPOCOB MEPUOANIECKY COOMPAIOTCS Che3Abl AyXOBEHC-
TBa U MUPSIH, B TIEPEPbIBE MEXAY CECCUSIMU Che340B PyHKIIMO-
HUPYeT UCIIOAHUTEABHBIT OpraH — LlenTpaasubiit KomureT no
PeAUTNO3HBIM AeAaM B pe3uAeHnnu xaMO0-1aMBl.

Caeayroruit 9Tar MoMeITOK aAMUHNUCTPATUBHOTO pedpOpMIUpo-
BaHus OyAAMICKOI LIepKBM Ha OOHOBAEHYECKIX Havyaax HayaAcs
NI0CAe yCTaHOBAEHIST COBETCKOM BAacTU. by pHblit mepuoa rpa>kaH-
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CKOJ1 BOVIHBI [TOMeIIaA BceM pa3pabaTbiBa€MbIM B II€pPUOJ, 1917—
1919 IT. IPOEKTaM NpUOOPeCcTU CUAY 3aKOHA U OCHOBHLIM HOP-
MaTUBHBIM aKTOM, PeryAnpyoniM B3aMMOOTHOILIEHN s 1IePKBU
U TOCYyAapCTBa U BHYTPULIEPKOBHEIE OTHOLIEHUSI 10 IIPEXKHEeMY
siBAs1A0Ch «[ToaoxxeHne» 1853 roaa.

PaboTa no moaroroBke co3piBa OOIIETO che3la OYAAMCTOB A5
pa3pabOTKK OCHOBHBIX MOAOXEHUI aiMMHNCTPATUBHOTO yI1paBe-
Hus Oyaaurickoit 1iepksu B Bocrounoit Cubupu PCOCP u bypsr-
MoHroasckoro AO ABP Hauaaack B 1922 1. Ilpeacrosmmii /yXoBHbII
coDop ¢ caMOro Hauaaa OblA 3asBAeH KaK MeponpusiTue, 00ycA0B-
AEHHOE B IIePBYIO o4epeab NOAUTUYECKUMU ITPUIMHAMMU.

B nuceme OwiBIINX AesiTeaent bypHankoma «K cBegeHuo sepy-
IOIIMX Macc O BBICIIIEM AyXOBHOM cobope Byaauctos byparT-Mos-
roanmn», onyoaukosaHHoM B razete «llsu» bangaa» (Ne 22 ot 2
OKTSI0ps1 1922 roga) oT umeHu Komurera BypsTckoit HalimoHaAb-
HOI KyABTYPHI B IOJAEPXKKY X0daTalicTBa XaM0O0O-a4aMBbl Tlepes,
npapuTeAbcTBaMu BypsAT-MOHroAbscKOM aBTOHOMHON 004acTu
(BMAQO) ABP u PCOCP o paspelieHun co3pBaTb cbes3s Oyaauc-
TOB aBTOPHI IIMCbMa MPU3BIBAIOT HE TOABKO AaM, HO U MUPSIH yAe-
AUTH CaMO€ CepPbhe3HOe BHMMaHMe CO3bIBaeMOMY COOOpY, TaK Kak
“XU3Hb AaMCTBa OyAeT 00A3aTeAbHO yperyaupoBaHa rocyaapc-
TBEHHOI BAACThIO,” ecAu He NPUAOKUTDL BCe CUABI U CTapaHus K
TOMY, 4TOOBI XXM3Hb 4aM U XyBapaKkoB “He IPOTUBOpeUMAa XKUIHI
M POKMX TPYAOBBIX MacC U rocyaapcTBeHHoN cucteme” (Lur. mo:
[Tepacumosa K. M., 1964, 63]). Cam XamOo0-1ama HEOOXOAMMOCTH
CO3bIBa Che34a MOTUBMPOBaA HEOOXOAMMOCTBIO “MepecMoTpa
yCTapeBIINX M YCTAaHOBAEHMS HOBBIX ITOAOXKEHUI 10 peryauposa-
HUIO BHYTPEHHeN U BHeIIHeil XMU3Hu OyAAUICKOTO AyXOBEHCTBa
DypsiTun coraacHO HOBBIM PeBOAIOIIMOHHBIM AO3YHTaM U Tpebo-
sasiM” [HAPE, ¢. 643, 4. 7, 24. 7, 11]. Cobop co3biBaacs ¢ 0400pe-
Hust LleHTpaapHOrO KOMuUTETa OypsAT-MOHT0408 BocTounon Cubupuy,
PaccMOTpeEBLILIETO MOBECTKY AHs cOOOpa U HOPMY TIPEACTABUTEAb-
CTBa OT AYXOBEHCTBAa M MUPSH U AABILIETO Ha HUX MOAOKUTEAb-
Hoe 3akatoueHue [Tam ke, 4. 4].

B nosectky aHs cobopa BXOAUAM BOMPOCH 0O OpraHusanumn
AaMCcKoro ObITa coraacHo npasuaam «Bunaum», 0 peopranmsanumu
AYXOBHOTO yIpaBAeHus, 00 yay4leHnn TUOETCKON MeAULIMHBI,
00 M3y4eHMM AaMaMy eBPOIeNCKON HayKM, O HalMOHAAU3aLK
IIPOIIOBEAOBaHIS 1 TIPENOAaBaHNs OyAANIICKOI peanrny, od usme-
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HEHMM [IpaBMA MOCBSIIEHNS B XyBapaky, 00 OTMeHe KyAbTa repe-
POXAEHLIEB M TpopuLIaTeAe.

15 OKTAAOps 1922 roAa B AljaraTckoM AallaHe COCTOAACS mep-
BBIIT AYXOBHBII Che34, Oyaa1ucTOB ABYX BypsaT-MOHroAbCKMX aBTO-
HoMHBIX 0Oaacreit ABP u PCOCP. B npoekre «Iloaoxenus ob
yIpaBAeHUM AyXOBHBIMU Aedamu Oyaauctos Cubupn», mpeaso-
JKEHHOM K PacCMOTPEHMUIO Che3Aa, B OCHOBHOM paccMaTpuBaACs
MOPsIAOK yUPEXXAEHUS OPraHOB 1IepKOBHOIO yHpaBAEHUS 1 OIpe-
AeAeHye VX KOMIIeTEHITMN.

TenaeHIIMST OIpaHNYMUTDh CaMOyHpaBAeHMe AYXOBHOM OOIIVHBI
KOHTPOA€EM CO CTOPOHBI MUPSIH, MIMeBIIasl MECTO B IPOEKTE IT0A0XKe-
HU 1917-TO TOAQ, B HOBOM ITPOEKTe 1922 I. [10Ay4MAa AaAbHeliIee
pasBuTHe. B KauecTBe BBICLIErO paclopsAMTEABHOTO OpraHa Lep-
KOBHOTO yIpaBAeHMs IIpeAAaraloch yCTaHOBUTH /yXOBHBII coBop,
KOTOpPBIN OBl IPMHMMAA BCE PelIeHMs IPOCTHIM O0ABLIMHCTBOM
TOAOCOB, a B KaueCTBe MCIIOAHUTEABHOTO — /lyXOBHBIN COBET BO I1aBe
¢ xambo-1amoit. Ha mecrax, B 4aniaHax, MCIOAHUTEABHYIO BAACTh
npejaaraaoch nepejarb gallaHCKMM COBETaM BO I4aBe C LIMpeTy-
sIMM, KOTOpEIe Obl 130Mpaanch U KOHTPOAMPOBAANUCH OOIIMM IIPY-
XOACKMM cODpaHMeM AyXOBEHCTBa ¥ MUPsIH, pOPMMPOBaBLIMMCS Ha
OCHOBE paBHOTO ITPeACTaBUTEABCTBA — [10 OAHOMY A€A€erary OT 20-TU
4eA0BeK, KaK AyXOBEHCTBa, TaK M MUPSIH.

B kauecTse peaurnosHoit opranu3anuy — cyoObeKkTa, Ha peryanu-
poBaHUe AesTeAPHOCTU KOTOPOro HallpaBA€HO 3aKOHOAATeAbCTBO, B
AAHHOM TIPOEKTe BBICTyTIaAa He caHrxa (0OI1MHA AYXOBHBIX), a “TIpu-
xoackas obmmHa.” DTo noHATHe OBIAO 3aMMCTBOBAHO 13 IIPaBO-
CAaBHOTO 00MX04a. B cocTas OOIMMHBL BXOAMAY MUPSIHE U AYXOBHO
OKapMAMBalOIllee MX CBSIIEHCTBO, T.e. II0AaBAsIOlee GOABLIMHC-
TBO B IIPUXOACKOM OOIIMHE MMeAU MUPSIHE, TI0A KOHTPOAb KOTOPBIX
(B cMAY MX PaBHOTO IIPEACTaBUTEALCTBA AYXOBEHCTBOM Ha 00ILEM
IIPUXOACKOM COOpaHMM) CTaBMAACh BCST BHY TPEHH IS KM3Hb CAHTXU.
Xambo0-2amMa 1 M PETyy O HOBOMY IOAOXKEHUIO AUIIaAMUCh AaXKe
TeX pacropsIAUTEABHBIX [IOAHOMOYMI, KOTOPbIE AaBaA0 UM I10A0-
KeHJe 1917 T., IO KOTOpPOMY Xambo0-1amMa Kak r1aBa LepKBU UMea
MpaBo M34aBaTh yKa3bl O NpaBuAax XU3HU AYXOBEHCTBA U BHYT-
PeHHeM yKAaAe MOHACTBIPel CaMOCTOSITEABHO, Y AAS A€TaAM3ALIIN
9TUX YKa30B He TpebOBaA0Ch 0A00PEHMST KOAAETMAABHBIX COBETOB.

Hogoe «Iloaoxkenue» gaBaao BO3MOXHOCTh AX000MY MUPSIHUHY
He TOABKO TpeDOBaTh OTYETa B AEATEABHOCTY AYXOBEHCTBA, CTa-
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BUTb BOIIPOC O CO3bIBE YPe3BbIUaliiHOro coOpaHus 1 repen3dbpaHun
COBETa, HO U ObITh M30paHHBIM B AALIAHCKUI COBET B KauecTBe I101-
HOIIPaBHOTO 4aeHa. PakTnueckn 6yaaniickoe AyXOBEHCTBO CTaBU-
A0Ch B TIOAOXEHUE, KOT4a ero AesATeAbHOCTh 404X Ha Oblaa peryau-
POBaThLCS He KAHOHMYECKUMH TTOA0XKEHUSIMY MOHAILIECKOIO yCTaBa
(BUHaM) U/MAU YCTAaBOB MaxasHbI M TaHTPBI (4451 T€X, KTO IIPUHU-
Maa COOTBeTCTBYIOU[ME OOETHI), HO pelleHUsIMU “aKTUBUCTOB” 13
MUPSsIH, KOTOPBIE I10 IPeA0KEeHHOMY ITPOeKTY AerkO MOIAM I10AY-
4aTh OOABLIMHCTBO B IPUXOACKMX COBEeTaX. DTUM He TOABKO pellla-
Aach aKTyaAbHasi AAsl HOBOI BAacTU IpobaemMa KOHTPOAs 3a AyXO-
BEHCTBOM, HO 1 B OOABIIION CTerleHN 0cAabAs110Ch BAMSHYE AaMCTBa
Ha MUPSIH, TOCKOABKY BO3MOXKHOCTb AyXOBEHCTBA BAUATD Ha ITPUHSI-
TH€ peLIeHUI pe3KO OrPaHNIMBAAUCE.

He nipuxoautcst coMHeBaThbCsl, 4TO UCTUHHBIMU aBTOpamu I1po-
exTa ObIAM He TOABKO (a, CKOpee, U He CTOABKO) AeATeAn OOHOB-
AEHYeCKOIO ABUKEHUsI, CKOABKO IIPeACTaBUTeAN HOBOM COBETCKOM
BAacTU. B 1104b3y 9TOrO CBIAETEABCTBYET TOT (aKT, YTO NPUHSITHIN
sckope noctaHosaenue LIVIK u CHK ot 17. 12. 1925. 3a No 221 0
npoBeaeHuu B ByppecnyGanke aekpeta 00 oTdeaeHun LIepKBU OT
roCyJapCTBa U IIKOABI OT LIepKBU IIO CYLIeCTBY pa3BUBaeT Hpea-
aoxeHust «[loaoxenus». [To aTomMy 11ocraHOBA€HUIO BCs COOCTBEH-
HOCTb CaHIX! IIepexoAuT K TOCyAapCTBY, KOTOpPOe BhIAAET ee peau-
TMO3HBIM OOLIMHAM A5 MCIIOAb30BaHMUsI, IPU YCAOBUU A0AABHOCTH
9Tux oowumH. Tak uto npunaTue «[loaoxenus» Morao paccMarpu-
BaThCsA BAACTBIO KaK IEpPBBIN IIalr B HallpaBA€HUU YCTAaHOBACHMSA
HOBBIX OTHOIIIEHMIT LIEPKBY U TOCYAapCTBa Ha NpMHIIUIIAX collMa-
AUCTUYECKOTO CTPOUTEABCTBA.

MOXXHO MpeanoAoXuUTh, 4TO CTPEMAEHMUE COBETCKOM BAACTU
OIpaHMYUTD BAMSIHYIE CTapOil LIEPKBY Ha MacChl B HEKOTOPOI CTe-
TIeH! HaXOAMAO COYYBCTBME U Yy 0OHOBAeHLeB. CTapasi LIepKoBb pac-
CMaTpuBaAach MU Kak KOHCepBaTUBHas CAa, MELIAKOLIasi HOBOMY
roCyAapCTBEHHOMY CTPOMTEABCTBY, KOTOPO€ OHU PacCUUTHIBAAU
BO3rAaBAsITh. Tak, HECKOABKO IIO3AHEe OIUCBIBAEMOro rnepuoa 2.
PUHYMHO, K TOMY BpeMeHH y>Ke ITPaKTUYeCKU ITI0AHOBAACTHBI ANK-
TaTtop Mounroanu, Oyay4uu yBAedeH nAeei CO3AaHNs «IT0CyAapCTBa
BCeX MOHT0A0B», Iucaa csoemy Apyry A. Camnuaony: “MoHroas! u
Apyrue Hapoab! LleHTpaabHOM A3UM CAMIIKOM ITPUMUTUBHBIL U U3b-
eAeHbl OyAAUIICKUM KAEPUKAAU3MOM U MAAO TOASTCS A4s1 CO3Aa-
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HIST TAKOTO TOCyAapcTBa (T.e. [IAHMOHTOABCKONM A€P>KaBbl. — ABgt.).”
[PununnO D.-A., 1994 (2), 124].

Ha cMeHy cTapoit epKoBHOJ opraHu3anuyu A04A>XHa Oblaa pu-
ATU UHasi, OOHOBAEHHas, AOMUHUpYIOIlee BAMUsIHIE B KOTOPOW
AO0AXHa OblAa UMeTh HOBasl LIEPKOBHASI M OKOAOLIEPKOBHAsSI DANTA.
BO3MOXXHOCTD LIMPOKOTO BAMSHMS MUPSIH Ha TPOLIECCEL B IIEPKBI
MMIIOHMPOBaa OOHOB/AEHIIaM TaK>Ke U [I0TOMY, 4YTO 3HaUUTEAbHYIO
UX 9acTb (IIOXaAy1, 60ABIIMHCTBO HanboAee aKTUBHBIX AesTeael),
COCTaBAsIAN UMEHHO MUPsSIHE — 6yp}ITCKI/Ie MHTEAAUTEHTBI, HCKOTO-
pble CO crienmalbHBIM BOCTOKOBEAHBIM 00pa3oBaHUEM, He BXOAS-
1€ HA KOUM 0Dpa3oM B LIEPKOBHYIO MepapXMIO U HUKaK He BOC-
NIpUHMMaeMble TPaAgUIIMOHHBIM AaMCTBOM B KauecTse “cBoux.” B
ria3ax AyXOBEHCTBa 5TO OblAM ellle OueHb MOAOABIe A10AM,' KOTO-
PBIM OTAaBaA0Ch A0AXKHOE KaK A104 M 0Opa30oBaHHBIM, HO MX IIpe-
TeH3uM Ha pedpopMUpoOBaHue OyaAM3Ma HUKOMM 0Dpa3oM He Mpu-
3HaBaAMCh OOOCHOBaHHBIMIU, XOTsI OBI TOTOMY, UTO He ITPU3HaBaAach
X KOMIETEeHTHOCTD B ITIpeAMeTe, KOTOPbIN OHM B351AUCh pepopMu-
posate. Haao MOMHITS, UTO CTaHAAPTHBIN Kypc 0OyueHuns1 6yaanii-
ckoit puaocopun Aanacs 18 AeT, U ero 3apeplieHNe IIPUMEPHO
COOTBETCTBYET I101y4eHIIO COBPEMEHHOIO BbICIIero 0Opa3oBaHLs],
U [I0Ay4YaeMblil TI0 er0 OKOHYaHUU cepTuduKaT CBUAeTeAbCTBOBaA
AUIIbL O TOM, YTO M3Yy4YeHbl OCHOBHI BepoyudeHns. To, uTo uyeaosek
OBAajeA UMY TBOPYECKM U CIIOCOOEH UX pa3BuBaTh, AOKa3bIBaAOCh
MHaue — yepe3 MpaKTUUECKyIO peaan3aluio yUeHMs B IIpoLiecce
co3eplaTeAbHO MPaKTUKM, HEPeAKO B MHOTOETHEM 3aTBOPE, 1
AEMOHCTpPaI IO SIBHBIX MTPU3HAKOB 9TOM peaansaunu (Tub. dngos
sgrub). Tak uyTo OAVDKAMIIMMU acCONMANNAMU K CA0BY “pedopma-
TOp” y 0Dpa3oBaHHOTO OyAAMCTa TOTO BpeMeH! OblAY TaKue MMeHa,
kak lI3onxasa, Atuiua, ITagmacambxasa. CoBpemMeHHIKY 0DOCHO-
BaTh CBO€ IIPUCYTCTBUE B DTOM psiay Ob110 TpyaHO. OOHOBAEHIIbI-
MUpsIHE IMEAUN aBTOPUTET CpeAn AyXOBEHCTBa 00/Aee KaK CBEeTCKUe
AnAepsl Oy psTCKOTO HApOAa, TECHO CBSI3aHHBIE C BAACTHBIMU CTPYK-
TypaMu U CaMi 3aHMMAaBIUME B pa3HOe BpeMsl rOCyAapCTBEHHbIE
TIOCTBI, TaK YTO BO3MOXKHOCTb A€TUTUMHOTIO BXOXAEHMsI B OPraHbl
LIEpPKOBHOTO YTIPaBA€HUS Ha PaBHBIX AYXOBEHCTBOM 4aBalo UM, Oe3-

|

9.-4. Punuuno craa npeacesartesem Llentpanaiikoma OypsT B 29 aer, L.
AKamcapano B 26 Bo3raasna cows «3Hams Gy psiTckoro Hapoaa», B. bapaaun
CTa/ BUAHBIM 11A€010TOM OOHOBAEHYECKOTO ABMKEHMUS B 27.
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YCAOBHO, D0AbIIINIE BO3MOXHOCTH BAVSIHUS HAa PEAUTMO3HYIO [10AN-
TUKY LePKBM.

IIpoBecTu 3asBaeHHYIO B IIpOEKTe peopraHM3aliniO LIEPKOBHOTO
YIIpaBA€HUs B IOAHOM OObeMe, OAHAKO, He y4a40Ch. 3a MPUXOAC-
KuM cobpanueMm, popMupyeMbIM U3 IpeACTaBuTeAel Ay XOBEHCTBa
U MUPsIH, OCTaBUAM (PYyHKIIMIO BHIOOpa AallaHCKOTO COBeTa 1 KOHT-
pOAs 3a €r0 AeSTeAbHOCTBIO, O4HAKO B caMOM o01eM Buje. FyHkT
e O MOAYMHEHUN AAIJaHCKO OOIIMHEI TPUXOACKOMY COOPaHMIO
n3 «[loaoxxeHns1» ObIA UIBSIT.

Kpome «IlToaoxenns», na cobope obcy>k4aacs «YcTaB BHYTpeH-
HeJl XKU3HM MOHALLeCTBYIOIUX B Oyaaniickux xuaax Cudbupn», B
KOTOPOM Per1aMeHTHPOBaACs BHY TPUMOHACTHIPCKIIT OBIT. OaH1M
U3 MpeAAOXKEeHUI poeKTa (0ry0AMKOBaHHOTO B TOM K€ HOMepe
«Isn» baraaa» oT 2 okTAOps 1922 rosa) O6b1A0: “YCTaHOBUTH
HOPSIAOK COAeprKaHMsl M XpaHEeHUsI UMYLIecTBa XMACKON KOM-
MYHBI C TAKMM pacyeToM, UTOOBI YCTaHOBAEHHBIN MOPsIAOK He
IPOTUBOCTOsA MHTEpecaM TPYAOBBIX MacC M TOCyAapCTBeHHOI
NOAUTHUKE, a TaKXKe YCTaHOBUTH TOUHBIN ITOPsIAOK IPUX0Aa U pac-
xoga. Heobxoaumo Tak>ke yCTaHOBUTb, YTOOBI BCE MMYIIECTBO
XMACKOM KOMMYHBI CUMTaA0Ch OOIIECTBeHHON COOCTBEHHOCTHIO
OypAT-MOHI0ABCKOTO HapoAa.”

Hago ckasarp, 4TO OTCTYNA€HMS OT IIpaBUA BUHaM B MOHalLIeC-
KOM OBITY 6y PATCKOTO Ay XOBEHCTBa KPUTUKOBAAYCh B IIEPBOI TPeTU
IIPOILLI/AOTO BeKa He TOABKO MpeAcTaBUTeAs MM OOHOBAEHIIEB, HO U
MX ONIIOHeHTaMu — u nocaejopareasmu /1. LlbigeHoBa, n Aaxe
HEeKOTOPBIMI “TpaAuiiMoHaAMucTaMu—koHcepsaTropamu.” [lo-suan-
MOMY, CAOKMBIINIICS OBIT Oy PATCKMX MOHACThIPel AeliCTBUTEAbHO
BO MHOTOM CAY>K1A TOPMO30M 4451 HOPMaAbHOTO pa3BUTUS peAn-
TMO3HOM JXKU3HUL.

HexoTopble noaoxkeHns1 UTUPOBAaHHBIX BbIIle TeKCTOB OTpa-
3KaroT 03a60YeHHOCTh MMEIOIIVIMY MeCTO HapyIIeHMsIMU BUHAM,
B 4aCTHOCTY BAaJeHMEeM Ha IpaBaX cOOCTBEHHOCTU ANYHBIM UMY-
IIIECTBOM CBEpX YCTAHOBAEHHBIX B YCTaBe U HapyIlleHMeM Iopsaka
pacripeAeeHns MOCTYNAOMMUX 40X0408B. OAHAKO TPAKTOBKa DTUX
BOIIPOCOB SIBASIETCS] OAHUM U3 CAMBIX CAOXKHBIX Pa3AeA0B BUHAM U
COAEPXXUT Maccy BecbMa TOHKMX MOMEHTOB, OTHOCSILI{MXCS, B 4acT-
HOCTH, K OTIPeAeAeHUIO Pa3ANunii MexXAy BAaleHVeM UMYIeCTBOM
KakK AMYHOI COBCTBEHHOCTBIO U1 AMYHBIM T101b30BaHMEM MMYIIIeC-
TBOM, NIpMHaAAeXauym obuuHe u T.0. Ilpeasaraemstii xe B 1po-
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eKTe IyTh pelLleHMs] MMYIIeCTBeHHbIX BOIIPOCOB B€CbMa IPOCT 1,
IO CyIECTBY, COCTOMT B CAeAYIOLIEM: 1) BCs ANUHAs CODCTBEHHOCTh
AYXOBEHCTBa 0DOOIIECTBASIETCS U [IEPeAaeTCsl AALIAHCKON KOMMYHe,
2) BCsl CODCTBEHHOCTh KOMMYHbI OOBsIBASETCS COOCTBEHHOCTBIO
HapoJa. DTa mporpaMmma BecbMa JaJeka OT BUHaM, B KOTOPOIl pa3-
paboTaHa BecbMa CAOXKHas cucreMa cbopa 1 pacnpeAeaeHuns Xep-
TByeMpIX OOIIJHEe CPeACTB, TIIaTeAbHO OTOBOPEHBI BONIPOCHI IT0Ab-
30BaHMs OOIIMHHBIM MMYIIECTBOM U 0e3yCA0BHO IOPULIAETCsI Kak
TSDKKMIT Tpex MpUCBOeHne MupsiHamu (“HapoaoM”) MMyIecTsa
oOwmuHeL. [IpoekT HanoMuHaeT cKopee ycTtaB KOAXO3HOM apTean,
COCTaBAEHHBIN A5 11eAeil oCcAeAyIomeit KoHPUCKauuu apTeas-
Horo umyiecTsa. COOCTBEHHO TOBOPSI, TPUHATHIE TAKOIO yCTaBa,
KOTOpBIV ObI Aaa carte blanche BaacTu Ha KOH(PUCKALNIO LIEPKOBHOTO
MMYIeCTBa, KaK 3ajada Cbe3Aa, U He CKpblBaAach ero OpraHu3aTo-
pamu. BeTpeTns ynopHoe conpoTuBaeHNe AyXOBEHCTBA MMePCIek-
TUBe He TOABKO 0DOOIIeCTBACHN S MMYINECTBa, HO 1 (aKTIUeCKOi
repejade ero roj KOHTPOAb COBeTCKOI BaacTy, A. JopXyieB HaTlloM-
Hia Cobopy 0 Tparmdeckoi cyapde apxuepees paBOCAaBHOM Lep-
KBI, MPOTUBUBLINXCA UIBATUIO LIEPKOBHBIX LIEHHOCTEN TOCyaapc-
TBOM. B pesyarraTe OypHBIX 4e0aTOB 10AOXEHME O HEMeAA€HHOM
U3BATUM COOCTBEHHOCTH OBIA0 3aMeHeHO 001eit HOpMyAUPOBKOIA,
4TO, TEM He MeHee, 4aBal0 A0CTaTOUHbIE BOZMOXHOCTH A5 KOH(PUC-
KalLIMOHHOM NPaKTUKM roCcyjapcTha.

CoBepI1eHHO OYEeBUAHO, YTO OOHOBAEHIIBI 11141 Ha KPYITHBIA KOM-
IIPOMMCC B Ha4eXAe Ha YCTOMYMBbIe OTHOIIEHMSI C COBETCKOI Baac-
TBIO, pacCUUTBIBas COXPAaHUTh KOHTPOADb Ha4 cuTyaunueir. OaHako,
KakK Terepb CTAaHOBUTCSI MI3BECTHBIM U3 CTaBLUIMX AOCTYIIHBIMM B [1OC-
AeAHVe TOAbl apXMBHBIX AOKYMEHTOB, BCSI KaMITaHus o OOHOBAe-
HMIO LepKBM Oblaa 3agyMaHa BAACThIO KaK KpyITHast IPOBOKAIV,
11e4bI0 KOTOPO¥A Ob1A0 BHI3BAaTh PACKOA B AaMCKOIT Cpeae, 0CAabUTDb
BAMSIHME LIEPKBYU B HAPOAE U, B KOHEYHOM CYeTe, IOKOHYUTD C Helt
BOOOI111e, OE30THOCUTEABHO K €€ TOAUTUUECKON A0SABHOCTIH.

Xoporuye KOHTaKkThI A. JJop>K1€Ba C COBETCKOI BAACTHIO B IIEPBbIE
TOABI [10CA€ PeBOAOLNM ObIAY BbI3BaHBI B IIEPBYIO O4epeAb Ieoro-
antnaeckumMy uHTepecamu Poccun B Tubete, 1 TOIt poabIO, KOTO-
pyi0 Jop>K1eB MOT ObI CHIIPaTh B peaan3aliiy AaHOB BAACTH, YIU-
ThIBasl €ro CBA3U C TUOETCKMM MPaBUTEABCTBOM U AMYHO Jaait
Aamoii. K 30-M rogam reonoautudeckme aMOUNNY ObBIAN OTAO-
Xenbl, 1 ¢ A. JOp>XMeBbIM MOCTENeHHO MepecTalnT cCauTaThes. Ero
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oOpallleHns1 B COBeTCKME OPraHbl C IpoTecTaMM MPOTUB MpUTeCHe-
HUJL, Bce Doaee YCUAMBAIOLIMMMUCS, OCTAIOTCS 0e3 110CAeACTBUIA.

ApyTuM, AOKTpMHAABHBIM HallpaBleHMeM pedopMUpOBaHUs
Oyaansma ObLAO CTpeMAeHNe «OYUCTUTH» €r0 OT UMEeBIIMX MEeCTO,
110 MHEHMIO OOHOBAEHIIEB, TI03AHEIINX HAaCAOHNI 1 BEPHYTHCS K
HEeKoeMy “M3HauaabHOMY” Oyaausmy, “Oyaansmy llakeamynn,” kak
€r0 Ha3bIBaAU B 3allagHbIX OOHOBAEHYECKUX KpyraX. DTOT 0y4413mM
IIPeACTaBAsAACA KakK Pra0coPpcKo-3TUYeCKOe yueHMe, aTencTudec-
KOe IO CYTU M AMIIIeHHOe KaKol-1100 00pAA0BOI COCTaBASIOLLIEN.

Maes »Ta Oblaa 3aMMCTBOBaHa YHUBEPCUTETCKM OOpa30BaHHOM
4acThI0 OOHOB/AEHYeCTBA U3 3aralAHON 0yAA010TrM4eckoii M 0KOAO-
Oyaantickoii (treocodckorii) autepaTypnl. Kpome Toro, ona xopomo
KOPPeCIIOHAMPOBaAach C TEOPeTUYECKUMM B3rAfA4aMu 4eTel Pepu-
XOB, A0BOABHO TE€CHO COTPYAHMYABLIMX C OOHOBAEHIIaMU (HaIrlpu-
mep, Eaena Pepux Harmmcasa padboty «OcHOBBI Oya4M3Ma», KOTOpas
MIO3UIIMOHMPOBaAach OOHOBAEHIIAMHU KaK M3A0XeHue 0yaAu3ma C
HOBBIX IO3MLINI). Pepuxm canTaau, 4TO B HOBOM HaCTyNaIOLIel spe,
“Dpe Bogoaesn”, 0CHOBOI YHUBEPCAABHON peAurun 0y4eT MIMeHHO
9TUKA, a MEAUTATUBHbIE TIPAKTUKHU, CTOAD XapaKTepHble 44 Oya-
AU3Ma, TIOTepsIOT CBOE 3HaueHMe. DTO yYeHMe 110Ay41.10 HaIMeHO-
BaHUe “>XKMBOM 3TUKU.”

IloaobHas mHTepripeTanus OyA4M3Ma, CYIIeCTBEHHO YIIpOIIlaB-
Ias ero, M3biMaJa 13 ero 0ara’ka He TOABKO Pa3BUTBLIC CHCTEMBI
NCUXOTPeHNHIa, HO U OoraToe ¢puaocopckoe HacaeANe, COXpaHeH-
HOe TUDeTCKMM DYAAM3MOM U BO BCeJl I10AHOTE BOCIIPOM3BeAeHHO®
B bypaTum, u ceoanaa Bcio 6yaanitckyio ¢puaocopuio K ee peAynu-
poBaHHBIM OpMaM, COAEP>KABIINMMCS B MaAUICKOM KaHOHe. DTO
HalpaBAeHue AesiTeAbHOCTY OOHOBAEHLEB IPaKTUYeCKu He A4aa10
110408B. /laMBbl CTapIIero IOKOAeHNsl, 3acTaBlIle OOHOBAEHUYECKYIO
pedopmy, ¢ KOTOPBIMU MBI Decel0BaAM Ha STy TeMy, TOBOPUAH, YTO
AaMCTBO He ObIA0 3HAKOMO C MHTepripeTanmsiMu gpuaocopun Oya-
AU3Ma, IIpeAAarapluuMucs oDHOBAEHIIaMU, U “CAeA0BaA0 MaAXbsl-
MMKe-TIpacaHTMKe, COIAacHO ydeHuIo 113oHxaBb1.”2

2 Tlo coobennio baabap-barmm. DTo eAMHCTBEHHDI HBIHE XMUBY LI AaMa
“craporo” nokoaeuus. OH eIlle 1OHOLIeN SMUIPUPOBaa BMecTe ¢ 5oAbLION
rpynmnoit aam Llyroabsckoro ganatHa B Kwurai, aabol n3dexartns “0OHOBAeHMS,”
1 3aBeplMA KAaccuueckoe obpa3zosanue B Tubere.
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Cy11ecTBeHHO MHOM 1MoAx04 K pedpopMmupoBaHuIo Oyaan3ma
Ob12 nipogemoncTpuposal /. LIpi4eHOBBIM 11 €TO I10CAeA0BaTe-
asmu. Ay6can-Canaan LlbiaeHoB poanacs B 1851 rogy B MECTHOCT!U
IlaHa, B 2-3 KuaoMeTpax ot ¢. Kioknnra B cembe aambl baaryesa
LIpigena. Kak u 60apmmHCcTBO Maabunkos, CaHAaHa OTAAaAU B XyBa-
paku B KiokmHImHCKuMi1 Aatan B 6—7 A€T, TAe OH MoAyvaeT Xopoiiee
Haya/bHOe MOHACTBhIpCcKoe oOpasosaHue. OOyueHne Ha ¢puaocodpc-
KoM ¢aKyasTeTe OH Mpoaoaxna B Tamunnckom (I'ycHOO3epckom)
AaliaHe, IAe roay4aer crernieHs raoum. Beprysmncs B KVoKMHIMH-
CKIT JallaH, OH MPOAOAXKMA 0Opa3oBaHME U BCKOPE TI0Ay4NA CTe-
reHb rab>XX1, OAHOBPEMEHHO 3aHUMasICh U3yyeHreM TaHTphl. O ero
aBTOpUTETE Cpeay Oy4ANUCTOB FTOBOPUT TO, UTO OH BOIIIEA B COCTaB BO3-
raapaseMort xambo-1amoit Holinzonom VipoaryesbiM aeaeranym Oya-
AUIICKOTO AyXOBEHCTBa, KOMaHAVpoBaHHOV B CaHKT-I letepOypr B 1894
I. A5l y9acTUsl B TOPXKeCTBax 10 cayyaio kopoHauuu Hukoaas 1L On
Ob11 BKAIOYEH Ha cay4aii Bo3mMoxxHoro B Cankr-IletepOypre ancnyra
C yUeHBIMI-BOCTOKOBegaMu. B 9TOT nepnog ¢ HuM BcTpeyaacs mpo-
(beccop A. Tlo3zaHees, KOTOPbIN, MHTEPECYSICh €T0 UACSIMU, CIUTAA €T0
pedopmaropom coBpeMeHHOTO OyaAn3Ma, “"TI0AAeP>KUBAIOILIVIM MIC-
THUYeCcKOe HallpaBJeHle Ha OCHOBE KPUTUKU >KeATOIIAIIOYHMKOB 1
IpecAeAyIOIIVIM LIeAM BOCCO3AaHMs KAaCCUYeCKOTO MHAUIICKOTO (Tiep-
BOHa4ya/AbHOIO) Oyaausma” [Apxus CoseTa 110 geaamM peAnurun..., 31j.

3aaaueri, koTopasi ctaBuaace /lybcan Canganom, 66110 He co3a-
Hue Modean Oyaan3ma, KOTOpas MOrJda Obl KOHCOAMAUPOBATb
HallMIO U COXPaHUTD ee I1epes AUIIOM MHOKY/ABTYPHOM SKCIIaHCUY,
HO oDecrieyeHne TpaHCAALIMY OYAAUICKON TpasULIMA B 3allaAHYIO
KyABTYpy. DTa 3ajada — Iepejada TPaAULMM B UHYIO KYABTYpPY
— AAas Oyaau3Ma He HOBa M C YCIIEXOM pelllalach UM paHee, IIpu
pacripoctpanenun ero B Kurae, crpanax FOro-Bocrounorn Asun,
Tubete (ecan TOBOPUTD O eTO HanboAee KPYIIHBIX alalTUpPOBaH-
HbIX popmax). Kak TakoBas1, 3agaya pacripocrpaHeHus Oyaan3ma
Ha 3anaa BrepBble 0POPMIUAACE, TIO-BUANMOMY, UMEHHO B Poccunt.
Poccust HaxoamMAach B yHIKaABHOM TI0A0XKEHUY — OHa OblAa e AUHC-
TBEHHOV CTPaHO¥ ¢ AOMUHUPOBAaHUEM 3arlagHOM KyABTYPBI, B Ipa-
HUIIaX KOTOPOJ B TeUeHue CToAeTuil Obla mpeacTaBaeH OyaAU3M B
€ro TpaAUIMOHHON dopMe.

Bricokas ajanTuBHOCTD ByAAn3Ma K HOBBIM KyABbTYpam 00yCAO0B-
AeHa TeM 0OCTOATEABLCTBOM, UTO B BTO PeAUTMO3HON TpaAUIIUY
KpuTepueMm aleKBaTHOM TPAHCASILIUU SIBASETCS He BOCIIPOM3BOAC-
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TBO €€ 3HaKOBOV (pOpMBI 1Y, TeM Doaee, He ee MHCTUTYIIMIOHA Ab-
HBIX OCODEHHOCTEN1, HO BO3MOXKHOCTh BOCIIPOM3BOACTBA COCTOSTHUS
CO3HaHUsI, ONIpeAeAeHHOTO KakK “IIpocBeTAeHne,” OCHOBHOM Xapak-
TePUCTUKOI KOTOPOTO sIBAsIeTCA Kak pa3 “Oe33HakoBoCTh.” 1 aeaan-
Hasl (pOpMa ero BeIpakeHUs — MOAYaHue (B pedn), AU YVUCTBIN AUCT
OyMmaru (B uchbme).

HarioaHeHHOCTb 3TOTO MOAYaHUs CAOBaMU OIpeAeAseTCsl 0CO-
OEeHHOCTSAMM PeLUIIMeHTa, HO He BhIPajkaeMOii UCTUHBI, U B STOM
caydae IpeANOYTUTEABHBI CA0BA (B IIMPOKOM CMBICAE) TOM KyAb-
Typbl, B KOTOPOI IIpONoBeAb 3ByUUT. DTO OOBACHIET OTHOCUTEAD-
HYIO A€TKOCTh, C KOTOpOI OyAA13M Bhipax<aa ceOsl B HOBBIX KYABTY-
pax, cosaasasi CBOM SIPKO HallMIOHaAbHbIe (POPMBI, U COXPaHsis, B TO
e BpeMsl, COOCTBEeHHYIO MA@HTUYHOCTD.?

Mcxoas 13 ckazaHHOTO, 4451 ycIiexa B Iiepejade TpaAuLUy HeoO-
XOAMMO, BO IepBbIX, 00eCIIeduTh HellPePLIBHOCTD B Iepejade Mpo-
CBETAEHHOTO COCTOSIHMS CO3HAHM, KOTOPOe AOCTUTaeTCsl MpaKkTu-
KOI AAUTeABHONM MeAuTal, BO BTOPLIX, aKTyaAU3MpoBaTh BHYTPU
TpaAuLMM MaKCMMAaAbHO IYPOKOe IPOCTPAHCTBO 3HAKOBOIO BbIpa-
KeHUs AOKTPUHBI C TeM, 4TOObI 001er4uTh MOoucK pedepeHTHBIX
AZs1 HOBOI KyABTYPBI CIIOCOOOB €€ BbIpakeHU .

A.-C. praenoBbIM Oblaa TIpeAnpuHATa MOOMAM3ALNS Teope-
TUYECKUX ¥ METOAUYECKUX PecypcoB TUOeTCKOro OyaAu3Ma c TeM,
4TOObI 1136€KaTh Y30CTU B MHTEPIIpeTaluy AOKTPUHEI, 00yCAOBAEH-
HOV paMKaMM IIKOABI reayk. Kaxxaas u3 mkoa tuberckoro Oya-
AU3Ma TipejAaraeT COOCTBEHHYIO peJakLuIio yuyeHus, ¢popMa ero
U3A0XKEHNs B HUX CKAa/AblBalach BeKaMy, alaliTUPYsCh K COLIMO-
KyABTYPHBIM, TOAUTUYECKMM U SKOHOMUYECKUM peaAusiM, B KOTO-
PBIX CYILeCTBOBaAM 5Ty MKOAbL K KoHILy 18-T0 B. TeppUTOpUaAbHbIE
¥ aAMVHUCTpaTUBHbIE C(Pepbl BAUSIHUA STUX IIKOA OKOHYATeABHO
orpeAeAnANCh U OHM CTaAu pa3BUBaTLCS, Bce Hoaee U30AUpPysCh
ApyT OT Apyra. HeraTuBHbBIM MOCA€ACTBMEM STOrO U30ASLMOHU3IMA
CTaA0 TO, YTO TI0AEMUKa 110 TEOPETUYECKMM BOIIPOCaM MeX Ay IIKO-
AaMI MPAaKTUYEeCKU COIIAa Ha HeT, a CXOAaCTUYECKUI DAEMEHT B
AOTMaTUKe CYIIeCTBEHHO BBIPOC, UTO IPUBEAO K OINpeAeAeHHOM

> B 9TOM ero kapAMHaAbHOE OTANUNE OT, HalPUMep, UCAama, B KOTOPOM Bep-
GaabHas (opma BbIpakeHUs UCTUHDI He3bibaema. Kuura (¢ 6oabiuoit Oyksor)
B HeM MpeABedHa ¥ HU OaHa OyKBa B Heil He MOXeT ObITh u3MeHeHa. Tak uTo
A0MUHUPYIOLIEiT (POPMOIT B3AUMOAECTBIS UCAaMa U APYTUMU KyAbTypamu
SIBASIAOCH MX pa3pyLlieHue.
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y30CTH B TIOATOTOBKE YUEHMKOB 1 CHUXKEHMIO TBOPYECKOIO ITOTeH-
1I1aAa IIKOA B LIeAOM. DTO XOpPOLLIO MOHNMaA0Ch BeAy MU npea-
craButeasmu mkoa. Kak peakuus Ha 910 B XIX B. B Tubere BO3-
HUKAO “BHEILIKOABHOE” TeYeHme puma.

A.-C. LIp1aeHOB pa3Bua noaoOHbI 10AX04 B bypsatun. B otan-
unte OT OOHOBAEHLIEB, CTPEMUBLLIMXCSI CBECTH CoAepKaHue Oyaan3ma
K HEKOMY (p1A0COPCKO-DTUUECKOMY AAPY, a4alITUPOBAHHOMY AAsl
BOCHIPUSATHUS IIMPOKUMU CAOSIMM BEPYIOIINX, 4YTO HEU3OEXHO
IIPUBOANAO K HEKOTOPOJ IOBEPXHOCTHOCTH, OH MOCTaBMA 3aja-
4yel MaKCuMaAbHO 3aJeliCTBOBaTh TeopermquKmﬁ " TpaKTu4dec-
K11 TIoTeHIMaA TudeTckoro Oyaansma. Vim 6b1410 cobpano Hacae-
AVie He TOABKO TeAYKIIbl, HO U APYTYX OCHOBHBIX IIIKOA: HHTMallb],
Karplombl, IIM>XKeATbl 1 cakpanel. [IIKkoaa HMHIMamNa NnpakTHUKOBa-
Aace B bypsaTtun maao, Ho B cocegneir Tyse 3Ta Tpaauuus Oblaa
AOBO/BHO IINPOKO IpeAcTaBleHa. TeopeTiuecKkoil OCHOBOI DTON
NpakTUKN ABAAETCS yueHme A3ordeH. Ero opopmaenne B Tubere
Ob140 OCYIIEeCTBAEHO M3BECTHBIM $uA0cOPOM U HOTMHOM /lOH-
gyennol (Hauor-PaHao10M), 0CTaBMBIIIMM MHOIOTOMHOE coOpaHMe
counnennit. Ero nrorosyio padorty «KapHaraHTpa BeAUKOTO y4eHus
HasbIBaeMas “3epras0 MexaHn3Ma r1yOoKOro cogep>KaHus », o0b-
€AVIHMBIIYIO YUEeHUS A30TYeHa M MaXaMyApbl, YIeHUK U CIIOABVIK-
Huk /1. C. LIsigenosa Arsan Cuanam Aopxu (4. baamaes) repesea
Ha OypsITCKMit s13bIK. B KpyT npakTuky Op10 TaK>Ke BBE4EHO YueHue
MaxaMyApsl TpaAuLnii Karbio u mked. Karbona 4o ycraHosae-
HISI TeAYKITBl KaK AOMMHMPYIOIIEl IIKOABI Obl1a 40BOABHO LINPOKO
pacripocTpaneHa B MOHroamnu, a OCHOBHas MpaKTUKa HIVKeATlbl
(uoga) npeacraBaeHa B Monroaun u By pstim u B HacTosiIIee BpeMs.
Oanako Tpaanumio yuenns tantpel XKeaopske (Xepaaxpa), mpuHa-
AAEXAIIYIO K KAacCy aHyTTapaTaHTpP U SABASIOLIYIOCS OCHOBHOM B
ILIKOA€ CaKbsIa, B TO Bpemst Ob110 HeBO3MOXKHO MOAy4nTh B Byps-
M. DTO OOBICHSETCS TeM, YTO XeBaAXpa-TaHTpa KaK I1PaBuUAO He
nepeAaBaJach B Tpaauunu reayk. Te peakue reAyKnmHIbL, KOTO-
pbie el1 3aHMMaANCh, OOBIMHO NOAYYAAV TTOCBSIIEHNE B DTy CUCTEMY
OT CaKbsICCKUX YUUTeAeH], HO KpaiiHe pelKo IepeAasaan ee B CBOEN
Tpaauuuy, modemy A0 bypsatnn oHo u He gomiao. Takoe oaoxe-
HU€ Belleil B 0OCOOeHHOCTM Obl10 XapaKTepHO A4s LIeHTPaAbHOIO
Tubera, HO Ha nepudepun reayKnMHCKOro mupa, Hanpumep, B
Kutae, aTomMy npasnay caeaosaau ne tak crporo. Arsan CuaHam
Ob1a nocaan B [lekun u noayuma Tpaauuuio XKeaopke or nekuH-
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CKOro YKaH4xka-XyTyXThl, BMeCTe ¢ OMOAMOTEKON AUTEPaTyphl
IO BTOI cuUcTeMe. DTo cobpaHyne KHUT BIAOTb A0 80-x ro4os XX B.,
KOTAa y4YeHMe IIKOABI CaKbsl cTalo 6oaee gocTynHO B Poccun yepes
IIOCPEeACTBO TUOETCKUX yauTeert, 6p110 e AMHCTBeHHOM AOCTYITHOM
AnTepatypoit no XepaaxXpa-TaHTpe B Hauleit crpaHe. Ilocssamenne
B BTy cucTeMy Ob1a0 nepedano ArsaH Cuanamom /. C. LIp1aeHOBY 1
HeBOABIIOMY KpYTy 6AMKaMIINX YUCHNKOB, YTO CTaA0 Haya/loM ee
pactipocrpanenust B Poccun. Takum o6pasom, /. C. LisiaenosbiM u
ero 1ocAe oBaTeAssMu OblAM cOOpaHbI Bee “CAMBKI” yUeHuUs TUOeT-
ckoro 6yaAu3ma, 4TO MO3BOANAO BKAIOUUTD B MPaKTUKY Hanboaee
93¢ PeKTUBHBIE METOAB! Pa3AUMYHBIX Tpasiunum 6e3 “IIKOAbHBIX”
OrpaHUYeHUN.

B o6aactu npakruueckoit peaansanun yuenus /. C. Llsigeno-
BBIM aKLEHTUPOBaAach HEOOXOAMMOCTb MHTEHCUBHOM U MPOAOA-
SKUTeABHON MOrMYeckoi NpakTuku B yeaunenuu. VMimenno 310, a
He OpraHmu3arnis MOHAIIeckoro ObITa B COOTBETCTBUM C KOAEKCOM
BUMHaU, YTO M0 MeCTO y “0OHOBAEHLIeB,” CYUTaAOCh B €T0 Tpaau-
MU TPUOPUTETHEIM.

I'locae npuesaa us Cankr-Ilerepbypra Cangan-aama peraet yinru
13 MOHACTBIPsI M TIOTPY3UTLCSA B MEAUTATUBHYIO MPaKTUKY BAAAU OT
MMPCKOI cyeThl. B 1908 roay ero nzbpaan HactosaTeaem KiKmHrnHc-
KOTO AallaHa, HO TIOCKOABKY OH He 3aX0TeA BBIXOAUTD U3 3aTBOPa, OT €T0
MIMEHU ITOYTH A0 KOHIIA 1915 ToAa 00A3aHHOCTY HACTOSITeAs! VICIIOA-
Hsa Lprpemnmaos I'suun (Teixsitn-aama). /. C. Lpigenosa He y40B-
AeTBOps1A 00pa3 XKMU3HU COBPEMEHHBIX 4alJaHOB, TaK KaK B HYX MHOTO
BpeMeHU YAeASAA0Ch aAMUHNUCTPATUBHO-XO3MCTBEHHOM AeATeAb-
HOCTU U1 eXeAHeBHOW PUTYaAbHOI CAy>X0e HO MOpoil COBCEM MaAo
MeAUTaTUBHOI NpakTuke. B Bypatun, B otanune ot TuGeta, He noay-
4YKMAYM PaCIIPOCTPAHEHMS MOHACTBIPY OTIIeABHIYECKOrO TUIIA.

/. C. LIp1aeHOB co cBoMM OAr>KaInM ydeHUKoM Arsan-CuaHa-
MOM BbILILAY 13 KVDKMHIMHCKOTO JaljaHa U BMeCTe C CBOMMU CTOPOH-
HUKaMU [IOCeAMANCH B Taiire Ha ckAoHe KyayHckoro xpeGra. JAyGcan
CaHpaH cTpeMuAcst BEpHYTb MPAKTUIECKOMY OyAAU3MY CTPOTOCTb
NpaBiA ¥ MHTEHCMBHOCTb AyXOBHOM MIPAKTUKU BPeMeH UHAUACKUX
JTOrmHOB-MaxacuaAxoB. B xxu3uu csoent canrxu /. C. ILIs1geHOB BO3-
POANA PUHIIUIIBI HETTOCPEACTBEHHOTO BeACHUSI yUuTeAeM yIeHUKa.
OH cumnTaA, YTO B MEHAIOLIMXCS YCAOBUAX KU3HM, B HACTYMAIOLIEM
XX Beke, MOHAcThIpcKast popMa yueHns OyaeT HeXKM3HEeCTIOCOOHOI,
U mepelie] K HeTPaAMLIMOHHBIM, C TOYKH 3peHNsT AOMIUHUPYIOLIeNt B
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Bypsityn 1IKOABI reayria, BuaaM MpakTUKy (Ha caMOM A€1€ COOT-
BETCTBYIOLIMM 60/ee paHHUM repuoiaM OyAAMICKON TpaAULM)
U YCTAaHOBMA BHEIIKOABbHBIE IpaBiia yCTPOMCTBA CaHIXU, KOTOPbIe
MorAyM OBl ITOMOYb YCTOSITH yYeHNIO B Oyayuiem. B cosepriareAbHOi
IIPaKTUKe B 3aTBOPE, B OKPy>KeHM cBoux yueHnkos, /lyocan CaHaaH
[1p12eH0B ipoBea 6oaee ABaA1aTh AeT. 3aTBOP OblA HapyLIEH I10 Ipy-
YIHE HayaBLIEVICs] IPa>k AaHCKOW BOJHEL. B xoH11e aBrycra 1918 roga
BAacTh B 3abarikaabe 3axBatia atamaH CeMeHOB, paHee GpBIIMIt
npeAcTaBuTeeM BpeMeHHOro npasuTeancTBa.

Takum obpasom, /. C. IIp1geHOBbIM ObIA yCTAHOBAEH UHCTUTYT
MOHAaCTbIpell “OTIIeApHI4eCcKoro” Tua, OTCY TCTBOBaBLUMI paHee B
OypsiTckoMm Oyaauame. Kpome Toro, 3HauMTeABHOE YMCAO €TI0 N0CAe-
AOBaTeAell, BbIAsl U3 AallaHOB, 3aHMaAVICh TTPAaKTUKOM BaA KpasiHbl
”B Mupy,” 4TO MO3BOAMAO B AaABHEIIIIEeM, B IEPUO/ pa3rpoMa MOHAC-
TBIPCKOI CHCTEMBI, COXPAHUTh HEe TOABKO Y4eHUe, HO U CUCTeMY ero
npakTudeckon peaansauuu. Tpaaguums /. C. I{piaeHosa Gblaa Boc-
IIpuHsTa 1 passuTa B Heobyaausme b. A. Janaapona.

B otHomenun cserckoii Baactu Aybcan CaHaaH 3aHs1A O3UINIO
MaKCMaAbHOM AUCTaHUMPOBAHHOCTH, BIIAOTD AO IIPOBO3TAAIIEHMS]
roCyAapCTBEHHOM HEe3aBUCUMOCTY TePPUTOPUIL, KOTOPBIE CYUTaAN
ceOs1 HAXOASIMMUCS TI04, €r0 AYXOBHOI OIeKkoit. DTOT war Opia
CITPOBOLIMPOBAH IONBITKAMY ITPU3bIBOB OYPAT B apMUIO, KOTOpPbIE
CTapaAych IIPOBeCTY KaXKAas 13 NpOTUBOOOPCTBYIOIINX CTOPOH.

B ¢espase 1919 1. /. C. IIp1aeHOBY Oblaa HarlpaBAeHa IVICbMeHHast
npockOa, (cocTaBaeHHas npeactasuTeasmu «Ky>KIMHIMHCKOTO Kpe-
AVITHOTO TOBapMIIIECTBa») «O MPUHATUM HaceAEHMs! 10/ CBOe ITOK-
POBUTEALCTBO U 3aIllUTY». B Mae 1919 roga 6p110 mpoBeaeHO Yupe-
AuTeabHOe coOpaHMe, Ha KOTOPOM ObIA0 OODLABAEHO O CO3AaHUM
TEOKpaTU4eCKOro roCyAapCcTra, ero “xaHom-aamol” Obia OObsBAEH
Cangan Ip1aenoB; Tak>ke Op1AM M30paHb! A0AKHOCTHBIE AnLa. B roc-
TaHOBAEHUM YYPeAUTEABHOTO COOpaHms roBopuaocs: “B cuay aan-
HBIM HaM IIpaB CBOOOABI MbI TIOCTAHOBUAY OCTaBUTb BAACTh YIIpaB-
AEHVsI HAPOAHOM AyMbl, aliMa4yHbIX YIIPaB, XOLIYHOB ¥ COMOHOB,
AEVICTBUSI KOTOPBIX HAIlpaBA€Hbl B OCOOEHHOCTI K BOEHHOI 1[eAl,
COBEPIIEHHO IPOTUBHOM 1 IPUTECHUTEABHON AA51 HALLIETO PeATH-
O3HOTO U IPa’KAAHCKOTrO CO3HAHMs! U BOWTY BO BAACTh BCEMOTYILIETO
Aapma-Panspin-xana” [HAPB, P-1746, on. 1, No 27, 4. 37].

Teoxpartb! oTKa3aavch NOAUMHATHECS BypHapayMe, 66110 06 bsIBAEHO
O AMKBMAALVY COMOHHBIX M XOLIYHHBIX YITPABAHNIL. YupeauTeApHOe
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coOpaHMe [MOCTaHOBUAO IMEHOBATh BIIpeAb COMOHBI “TOCXOHamMu”, a
XOITIyHBI — “Basaragamu.” OTcioaa 5TO ABVUDKEHNE HepeAKO Ha3blBaOT
“Baaararckum apyxeHneM.” B Teokpariueckoe rocy4apcTBo BOIIAN
O4MHHaANaTh Oaaararckux obects: KogyHckoe, UeacaHarickoe,
Kroxunra-roasckoe, Yaan-bypracanckoe, Llarannopckoe, Capanryesc-
koe, Opoa-roasckoe, Morcoxonckoe, Yecano-roasckoe, Exs-byaakc-
xoe, Kyabxmconckoe. B rieaom Tepputopusi rocyaapcTsa 3aHMMaAa
aoaunsl Yecana, Koayna, KyokuHry, yacts TeppuTopuii HelHeII-
HUX XoprHCcKoro 1 EpaBHMHCKOTO paitoHOB. XapaKTepHOU OcOOeH-
HOCTBIO BTOTO TOCYyAapCTBa OBIAO IIOAHOE OTCYTCTBUE KaKUX-A1OO0
HOAMLIEVICKMX U BOEHHBIX crA. MecTtoHaxoxaeHue keapu CaHgaHa
LIp1peHOBa Ob110 OOBIBACHO CTOANIIEN TEOKPAaTUIEeCKOIro rocyapc-
TBa 1104, Ha3BaHueM “Coemr-kyc.”

Aunaepsl bypHapayMsl, He cyMeB AMKBUAVPOBaTh TEOKpaTudec-
KOe ABVDKEHMe MUPHBIM IIyTeM, cAelalu BTO pyKaMM aTaMaHa
CemeHoBa, HaIlpaBUBIIIEIO OTpPsl4 Ka3aKoOB BO I1aBe C HadaAbHVIKOM
BepxneyauHckoro rapuusona noakosHukoM Koposun-ITnoTpos-
ckuM B cTaBky TeokpaTos. /. C. 1IpI4eHOB 1 40AXHOCTHBIE AUIIA
ObLAM apeCcTOBaHbI 1 OTIIPaBAeHBI B BEPXHEYAMHCKYIO TIOpbMY.*

Kak cripaBeaanso otmeuaer 3. Y. Jdapubasapon, “dakTsl cBue-
TEABCTBYIOT, YTO TEOKpaTU4YeCKOe ABVDKEHMe, IIpecaedyst 6aaropoa-
HYIO 1IeAb — 3aIIUTy HapOA4a, CI1ac0 MHOTO JKM3HEN U CyMeAo 3ally-
TUTh HaceAeHue, XOTsl M BpeMEeHHO, OT Hacuaus rpabexeit. D1o
ABJDKEHIUE IPOAOAXKAAOCh U I0cAe madeHus pesxkuma CemeHOBa,
ripu CoseTax, BI1AOTH A0 1926 roga. OHO TO yTHXaA0, TO yCUAUBAAOCD.
Ono 3aiminas0 HaceseHye OT Teppopa, CHavala ot 0eaoro, 3aTem OT
kpacHoro” [Japmbazapon 3. Y. 1998, 100-101].

BpemenHbIT XapaKkTep TeOKpaTUYeckoro rocyAapcTba XOPOILIO TIOHM-
MaACsl ero AMAepaMy, OAHAKO ero CyIecTBOBaHMe, ITYCTh Ha OTHOCU-
TeABHO KOPOTKMUIA CPOK, CIIacA0 €ro “IogAaHHbIX” OT BTATVMBAHMUS B
MEXA0yCcOOHYTO OpaToyOuiicTBeHHy10 BoiHy. Kpome Toro (1 910, MoXkeT

* TMocaeannit pa3, 20 suBapst 1922 roaa, Cangan LlpiaeHoB Obia apecToBaH yxe
npeACTaBuTeAsIMM COBETCKOI BaacTi. B opaepe Ha ero apecT ropopuaocs, 4To
Cangan LlpiaeHos nposkupaeT B MectHOCTU Cyapx® XOPUHCKOTO aifiMaka 1 Ma-
Tepuaaamm CAeACTBUS M30DAMYEH KaK T1aBa U PyKOBOAUTEAb TEOKPaTU4eCKo-
ro rocyaapcrsa. Ero o6s1uHMAM B BeA@HUM KOHTPPEBOAIOLIMOHHOIA, aHTUCOBETC-
KO¥i npornaranAsl. YeThipe Mecsia coaep>xaan ero B BepxHeyannckoit TiopbMme,
3atem uepe3 VpkyTck nepenpasuan B Hoponukoaaesckyio (Hosocubupckyio)
TIOPbMY.
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OBITH, He MEHee Ba>KHO), er0 CO3AaHle, OCBALLIEHHOe aBTOPUTETOM Ayo-
can CangaHa, IMe/0 3HaKOBbIiT XxapakTep. OHO 334310 B CO3HAHMM €r0
IIpUBEPYKeHIIEB HOPMY OTHOLLIEHVIS K HelTpaBeAHON BAACTU — He coyJac-
TBOBaTh B €€ Ae]ax, U BTO AaBaA0 CUABI K AyXOBHOMY COITPOTMBAEHVIO
B [10CAeAyTOIIIe ToAbL. JyMaeTcs, He CAyyYaliHO MMEHHO B TeX parioHax
Bypsitin, KoTopbie OblAM OXBaYeHBI STUM ABVKeHVEM, OyAAU3M CTaa
BO3POXAAThCSl paHbllle M MHTeHCUBHee.

Kaxap1it 13 pacCMOTpeHHBIX 34€Ch IPOEKTOB POCCUIICKOTO
HeoOyaAM3Ma JIMe/A CBOM PEe3OHBI, CBOMX TPUBEPXKEHIIEB 11 MCTOPMS
00O0MX ellle He 3aKOHUEHa — OHY UMEIOT CBOe ITPOAO0/I>KeHMe (1Aeli-
HOe J1 OpPraHM3aliMOHHOE) B COBPEMEHHBIX OyaAUIICKMX OOIIMHAX.
OueHnBas Ux BAMSHUE Ha II0CAeAYIOLIME TTPOLECCHl BO3POXKACHIT
OyaayuaMa Mocae ero MouTy MOAHOTO pa3rpoMa B KOHIlE TPUALia-
TBIX TOAOB, MOXKHO OTMETUTB, UTO nden A. Jop>kuesa B 001bOI CTe-
MIeHN OIIpeAeANAN XapaKTep OpPraHM3alliyi MOHACTBIPCKOM SKU3HU
B [IOCA€BOEHHbIE TOABI, TI0cAe 0DOpasosaHust LleHTpaabHOrO Ayxos-
Horo ynipasaeHus 6yaaucros (LLAYD). Ycras 9T011 Opranmsanmm Bo
MHOTMIX 4epTax C/AeA0BaA MOAOKEHUM, BhIABUTaBIImMcs A. Jop-
>kmeBbIM. OnbIT nocaegopareaeii /1. C. LlpraeHoBa o opraHM3alnu
OOIIMHBI co3epliaTeAeil OKa3aAcsl BOCTpeOOBaHHBIM B IPaKTHUKe
AXxapMa-11eHTPOB, OPTaHMU3YIOILIVX CBOIO AeATeABHOCTb BOKPYT TaH-
Tputickoro Yuuteas. Ilepsas Takas obmiyHa B Poccun B 11ocaeBoeH-
HbIe TOABI 0Opa3oBadach MMeHHO BOKpyT yueHnka /1. C. LIsraenosa
-b. 4. Aanaapona.
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About Two Directions of the Development of the
Renewal Movement of Russian Buddhism

Sergey Nesterkin

Abstract

In the early 20" century, part of the Buddhist Sangha began a pro-
cess of revising its form of organization as well as its theoretical
and practical heritage. Two fundamentally different movements
existed in that sphere. They had different tasks and quite differ-
ent approaches to solving those tasks. On the one hand, the activi-
ties of such Buryat enlightenment scholars as B. Baradin, Ts. Jam-
sarano, as well as representatives of the clergy such as A. Dorjiev,
Ch. Iroltuyev, Ganjurova-Gegen, were part of the renewal proc-
esses in Buddhism that took place in many countries where it was
spread. The renewal process was a reaction against the ideologi-
cal and economic expansion of the colonialist countries, and was
designed to develop the ideological basis for the preservation of the
national identity of the colonized nations. On the other hand, Lub-
san Sandan Tsydenov and his followers had quite a different task:
to reform Buddhism in order to enable it to develop in a new social
and cultural environment — in the Western culture of Russia. Their
task was not so much to preserve national identity as to develop
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the Buddhist tradition in a new cultural environment, which also
indirectly solved the question of identity.



A History of Buddhist Translations into
Western Languages (up to the beginning
of the 19" century)

RI1CARDO SASAKI

The confusions which occupy us arise
when language is like an idling engine,
not when it is doing work.

Ludwig Wittgenstein

India has many languages, reflecting its own cultural diversity.
Despite the fact that Sanskrit is the most widely known of these,
many others are largely used for literary transference from the
world of ideas to the medium of writing. Pali is one of these lan-
guages, which is especially connected with the transmission of
what the followers of the Buddha - the central spiritual personal-
ity of India in the sixth century BCE - thought, lived and wished
to preserve of their experiences. Though history has recorded con-
tacts between India and the Western world — Greece, Rome and
Egypt — for centuries (Plinius in 1 CE already complained about the
amount of gold being spent on imports from India), it was only in
the last 150 years that problems with the translation of texts from
India came to be an important matter of concern in the West.

The Pali Language

Pali belongs to what modern philology refers to as the Middle Indo-
Aryan group, a collection of languages known in Indian tradition
as Prakrit (prakrt). The Prakrit languages were used by the popula-
tion of North India from approximately 500 BCE to 500 CE and are
supposed to have come from a common ancestor of Sanskrit, which
existed in around the second millennium BCE. The most ancient
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survivor is the Vedic or Vedic Sanskrit, the language in which the
holy scriptures of the Hindus, the Vedas, was written. Later, the
great grammarian Panini (4 century BCE) wrote the basis of the
correct way of speaking and writing Sanskrit to be used by all
educated people. As described by Panini, this is known as Classic
Sanskrit, the medium in which some of the most important liter-
ary works (kdvya) were written. An irregular form of this, known
as Epic Sanskrit, was used to convey some of the great epics, such
as the renowned Mahabharata.

Meanwhile, the language of the general population has diverged
from the mainly educated (brabmanical) Sanskrit that existed before
the 9™ century BCE, spreading into a variety of languages that
developed until our days. Warder (1989: 3) recognizes that by the
2™ millennium there were three main dialects: “Vedic in the North-
West, the predecessor of Sanskrit in the centre, and the ancestor of
Magadhi in the East.” Magadhi was a form of Prakrit predominant
in the kingdom of Magadha, one of the largest and most influen-
tial empires of India from the 5" to the 2" centuries BCE, roughly
equivalent in area to what is today Bihar State. Almost nothing sur-
vived of the Magadhi language, but Buddhists in Sri Lanka tradi-
tionally believe that the Buddha most certainly spoke in Magadhi,
and that the Pali texts that are now extant are, in truth, the orig-
inal Magadhi. Pali, in fact, simply means “text”, and is an abbre-
viation of pali-bhasa, i.e., the “language (bhasa) of the texts (pali).”
These were transmitted to the people of Sri Lanka by monks com-
ing from North India, so they were called the “language of the
texts.” The Theravada School, the Order of monks responsible
for this transmission, believes that Canonical scriptures were in
Paisaci, a form of Prakrit, so it infers that Pali is Paisaci, and this
is a form of Magadhy, taken in a broad sense as the language spo-
ken in the entire region. Warder (p. 5) argues that “since according
to the grammatical writers there were eleven different varieties of
‘Paisaci,” Pali may well be one of these.”

The Communication of Buddhist Texts

Pali is only one of the languages used by Buddhists to communicate
their scriptures. Throughout the centuries, Buddhist scholars have
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striven to achieve a standard of precision and comprehensiveness
in their translations of the ideas inherited from the Buddha to the
next generation, in the hope that a religious and metaphysical doc-
trine they had confidence in might be translated faithfully to com-
ing generations. In doing so, they made an immense to the estab-
lishment of a bridge between East and West, fostering the spread of
culture, science and art, as recommended by article 6 of the bylaws
of FIT (International Federation of Translators), which read: it is its
responsibility to “assist in the spread of culture throughout the
world” (Deslile & Woodsworth 1995: xiii).

The setting up of guiding principles for the communication of
the Buddhist message began with the Buddha himself, the Indian
sage who claimed to have found the Truth in the sixth century
BCE. After the conversion of his first sixty disciples, the Buddha
said:

“Go forth, O Bhikkhus, for the good of the many, for the happiness

of the many, out of compassion for the world, for the good, benefit,

and happiness of gods and men. Let not two go by one way. Preach,

O Bhikkhus, the Dhamma, excellent in the beginning, excellent in the

middle, excellent in the end, both in the spirit and in the letter. Proclaim

the holy life, altogether perfect and pure. There are beings with little
dust in their eyes, who, on hearing the Dhamma, will fall away. There
will be those who understand the Dhamma. I, too, O Bhikkhus, will go
to Uruvela in Senanigama, in order to preach the Dhamma. Hoist the
flag to the Sage. Preach the sublime Dhamma. Work for the good of oth-
ers, you who have done your duties.” (Narada, n/d: 61)

In opposition to the Hindu-Brahmana tradition that postulated
strictness in maintaining Sanskrit as the language to be used in
transmitting the sacred texts, the Buddha himself has urged his
disciples to transmit the Dhamma in the local language of the peo-
ple:
“Two monks of fine cultivated language and fine eloquent speech came
to the Buddha and said: ‘Lord, here monks of various names, clan-
names, races [or castes] and families are corrupting the Buddha’s words
by repeating them in their own dialects. Let us put them into Vedic
(chandaso aropema).” The Lord rebuked them: ‘Deluded men! How can
you say this? This will not lead to the conversion of the unconverted"...
And he delivered a sermon and commanded all the monks: “You are
not to put the Buddha'’s words into Vedic. Whosoever does so shall
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be guilty of an offence. I authorise you, monks, to learn the Buddha's
words each in his own dialect (sakkaya niruttya).” (Edgerton 1954: 5)

Those sayings opened the doors to missionary work that involved
thousands of translators working in tens of different countries
throughout history, making them, as Alexander Pushkin rightly
said, “the mailman of human civilization.” Communication of
the teaching (called Dhamma in the Pali language) spread in the
many vernaculars throughout ancient India - Pali and Hybrid San-
skrit being the best known of these that survived in written form
- finally crossing the borders of its motherland. The oral teach-
ings transmitted mainly by the Sarvastivada, Mahasamghika
and Sautrantika Schools were translated into Central Asian lan-
guages', which were in turn gradually translated into Chinese by
some of the most eminent translators of Asian history, for instance
Kumarajiva, Faxian and Xuanzang. Those books were translated
from Chinese into Korean, Japanese, Vietnamese and other minor
languages. On the other hand, and parallel to this transmission,
the oral teaching transmitted by the Theravada, originally in the
Magadhi dialect, arrived in Sri Lanka and began to be transmit-
ted in Singhalese. Centuries later (in around the 5% century CE),
the great scholar and linguist Buddhaghosa (Law 1976) once again
translated all of the scriptures and commentaries that accompany
them, not into Magadhi, but to the close dialect called Pali, and
they have been transmitted in this language since them, and were
later translated into Thai, Burmese, Cambodian and Lao.

Communication of the texts in the West

European knowledge of Buddhism dates back to at least the 4™
century BCE, when Alexander tried to invade India in 326-323
BCE (Reese 1914). Megasthenes visited Pataliputra as the Emper-
or’s envoy in 300 BCE (Timmer 1930), and though his writings have
not been preserved, they survived in the works of many Greek
and Latin authors that quote them. Dion Chrysostomos (deceased
in 117 CE) mentions that his audience included Bactrians, Scythi-
ans and some Indians (Ad Alexandrinos 32, 40). In 200 CE, Clement

' Like Uighur, Khotanese, Tokharian and Kuchean (Cf. Mizuno 1982: 42)
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of Alexandria mentions in his Stromateis the Indians that follow
the precepts of the Boutta and revere him like a god (Strom. I. 15.71.
Quoted in Timmer 1930, 84-6). Eusebius (H. Eccl. 5,10) who lived
between 263 and 339, says that the master of Clement, Pantainos,
has traveled to India.

J. Filliozat (Les Echanges de I'Inde et d’Empire Romain aux Pre-
miers Siecles de I'Ere Chretienne. — Revue Historique, 201, 1949, 1—
29) quote many contacts between Sri Lanka and South India with
Alexandria and Rome in the first centuries of the Christian Era.
Henri de Lubac (1952: 13-16) and the Critical Pali Dictionary (vol.
I. Copenhagen: 1924—48) believed that Alexandria was mentioned
in the Pali texts. The city of Alasandra appears four times in the
Milindapanha, twice in the Mahdniddesa and once in the Mahavamsa
(XXIX39)

Hieronymus (+/- 347-419) in Hier.Adv.lov. 1,42, says that the Bud-
dha would have been born from one of the sides of a virgin: “Tra-
ditur quod Buddham, principem dogmatis eorum e latere suo virgo gen-
erdrit”

Perhaps the first entrance of more substantial Buddhist material
in Europe was due to a misunderstanding that made the story of
the life of the Buddha become transmitted (in the 11™ century) as
the story of two Christian Saints who lived in India (Lang 1957).
By the 11™ century it had become in Europe a story of the Buddha
in the form of the legend of Barlaam and Josaphat, two supposed
Christian Saints born in India. It was only in the last century that
we came to know that this was a story made up from the legend
of the Buddha. Josaphat (derived from Bodhisatta or Bodhisattva
— the word used to refer to Siddhattha Gotama before he became
the Buddha) was the son of an Indian king, who in order to avoid
his son being converted to Christianity, kept him tied to his quar-
ters. Josaphat was able, nonetheless, to run away from the palace
and meet the ascetic Barlaam (who was probably from Bhagavant,
an epithet of the Buddha), becoming a Christian and abandoning
the real throne. The Penguin Dictionary of Saints (1965: 58) states that
the Greek version of this legend is attributed to St. John of Damas-
cus, though it has been questioned and probably the original, later
translated into many European languages, was an Arabic version.
There are versions of the legend of Barlaam and Josaphat in Greek,
Latin, French, German, Italian, Provengal, Romanian, Dutch and
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Scandinavian, having circulated throughout Europe. The first to
notice the similarities between them was an unknown editor of
Marco Polo’s work. A Portuguese writer, Diogo de Couto, also noted
the similarities in 1612 (Lang 1957; his book contains a translation
of the legend). The first version of Barlaam and Josaphat, as stated
above, was probably written in the g™ or 10" century, adapted from
an Arabic text. It is believed that a Book of the Buddha, a Book of
Balauhar and Budhasaf and a Book of Budhasaf by Himself, were trans-
lated from Pehlevi to Arabic around the end of the 8" century, and
in 1888 the Arabic text was published in Bombay and translated
into Russian by V. R. Rosen (ITosecmu o Bapaame u Mocage. Mocksa-
/lenuHrpag, 1947). Lang attributed the story to the Manichaeans of
Central Asia. The Georgian (Christian) version of the legend was
translated into Greek in around 1000, and from Greek into Latin
in 1048. The Georgian manuscripts were only recently discovered.
We cannot, however, consider it to be the first story of the Buddha,
as the Europeans by then believed it was Christian.

In the 13" century, Pope Innocent IV sent Franciscans and
Dominicans to meet with the Khan of the Mongols, and in 1254 the
Franciscan Father Willem van Ruysbroeck from Flanders, spent six
months in Karakorum (Itinerarium, Sinica Franciscana, I, 230).

Marco Polo (who was in China between 1275 and 1291) and
many Christian missionaries brought sparse information about
Buddhism; it was, however, crowded with fantasies and exoticism
that only helped to form the idea of the “mysterious and fantastic
East” in the Western mind.

The Pope Nicholas IV had sent the Father John de Monte Cor-
vino (1247-1328) to the Mongols, with whom he lived for many
years (1294-1307). In the same year, the Franciscan Father Odoric
de Pordenone was sent to Peking. The last contact with the Khan
was made in 1339, when John Marignolli was sent by the Pope Ben-
edict XII (Rachewittz 1971).

Vasco da Gama arrived in India in 1497-8 and opened new con-
tacts with the East that would last throughout the following cen-
turies. Many missionaries were sent to China, Japan, Sri Lanka,
Siam (Thailand) and Indochina during the 16" and 17™" centuries,
for instance the Portuguese Jesuit Antonio de Andrade (1580-1634),
who was the first missionary in Tibet. He arrived there in 1624 and
two years later, in Lisbon, a description of his trip was published,
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called the Novo Descobrimento do gram Cathayo ou Reinos de Tibet pello
Padre Antonio de Andrade da Campanhia de Jesu, Portuguez, no anno
de 1626 (Pereira 1921). Due to their uncivilized methods of dealing
with local cultures, the missionaries did not, however, have any
success in Tibet, and were soon sent away in the following years.

It was not until 1691 that the first Buddhist text appeared in
translation, and this was done by Simon De La Loubere. In 1687
he was sent by Louis XIV to Siam (present Thailand) on the third
French mission, and there, due to his collection of data, he pro-
posed the hypothesis that the Chinese had imported their religion
from the people of Siam, who in turn had imported it from Sri
Lanka. In a letter to the king, Simon de la Loubere said, based on a
book written in Bali (i.e., Pali), that the people of Siam worshipped
a “Sommona-Codom” (i. e, Samana Gotama). In 1691 he published
a Description du Royame de Siam, in which he gives a version of the
life of a cousin of the Buddha, Devadatta (La Vie de Thevedat, Le Frere
de Sommona-Codom, Traduit du Bali) and a translation of fragments
of the monastic code of discipline (the Patimokkha). Soon thereafter,
in 1697 the Jesuit Louis de Comte wrote: “All the Indies have been
poisoned with his pernicious doctrine.”

In the 18" century new missions were launched by Christians
in Tibet. Francesco Orazio Della Penna (1680-1745) lived in Tibet
between 1716 and 1732, learning Tibetan and compiling a dic-
tionary of 35,000 words. He also translated Tibetan works, among
them the Lam rim chen mo by Tsongkhapa and the Pratimoksasiitra.
The Jesuit Ippolito Desideri (1684-1733) also stayed in Tibet for five
years (1716—-1721), studying at monasteries, learning Tibetan and
making translations, thereby reaching a remarkable understand-
ing of Tibetan religion (Petech 1952-53).

In 1776 the first Pali text was published in Europe after the
extracts of Simon De La Loubere, the Kammavaca, a manual for the
ordination of monks, translated by Father Maria Percoto and kept
at the Library of the Propagation of the Faith. In 1802 it was transferred
to the Vatican Library.

The Father Vicente Sangermano (1758-1819) also made some
Latin translations of Burmese texts published in English by Fran-
cis Buchanan-Hamilton (1762-1829) in the Asiatik Researches of 1799
under the title of On the Religion and Literature of the Burmans. In his
introduction, Buchanan-Hamilton writes: “Annihilation is a very
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inaccurate term. Nieban implies being exempted from all of the
miseries incident to humanity, but by no means annihilation.” How
good it would have been if later Western writers on Buddhism had
read this article before defining Nirvana as the extinction of the
individual.

In 1788 William Chambers wrote to the Asiatik Researches, based
in the data collected by De La Loubere and Robert Knox (in his
book An Historical Relation of Ceylone of 1681), that the Ceylonese
had a great idol called “Buddhou” that could likely be the same
“Sommona-Codom” of the Siamese. Chambers also reveals for the
first time the linguistic similarities between Pali and Sanskrit.

Thirteen years later, in 1801, M. Joinville would say: “It has been
justly observed that the Samonocodum of the people of Siam is
the same as the Boudhou of the Singhalese” and in the same years
Mahony added: “Gautemeh Bhoodha is acknowledged by the Sing-
halais, to be the same holy character referred to by the Siamese as
Sommonokodom and Bootisat.”

Those conclusions will be repeated in the 1802 edition of the
English Encyclopedia, the 1810 and 1817 editions of the Britannic Ency-
clopaedia and the 1829 edition of the London Encyclopaedia. Under
the heading BUDUN one reads: “One of the Ceylonese gods, who
is fabled to have arrived at supremacy after successive transmigra-
tions from the lowest state of an insect, through the various spe-
cies of living animals. There are three deities of this name, each of
whom is said to reign till a bird shall have removed a hill of sand
half a mile high and six miles round, by carrying off a single grain
once in 1,000 years.” ‘How confusing!,” we may say, looking at this
almost two centuries later.

In 1815 Abel Remusat (1788-1832), becomes the first Chinese pro-
fessor at the College de France, translating the Fo-kuo-chi (Foguoji)
by Fa-hsien (Faxian) (published in 1836). Stanislas Julien (1797-1873),
his successor, would translate the life of Hsiian-tsang (Xuanzang)
in 1853 and his His-yii-chi (Xiyuji) in 1858. The first book on Bud-
dhism to appear in Europe, Recherches sur Buddhou by Michel Jean
Francgois Ozeray, is published in Paris in 1817.

Interest in the Pali language and the Buddhist texts has only
grown since then, attracting a number of gifted scholars in the dif-
ficult and innovative task of translating Eastern texts into European
languages. As one of these translators has said: “The pitfalls that
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await anyone translating from another European language into his
own native English are familiar enough: there is no need for him
to fall into them. But when he ventures upon rendering an Orien-
tal language, he will often have to be his own guide.” (Nanamoli
in Buddhaghosa 1979: xxxii)

One very influential man in the early history of Buddhism in the
West was German philosopher Arthur Schopenhaeur (1788-1860).
The first mention in his work appears in The World as Will and Rep-
resentation of 1819, some of whose ideas may have come from Indian
sources extant in German. In 1844 he had already read many books
and would write in the 2" edition: “If [ wished to take the results
of my philosophy as the standard of truth, I should have to concede
to Buddhism pre-eminence over the others. In any case, it must be
a pleasure to me to see my doctrine in such close agreement with
a religion that the majority of men on earth hold as their own, for
this numbers far more followers than any other. And this agree-
ment must be yet the more pleasing to me, inasmuch as in my phi-
losophizing I have certainly not been under its influence.”

In around 1820, Europeans were beginning to realize that the
religion that had been started by the Buddha dominated all of Indo-
china, Sri Lanka, China, Siberia and Japan, in addition to many
islands in the Indian archipelago, and many became afraid with
its possible number of adherents and its possible threat to Christi-
anity. A fantastic conception of Buddhism begins with the search
for discovering what really was the religion named “Buddhism.”
The first English Orientalists in India did little to help towards
better knowledge of B. Due to their exclusive contact with Hindu
“experts” and their preconceptions towards Buddhism, they cre-
ated a false image for the Western public. It is noteworthy that Bud-
dhism had already been free of the Indian philosophical scenery
for over 7700 years.

By this time, many fantasies appeared in the West. William Jones
was the first academic in the English-speaking world to divulge
the possible connection between Buddhism and Egypt. His thesis,
based on an “analysis” of the Ethiopian characteristics of Buddhist
iconography, was that Buddhism was a heresy that arrived in India
from Egypt. In 1820 and 1830 many articles appeared that suggest-
ing the African origin of Buddhism, while at the same time many
started postulating its origin among the Tartars. In this way, Horace
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Wilson suggests in the Calcutta Review of 1845 that a colony in Sacae
or Scythe would have established itself in India and brought faith
in the Buddha to the region. Later, the converted scholars would
have brought Buddhism back to Central Asia. Around the end of
the 1840s, however, the dispute was over, and the archaeological
and textual data already indicated with certainty the Indian origin
of the Buddha and his teachings.

In 1821, Rasmus Kristian Rask (1787-1832), a Danish linguist, vis-
ited Sri Lanka, becoming the first Western scholar to study Pali and
collecting many manuscripts in Pali and Singhalese, thereby mak-
ing Copenhagen one of the most important centres for the study of
the Pali language in Europe.

It was only in 1824 that the first Pali Grammar was written by
Wesleyan missionary Benjamin Clough. He completed the work
of W. Tolfrey, publishing it in Colombo (Sri Lanka), although there
was no reverberation from the European world.

In 1825 the first biography of the Buddha was published in the
Asiatic Journal by Russian scholar Issak Jacob Schmidt (1779-1847)
of St. Petersburg. Schmidt had lived among the Kalmyks, a people
who inhabited the area around the Volga and the Danube (Don),
between 1804 and 1806, launching Mongol and Tibetan studies in
Russia.

Another Eastern European who was very active at this time was
Alexander Csoma De Kor6s (1784-1842), who published an analysis
of the Tibetan Kanjur and Tanjur. The life of Csoma de Koros is note-
worthy. Hungarian by birth, he left his home in 1819 and walked by
foot with a crook in his hand, a sac in the back and 200 florins in
the pocket, heading East in search of the original home of his race,
also studying Buddhism. The turning point in his life happened
when he was in India and met English explorer and British govern-
ment agent Moorcroft, who saw De K6ros as a man of great mental
power, will and disposition. The British government needed such
a man to enter Tibet and study the language. De K6ros accepted
and left for Ladakh, where he compiled a grammar and dictionary.
These first Tibetan works were published in 1834, and due to them
De Koros achieved recognition and was invited to belong to many
of the societies of the time. His work would later serve as the basis
for Helena P. Blavatsky to write her imaginative work, The Secret
Doctrine. Falsely claiming to have gone to Tibet, H. P. B. only pla-
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giarized earlier works (Sasaki, 1995). De Koros died in Darjeeling
in 1842, and was even “canonized” in Japan as a “bodhisattva” in
recognition for having “opened the heart of the Western world to
the understanding of Buddhism.”

At this time, George Turnour (1799-1843) realizing the impor-
tance of the Mahavamsa, a book of historical chronicles of Ceylon
(Sri Lanka), dedicated ten years of his life to studied this, and pub-
lished its first thirty-eight chapters in Sri Lanka. T. W. Rhys Davids
would say later on that its importance was so great that it was the
“the foundation of all Pali scholarship.” Unhappily, it had no reper-
cussion in Europe. Having learned Pali from a Buddhist monk in
Ratnapura, his translation of the Mahdvamsa greatly stimulated
interest in the ruins of ancient cities that culminated in the foun-
dation of the Ceylon Archaeological Department. He died in 1843.

The above was a brief synthesis of the translation work done
until the 1840s in Europe. Much more was done in the following
decades. Allin all, the pioneers had to face great obstacles. Cultural
differences, new unmapped languages, their own prejudices and
the lack of extensive historical data all added to the difficulties that
lay in the texts themselves. It was a fascinating period, with excit-
ing discoveries but also misleading interpretations.

The translators that came after this time already had a path to
follow, but in their noble task of transmitting Eastern ideas to the
Western public, they now had to be especially careful, as new chal-
lenges as well as old mistakes awaited them.

As we commemorate the 7o birthday of Dr. Linnart Mall, it is only
appropriate to pay tribute to the long line of translators to which Dr.
Mall has justly added his name through his untiring work as lecturer,
writer and translator of Buddhist and Eastern texts. We can only hope
that Dr. Linnart Mall may continue to produce many more works of fine
scholarship.
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Religion as Umbrella, Religion as Path:
A Buddhist Perspective on Death Denial
and Life Transformation

Davip R. Loy

“The process of transmission of religious tradition is potentially
the most confining among human institutions, creating for some
a kind of cultural prison, or the most liberating because religious
commitment permits the individual to stand within a tradition that
calls into question all traditions, including ultimately aspects of
itself.” (Raymond B. Williams, “So, What Are We Professing Here?”
— CSSR Bulletin. Vol. 29, no. 3, September 2000.)

With the rise of radical Islam and Christian fundamentalism, it
is not surprising that aggressive secularism has also become pop-
ular. Richard Dawkins (The God Delusion) believes that religion
is a “very evil” force in the world, and raising children in a reli-
gious tradition is child abuse. According to Sam Harris (The End of
Eaith, Letter to a Christian Nation), Islamic states may be impossible
to reform because many Muslims are, he claims, “utterly deranged
by their religious faith.” He speculates that “some propositions are
so dangerous that it may be ethical to kill people for believing in
them.”

As Madeleine Bunting has remarked, this sounds much like the
kind of argument used by those who ran the Inquisition. Certainly
many sins have been committed in the name of religion, yet are
they greater than the sins committed in the name of atheism? The
French revolutionaries erected a statue to the Goddess of Reason
and then conducted a Reign of Terror that killed at least 20,000
people. The 20™ century genocides of Stalin, Mao and the Khmer
Rouge were motivated not by religion (which they tried to elimi-
nate) but by secular ideals of a perfect society. As critical theorists
such as Adorno and Foucault have emphasized, modern instru-
mental reason cannot be understood apart from its subservience
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to power. We need to be careful if we want to use reason to refute
religion, since rationality has its own shadow, its own “faith-based”
superstitions. Another way to put it is that not all religions are oth-
erworldly. Today the nation-state has become the god that most
people are willing to die and kill for, under the banner of patri-
otism and collective self-defense. U.S. flag desecration is such a
heated controversy because our national flag is, in effect, a reli-
gious symbol for many.

Is the old war between science and religion intensifying? One of
the main sources of Western civilization is the classical Greek split
between philosophy and religious belief, a dualism highlighted
in Plato’s Apology. Socrates died because his way of thinking was
threatening to those who still identified with the traditional gods
of Athens. That tension between reason and faith has a long history
and continues to haunt us but, significantly, it has not been a major
theme in either India or China. In pre-modern India, philosophy
functioned mainly as the intellectual dimension of the spiritual
path; for example, the second most important figure in the whole of
the Buddhist tradition is the Madhyamika philosopher Nagarjuna.
For Aristotle philosophy begins with wonder, yet in India philos-
ophy, like the religious quest, begins with our duhkha “suffering”
and figuring out how to resolve it.

The growing importance of East-West dialogue today thus raises
an intriguing possibility: whether what Ernest Becker called the
“Enlightenment project” that flourished in 18" century Europe
— which involved freeing ourselves from the darkness of igno-
rance and superstition — might be compatible with another kind
of enlightenment: the liberation or “awakening” that the Buddhist
path (for example) aims at. Becker himself was a fine example of
the Enlightenment project at its best: synthesizing the work of
many scholars and researchers on the roots of human motivation,
in order to understand why Homo sapiens sapiens finds it so difficult
to live happily. Might religion, at its best, work together with rea-
son and science, at their best, to address the sources of the individ-
ual and collective problems that challenge us today?!

! An example of this is the ongoing series of dialogues on the nature of con-
sciousness involving Buddhist scholars and practitioners (including the Dalai
Lama) as well as psychologists and neurophilosophers.
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The Western distinction between the sacred and secular realms
works to keep faith and rationality apart: the sciences focus on
understanding this life and world, religion more on the afterlife,
usually in another world. One of the important places the two
intersect is human mortality and how we cope with that. Like all
other animals, we are born at a certain time and die sometime later,
yet we find it extraordinarily difficult to accept that destiny. Being
self-conscious means being a self that is conscious of its inevita-
ble fate, and — with very few exceptions — devising ways to resist
and deny it.

The ingenious TMT (Terror Management Theory) research of
Sheldon Solomon, Jeff Greenberg, Tom Pyszcznski and others has
begun to confirm Becker’s theories about the role of death-denial
in our psychological life and in the development of culture. A reli-
gious worldview is an essential part of the way that human socie-
ties, very much including our own, have endeavored to deny death
in order to preserve the meaningfulness of life. As Tolstoy put it
“Is there any meaning in my life that the inevitable death await-
ing me does not destroy?” Religions solve that problem by locating
us within a larger metaphysical context that transcends death. We
don't really die (or need to die) when we die.

Unfortunately, such death-denial has major consequences for
how we experience life here and now, as Becker’s last two books
show. Psychologically as well as logically, life and death turn out
not to exclude each other but rather to form two sides of the same
coin. We cannot have one without the other, for to deny either is to
deny both. “The irony of man’s condition is that the deepest need
is to be free of the anxiety of death and annihilation; but it is life
itself which awakens it, and so we must shrink from being fully
alive” (Denial of Death, 66). The Denial of Death argues that mortal-
ity-denial is to some extent necessary, yet comes at a grave cost. In
Buddhist terms, death-denial actually increases our duhkha-suffer-
ing rather than reducing it. To live most fully, we must be able to
accept our inevitable fate, but can we really do that?

This amounts to a powerful critique of religion: its attempts to
evade death end up crippling life. Nevertheless, we may ask: is that
religion’s only role? Is religion nothing more than a part of human-
ity’s collective childhood to be outgrown, like an infant’s security
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blanket, as we mature? Or is it possible that religion might mature
with us — and might, in fact, help us mature?

Before trying to answer those questions, let us expand the indict-
ment. In considering the problem with religion, we should also
acknowledge the traditional Marxist critique of religion as opiate of
the people, an essential part of the ideology that the ruling classes
have long used to control the working classes: “Don’t worry about
your unfortunate situation in this life; your suffering has meaning
and will be rewarded in the hereafter, if you do what you are told
to do now.”

This ideological complicity is obvious in European history and
colonization, yet it also worked much the same way in pre-colo-
nial Asia. In Hindu and Buddhist societies, the karma and rebirth
doctrines have been used, and are still used, to rationalize racism,
caste and class, economic oppression, birth handicaps, and so forth.
Taken literally, karma (like the “divine right” of European rulers)
justifies the authority of political elites, who must therefore deserve
their wealth and power, and the subordination of those who have
neither. It provides the perfect theodicy: if there is an infallible
cause-and-effect relationship between one’s actions and one’s fate,
there is no need to work toward social justice, because it’s already
built into the moral fabric of the universe. You were born blind, or
to a poor family? Well, who but you is responsible for that?

Long before Buddhism became a village religion, its institutions
benefited from royal support, and if you want support from the
powers-that-be you must support the powers-that-be. The prob-
lem with karma, however, is greater than that. Although the ear-
liest Buddhist teachings make it quite clear that laypeople too can
attain liberation, the main spiritual responsibility of lay Asian Bud-
dhists, as usually understood today, is not to follow the path them-
selves but to support the monastic community. For the Buddha the
samgha included lay devotees and practitioners, but today the term
refers only to monastics, almost all of them male (except in Tai-
wan). By making donations to the samgha, lay men and women
gain punna “merit” — karma commodified, as it were. By accumulat-
ing merit they hope to attain a favorable rebirth, which may mean
the opportunity to become a bhikkhu-monk next time. More often,
though, lots of merit is understood to mean rebirth into a wealthy
family, if not winning the lottery this lifetime (notably missing
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here is the desire for the “end of rebirth” that Nirvana is believed
to involve. Becker would not have been surprised). This approach
makes Buddhism into a form of what has been called “spiritual
materialism,” because Buddhist teachings are being used to gain
material rewards.

Unavoidably, this has had a negative effect on the samgha too,
encouraging it to become a “field of merit” that provides oppor-
tunities for laypeople to gain good karma. According to popular
belief, the more spiritually developed a bhikkhu is, the more merit
one’s donation deposits into one’s spiritual bank account. The
most important thing for monastics, therefore, is to follow all the
detailed vinaya rules and regulations strictly, and to be seen to do
that, so that one is viewed as a worthy recipient of lay support. The
result is that today many Asian samghas and their lay supporters
are locked into a co-dependent marriage where it has become dif-
ficult for either partner to change.

This preoccupation with merit-making provides a curious par-
allel to the Christian preoccupation with sin - in fact they are mir-
ror-images of each other. Sin is something negative that needs to be
absolved, whereas positive karma/merit is something to be sought
for and accumulated, yet psychologically they amount to the same
thing: thus commodified, they can provide us with a handle on our
post-mortem destiny.

Such problems, which in one way or another seem to infect all
successful religions, must not be glossed over. But, to ask again,
is there another side to religion? The fact that this other side is
so often overshadowed by religion’s more problematical functions
should not lead us to overlook it. Most religions also provide a path
of self-transformation. Sympathetic evaluations of Becker’s work often
present religious worldviews as exclusively defensive, in that they
protect us against a harsh reality we cannot endure. Yet religions
are not only umbrellas toward off the overpowering light of a truth
we cannot cope with, or ideological drugs to dull and control the
masses. At their best they are also tool kits, in effect, that instruct
us not only how to live in the world but how to change ourselves.
Historically, religious worldviews and practices have encouraged
and enabled us to reconstruct who we are, for better and worse.

Let me begin with an example of this that is not something I
am recommending. Luther’s re-conception of the Christian spirit-
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ual life led to the development of a new kind of person and a new
kind of society; the modern world would not have evolved the way
it did — perhaps could not have developed at all - without the Prot-
estant Reformation. In The Protestant Ethic and the Spirit of Capital-
ism Max Weber argued that Calvinism introduced a “this-worldly
asceticism” which promoted capitalism and other social develop-
ments that today have become institutionalized into an “iron cage”
(his term) for us. According to Weber this can be understood as a
new response to the problem of death and afterlife anxiety, since
Protestants no longer had recourse to the Catholic sacraments and
other intermediaries that had previously mediated man’s relation-
ship with God. If he is right, Calvinism encouraged the evolution
of a more secular umbrella against mortality fears: capital accumu-
lation. But aren’t there other ways to reconstruct ourselves?

Until the development of psychotherapy in the 20" century, and
for most people to the present day, religions have provided the
main socially acceptable way for people to develop and mature,
psychologically as well as morally. The irony, of course — an irony
at the heart of my argument — is that the same religious teach-
ings can function in very different ways, according to how they are
understood and integrated. More conservative and literal interpre-
tations often work to resist the kind of transformations that con-
temporary psychotherapy, for example, values and encourages. In
Buddhist terms, the important difference is whether salvation is to
be achieved by clinging to (assenting to) doctrines and rituals, or
by following a spiritual roadmap.

For an example of the latter, consider the foundational myth of
Buddhism. Many of us are familiar with the story of how the young
Buddha-to-be left his home. Siddhartha became dissatisfied with
his luxurious but circumscribed life within palace walls, where
everyone was young and beautiful — where there was no illness,
old age, or death. Against his father’s wishes he ventured forth in
his chariot, and was deeply shocked to encounter for the first time
an ill man, an old man, and finally a corpse. Afterwards, when he
saw a forest-dwelling ascetic, he was inspired to renounce his com-
fortable life and retire to the forest, where he endured six years of
arduous practice before his enlightenment (more literally, “awak-
ening”) under the Bodhi tree.
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This extraordinary myth seems to be a late addition to the Bud-
dhist canon, and thus not historically accurate, yet none the less
powerful or relevant to us. The important point is that in this story
— this religious teaching — death is not denied or evaded. Quite the
opposite: awareness of mortality is emphasized because it inspires
the spiritual quest, which attempts to address the inevitability of
death without repressing our fear of it.

We have already noticed that the institutionalization of Bud-
dhism in Asian societies often tamed that spiritual challenge into
a reassuring worldview which instead emphasized merit-making
and more favorable rebirth. Nevertheless, the point of the original
myth — familiar to every Buddhist — has not been lost. For some
monastics, graveyard meditation, sometimes involving the contem-
plation of corpses and skulls, is an important aspect of their reli-
gious practices. In the Zen tradition that I am more familiar with,
death is constantly brought up as a reminder. Our time on this
earth is short; don't waste it, for we may die at any moment!

To help us understand why spiritual practice might involve
meditating on corpses, we can benefit from what Becker wrote
about anxiety. Instead of evading the dis-ease that death-aware-
ness arouses in us, that anxiety can be use as a “school” to promote
self-transformation: “The flood of anxiety is not the end for man.
It is, rather, a ‘school’ that provides man with the ultimate educa-
tion, the final maturity. It is better than reality . . . because reality
can be lied about, twisted, and tamed by the tricks of cultural per-
ception and repression. But anxiety cannot be lied about. Once you
face up to it, it reveals the truth of your situation, and only by see-
ing that truth can you open a new possibility for yourself.” (The
Denial of Death, 87-88).

This quotation comes from Becker’s discussion of Seren Kierke-
gaard, who of course was a very religious Christian. Nevertheless,
Becker’s chapter on Kierkegaard explains Buddhist practice better
than almost anything else I have read on the topic, which suggests
to me that we may be touching upon something larger than Bud-
dhism itself. For Kierkegaard “the self must be broken in order to
become a self,” a claim Becker glosses: “The self must be destroyed,
brought down to nothing, in order for self-transcendence to begin,
so that the self can begin to relate to powers beyond itself. It has to
thrash around in its finitude, it has to ‘die,” in order to question that
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finitude, in order to see beyond it.” Becker sees this progression as
quite logical: “if you admit you are a creature, you accomplish one
basic thing: you demolish all your unconscious power linkages or
supports” (The Denial of Death, 88-89).  Buddhist terms, you must
let go of your unconscious attachments as well as your conscious
ones — including, most of all, oneself/one’s self.

What is perhaps most distinctive about Buddhism is the essen-
tial relationship it sees between our duhkha (suffering in the broad-
est sense) and the delusive sense of self. That the sense of self is
a psychological/social/linguistic construction (as we would now
put it) implies, however, that our basic repression is not awareness
of mortality but what might be called awareness of one’s empti-
ness, or unreality. If the sense of self is a construct it is by defi-
nition ungrounded, hence intrinsically insecure, which we usu-
ally experience as a sense of lack that haunts our sense of self. In
response, we feel a compulsion to make ourselves more real, in
one way or another, according to the kind of person we are and
the kind of society we live in. In the contemporary U.S. that usu-
ally involves pursuing the symbolic reality supposedly conferred
by lots of money, fame, or sexual attractiveness.

This offers a somewhat different take on Becker’s neo-Freudian
understanding of anxiety and guilt. For Buddhism our fundamen-
tal problem is not so much death — something that threatens us in
the future — but our “emptiness” right here and now. This emphasis
on the here-and-now also offers different possibilities: if the sense
of self is a construct, can it be deconstructed? reconstructed?

The Buddhist solution to this predicament is rather simple
although not usually easy to achieve: to become that emptiness, to
yield to it by letting go of oneself. More precisely, the fictive, inher-
ently-insecure sense of self lets go, an “ego-death” that meditation
practice promotes. In this way absolutely everything is (or can be)
lost and “the self brought down to nothing, in order for self-tran-
scendence to begin. Then the self can begin to relate to powers
beyond itself,” as Kierkegaard puts it. It is precisely here that a door
opens to something that remains to be explored by those who want
to develop the religious implications of Becker’s work. The type
of transcendence that Kierkegaard and Buddhism encourage does
not necessarily involve escaping to some other (dimension of) real-
ity, either now or after death, nor does it deny our creatureliness
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— that we are animals who shit and copulate and sooner or later
become food for worms. Rather, it is a “turning around” (parivrtti
in Sanskrit) that occurs at the core of one’s awareness, in which the
groundlessness that was so uncomfortable before is revealed to be
the place where a reconstituted sense of self “can begin to relate to
powers beyond itself.” At that core is something that can never be
grasped or understood because it is the very source of our aware-
ness.

Within the Buddhist tradition as popularly deployed, however,
there is more reference to the problem of death than to the prob-
lem of our emptiness (or “non-being”) right now. Anatta “non-self”
is often explained as the “middle way” between the extremes of
eternalism (the self survives death) and annihilationism (the self
is destroyed at death). Both alternatives are deluded because they
presuppose that there is or was a self to begin with. The evapora-
tion of this dualistic way of thinking reveals what is prior to it, the
nature of what resides at one’s core. One of the most common Bud-
dhist terms for this source is “the unborn.” In the Pali Canon (the
earliest Buddhist scriptures) the two most famous descriptions of
Nirvana both refer to “the unborn,” where “neither birth nor death
... is to be found.” The Song of Enlightenment of Yung-chia (Yongjia),
an early Chan/Zen teacher, states that “Since I abruptly realized the
unborn, I have had no reason for joy or sorrow at any disgrace.”
That “all things are perfectly resolved in the unborn” was the great
realization and later the central teaching of the 17™ century Japa-
nese Zen master Bankei: “When you dwell in the unborn itself,
you're dwelling at the very wellhead of Buddhas and patriarchs.”
The unborn is the Buddha-mind itself, beyond living and dying.

Is such talk about an “unborn” a reversion to mortality-denial,
because referring to something that evidently transcends death?
It has sometimes been taken that way, of course, but the impor-
tant point is that in the Buddhist tradition all such terms are
understood to be heuristic: either they help us to follow the path
and achieve such a here-and-now realization for oneself, or they
become another form of delusion, because one clings to them. The
Buddha himself emphasized that his teachings were instrumen-
tal, nothing more than a raft to ferry ourselves across the river of
samsara (the world of suffering) and then to be abandoned when we
have reached the other shore. In different religions this “unborn”
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source has been given many different names — indeed, the differ-
ent Buddhist traditions use many different terms for it — but what
is important is the process and experience described above. Vari-
ous doctrines or categories can be employed; the issue is how well
they promote this type of transformation.

Of course, one may question whether what I have just offered is
anything more than just another religious mystification. It seems
to me, however, that whether such an experience is actually possi-
ble is not something that can be resolved a priors; in which case it
becomes a matter for empirical investigation, although obviously
such research would be challenged by the usual protocols used to
maintain standards of scientific objectivity.

As a "wisdom tradition” Buddhism emphasizes this awaken-
ing (“the Buddha” literally means “the Awake”) more than any-
thing else, but that experience is not in itself the end of the spirit-
ual path. The sense of self is not only to be deconstructed; it must
also be reconstructed. This brings us back to the issue of karma
and its corollary, rebirth. The popular Buddhist understand-
ing is that after death we are born again and again, according to
our karma, until we attain Nirvana, whereupon rebirth no longer
occurs — whatever that means, which is not clear, since the Bud-
dha refused to talk about it. Both historically and still today, most
Buddhists have understood rebirth quite literally, as occurring in
one of the six realms of samsira, which include not only the human
realm but also animal, titan, hungry-ghost, heaven and hell realms.
Although there is no need here to go into details, the important
point about all these realms is that they are impermanent: where
we are reborn depends upon our karma, and when that karma has
been exhausted we are reborn somewhere else.

Some teachers, however, including revered Asian ones such as
Buddhadasa (1906—1993) in Thailand, have understood rebirth as
a metaphorical way to describe what is happening right here and
now: when my mind is full of hatred, at that moment I am born
in the hell-realm, suffering from an inflamed mind. Similarly, the
animal realm refers to ignorance and stupidity; the titan realm to
ambition, envy and jealousy; the hungry-ghost realm to addiction
and desperation; and the heavenly realm to temporary bliss.

A better understanding of karma can help us relate this interpre-
tation to what the reconstruction of (the sense of) self means.
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Brahmanical teachings prevalent in India by the time of the Bud-
dha understood karma mechanically and ritualistically. To per-
form a sacrifice in the proper fashion would invariably lead to the
desired consequences. If those consequences were not forthcom-
ing, either there had been a procedural error or the causal effects
were delayed, perhaps until one’s next lifetime (hence implying
rebirth). The Buddha’s spiritual revolution transformed this ritu-
alistic approach to getting what you want out of life into a moral
principle by focusing on cetana “motivations, intentions,” which
in effect ethicized karma. The Dhammapada, for example, begins by
emphasizing the pre-eminent importance of our mental attitude:

“Experiences are preceded by mind, led by mind, and produced by

mind. If one speaks or acts with an impure mind, suffering follows

even as the cart-wheel follows the hoof of the ox.”

“Experiences are preceded by mind, led by mind, and produced by
mind. If one speaks or acts with a pure mind, happiness follows like a
shadow that never departs.”

To understand the Buddha'’s innovation, it is helpful to distinguish
a moral act into three aspects: the results that I seek; the moral rule or
regulation I am following (for example, a Buddhist precept or Chris-
tian commandment, although this also includes ritualistic proce-
dures); and my mental attitude or motivation when I do something.
Although these aspects cannot be separated from each other, we
can emphasize one more than the others—in fact, that is what we
usually do. By no coincidence, in modern moral philosophy there
are also three main types of theories. Utilitarian theories focus on
consequences, deontological theories focus on general principles
such as the Mosaic Decalogue, and “virtue theories” focus on one’s
character and motivations.

In the Buddha's time the Brahmanical understanding of karma
emphasized the importance of following the detailed procedures
(rules) regulating each ritual. Naturally, the people who paid for
the rituals were more interested in the results. We have already
noticed that the situation in some Buddhist countries is not much
different today. Monastics are preoccupied with following the com-
plicated rules that regulate their lives, while laypeople are pre-
occupied with the rewards of accumulating merit. Both of these



293 David R. Loy

attitudes miss the point of the Buddha’s innovative emphasis on
intention.

The basic point of karma is that our actions have consequences—
more precisely, that our morally relevant actions have morally rel-
evant consequences that extend beyond their immediate effects. In
most popular understandings, as we have seen, the law of karma
and rebirth is a way to get a handle on how the world will treat us
in the future, which also implies, more immediately, that we must
accept our own responsibility for whatever is happening to us now,
as a consequence of something we must have done earlier.

When karma is understood as cetana, however, it becomes some-
thing quite different: the key to spiritual development, how our
present life-situation can be transformed by transforming the motivations
of our actions right now. When we remember the Buddhist teaching
about non-self — that one’s sense of self is a mental construct — we
can see that karma is not something the self has, it is what the sense
of self is, and what the sense of self is changes according to one’s
conscious choices. “I” (re)construct myself by what “I” intention-
ally do, because “my” sense of self is a precipitate of habitual ways
of thinking, feeling, and acting. Just as my body is composed of the
food eaten, so my character is composed of conscious choices, “1”
am constructed by my consistent, repeated mental attitudes. People
are “punished” or “rewarded” not for what they have done but for
what they have become, and what we intentionally do is what makes
us what we are. As stated in an anonymous verse:

Sow a thought and reap a deed

Sow a deed and reap a habit

Sow a habit and reap a character

Sow a character and reap a destiny

What I do is motivated by what I think. Intentional actions, repeated
over and over, become habits. Habitual ways of thinking, feeling,
acting, and reacting construct and compose my sense of self: who
[ am. The kind of person I am does not fully determine what hap-
pens to me, of course, but strongly affects what occurs and how
I respond to it. Confession and repentance can be so important
because they are how we acknowledge, both to others and to our-
selves, that we are striving not to allow something we have done
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to become (or remain) a habitual tendency that forms an accepted
part of our sense of self.

Such an understanding of karma does not necessarily involve
another life after physical death. As Spinoza expressed in the last
proposition of his Ethics, happiness is not the reward for virtue;
happiness is virtue itself. We are punished not for our “sins” but
by them. To become a different kind of person is to experience
the world in a different way. When your mind changes, the world
changes. And when we respond differently to the world, the world
responds differently to us. Our ways of acting in the world tend to
involve feedback systems that incorporate other people. I may fool
people sometimes, yet over time my character becomes revealed as
the intentions behind my deeds become more evident. The more I
am motivated by greed, ill will, and delusion (the “three poisons”
according to Buddhism), the more I must manipulate the world to
get what I want, and consequently the more alienated from it I feel
—and the more alienated others feel when they see they have been
manipulated. This mutual distrust encourages both sides to manip-
ulate more. On the other side, the more my actions are motivated
by generosity, loving-kindness, and the wisdom that realizes our
interdependence, the more I can relax and open up to the world.
The more I feel genuinely connected with others, the less I will be
inclined to use them, and consequently the more inclined they will
be to trust and open up to me. In such ways, transforming my own
motivations not only transforms my own life; it also affects those
around me, since what I am is not separate from what they are.

Can this be restated in terms of psychological projection and
transference? If they are in-eliminable aspects of the human condi-
tion, as Becker persuasively argues, are they always negative (a nec-
essary part of our death-denial defenses), or can they be understood
more neutrally, as the psychological and spiritual ways we reach
out beyond ourselves to construct the world and reconstruct our-
selves? Can we withdraw (let go of) our problematical projections/
transferences, and then restructure our self/world with more pos-
itive ones? A popular Buddhist meditation practice involves radi-
ating loving-kindness (meftd) in an ever-expanding circle, begin-
ning with oneself, then family members and friends, followed by
other acquaintances, enemies, and finally all living beings. “May
all beings be without suffering; may they all be happy.” What
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effects might such a practice have on one’s projections and trans-
ferences?

This demythologized perspective on karma and rebirth amounts
to a challenge for Buddhism to grow up. If religious language is
basically metaphorical and symbolic, as scholars of religion keep
reminding us, then Buddhists today need to challenge the death-
denying and therefore life-denying function of more literal (and
more popular) understandings. Of course, other religions face the
same choice: to continue as death-denying/life-denying institu-
tions, with all the duhkha that entails; or to emphasize their trans-
formative role as spiritual paths. Given the extraordinary crises of
our time, which require the best of us in response, it is becoming
more and more apparent that religions need to mature into new
approaches that de-emphasize dogma in place of ego-self decon-
struction and reconstruction.

In their book on g9/11 and its psychological aftermath, some of the
TMT researchers conclude by calling for something similar:

“We are all more or less safely embedded within our belief sys-
tems; some humanly created system of meaning and value is utterly
necessary. Which is most beneficial/least harmful? Caught between
rock - the safest, most secure is rigid with concrete depiction of
afterlife; the hard place is views more relativistic, less certain, more
open and tolerant of differences — but enough to base one’s mean-
ing and value on? But is there a middle ground? ... Is there a vision
of reality substantial enough to serve our deep psychological needs
for death-transcending meaning and value — but flexible enough
to endure peaceably the existence of alternative worldviews? If we
are unable to find this safer place, then perhaps the human race
is doomed to ignominious self-extermination.” (Tom Pyszcznski,
Sheldon Solomon, and Jeff Greenberg, In the Wake of 9/11: The Psy-
chology of Terror, Washington DC: American Psychological Associ-
ation, 2003, 196-97.)

They conclude with questions, because none of us know if such
a safer place will be found. Given the paramount role that religions
still play in the collective consciousness of humankind, however,
it is safe to say that the religious traditions will need to be deeply
involved for any such middle ground to be developed.
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Der Erleuchtete auf dem
Pharaonen-Thron

MANFRIED DIETRICH

1. Vorbemerkung

Auf den ersten Blick wirkt es geradezu befremdend, wenn in einem
Titel der , Erleuchtete”, mit dem der Begriinder des Buddhismus,
Siddhartha Gautama, gemeint ist, und der Thron des ,,Pharaos”,
des méachtigen altagyptischen Herrschers tiber das Nilland an den
siiddstlichen Gestaden des Mittelmeers, zusammenebracht werden.
Dagegen sprechen vorderhand zwei Griinde: Erstens fallt die Vor-
stellung schwer, daf$ der , Erleuchtete”, der nepalesische Konigs-
sohn, der im 6. Jh. v. Chr. am Fufs des Himalaya gelebt und die
Enthaltsamkeit gegeniiber allen irdischen Geliisten gelehrt hat,
auf einem Thron gesessen haben soll, der ein ,erhéhtes, i.d.R. auf
hohe Fiifle und/oder Stufen gestelltes, kunstvoll gearbeitetes Sitzmabel,
ein Sinnbild der weltl. und geistl. Herrschaft; in den Kulturen des Alter-
tums auch Sitz der Gotter”! bezeichnet; zweitens scheint die Entfer-
nung zwischen den Kulturrdumen, in denen der , Erleuchtete” ei-
nerseits und der thronende Pharao andererseits gewirkt haben, fiir
eine direkte Gegeniiberstellung zu grofS zu sein. Daf8 dies dennoch
mbglich ist, soll im folgenden aufgrund ikonographischer Uber-
lieferungen aufgezeigt werden, die eine raumliche und zeitliche
Briicke zwischen den Grofien des , Erleuchteten” und des ,,Pha-
raos” zu schlagen vermdogen.

Die nachfolgenden Ausfiihrungen werden von einer Beschrei-
bung des ,Pharaonen-Throns” ausgehen: Der Lowenthron als Macht-
symbol des Pharaos (Punkt 2). Um eine Verbindung mit Stidasien
herstellen zu kénnen, kommen anschlieffend Belege fiir Lowen-

1 Brockhaus 22001, S. 56a.
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throne und die ihnen nahestehenden Sphingenthrone bei den vor-
derorientalischen Herrschern zur Sprache: Die Léwen- und Sphin-
genthrone als Machtsymbole der syro-palistinischen, mesopotamischen
und achidmenidischen Herrscher (Punkt 3). Mit dem Zwischenergeb-
nis Der Liwe als Symboltier des Herrschers in Agypten und im Vorderen
Orient (Punkt 3.3) soll eine Briicke vom Mittelmeer nach Stidasien
und zum Auftreten des Léwenthrons in der Buddha-Tkonogra-
phie geschlagen werden: Der Lowenthron des Kuschan-Herrschers
Vima Kadphises (Punkt 4) und Der Lowenthron in der Ikonographie
des Erleuchteten (Punkt 5). Den Schluf bildet eine Zusammenfas-
sung: Der Lowenthron als Symbol fiir die gottliche Macht des Erleuch-
teten (Punkt 6).

Die Ausfiithrungen mit dem Titel , Der Erleuchtete auf dem Pharao-
nen-Thron” mochten ein kleines Zeichen des Dankes fiir die zahl-
reichen und stets hochst lehrreichen Begegnungen mit dem Jubilar
Linnart MArL in Tartu sein, dem herausragenden Kenner des Bud-
dhismus und dem renommierten Erforscher der Geistes- und Kul-
turwissenschaften Siid- und Ostasiens.

2. Der Lowenthron als Machtsymbol des Pharaos

Fiir das herrschaftliche Sitzmdbel des Pharaos wird das Kompo-
situm , Lowenthron” verwendet, von dem bereits der Leitbegriff
,Thron” auf die Macht des agyptischen Herrschers weist. Ein
,Thron” als Sitzmébel fiir den Herrscher konnte in Agypten nach
Ausweis der archédologischen Hinterlassenschaften in Kleinfunden
und Ikonographie je nach Anwendungsbereich entweder ein ,,Hok-
ker” (Sitzmdbel ohne Riickenlehne), ein ,Stuhl” (ein Sitzmobel mit
Riickenlehne) oder ein ,Sessel” (ein Sitzmobel mit Riickenlehne
und Armstiitzen) sein.? Also stellt sich die Frage, wie man sich die
Form des hier angesprochenen Sitzmdobels vorzustellen hat.

Da das herrschaftliche Sitzmobel mit der Tierbezeichnung
,LOowe” naher bestimmt wird, der in den nordafrikanischen und
eurasischen Kulturraumen zu allen Zeiten ikonographisch und li-
terarisch weit verbreiteten Sinnbild in erster Linie fiir die Starke
und Macht und in zweiter Linie fir die Schutzgewahrung war,

2 M. Metzger 198514.
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kann auf dessen Form, Aus-
stattung und Funktion ge-
schlossen werden: ,,Das Cha-
rakteristikum dieser Throne
besteht darin, dafS die Horizon-
talholme an der Vorderseite in
Lowenkopfen enden und daf$ die
Sitzflichen von Lowenbeinen ge-
tragen werden. An den Seiten
sind die Lowenbeine reliefartig
herausgearbeitet, an der Vorder-
front sind sie, wie die Lowenkip-
fe, vollplastisch gestaltet.... Die
Lowen ... erfiillen nicht nur de-
korative Zwecke, sie fungieren
auch nicht nur als Trigerfiguren,
sie sind dariiber hinaus als Re-
préisentation des Pharao zu ver-
stehen.”?

Fiir die Friihzeit Agyptens
ISt_ emn __anS‘ChIUBrEIChes Bei- Abb. 1. Pharao Chefren in Herrscher-
spiel fur einen Lowenthron  pose auf dem Lowenthron (K. Lange -
mit dem thronenden Pharao M. Hirmer 1985, Tf. 30).
und plastisch herausgearbei-
teten Lowenkopfen* das Sitzbild des Pharao Chefren (4. Dynastie:
ca. 2472-2448°) aus dessen Totentempel bei Gise (Abb. 1).* Der Pha-
rao sitzt in Herrscherpose auf dem Thron mit hoher Riickenleh-
ne, der durch ein Podest erhoht ist; seine Rechte ruht mit geballter
Faust auf dem rechten Knie und die Handfldche seiner Linken auf

3 M. Metzger 1985 1 10, 12; vgl. auch U. Rossler-Kahler 1980.

4 Bemerkenswerterweise finden sich im 2. Jt. v. Chr. keine weiteren Beispiele
fiir plastisch herausgearbeitete Lowen als Tragerfiguren im Stile des Chefren-
Thrones. Dann iiberwiegen die Throne mit Lowenbeinen, die in sorgfaltig
ausgearbeiteten Tatzen enden (siehe z.B. M. Metzger 1985 I, S. 4445, II Tf.
31-32, 35-36) und denen haufig Lowenkdpfe aufgesetzt sind, vgl. M. Metzger
198518S. 71, 115-123, bes. S. 123.

5 M. Verner 2006, S. 133-134; Tabelle: R. Krauss, D. A. Warburton 2006, S. 491.
¢ K. Lange, M. Hirmer 1985, Tf. 30, mit Farbfoto IV; vgl. M. Metzger 1985 I Tt.
5undS. 10.
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Abb. 2. Verzierung an der Seite des
Tragesessels der Gattin des Malers Me-
reruka unter Pepi I. (M. Metzger 1985
II, Tf. 5: Umzeichnung Nr. 20).
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Abb. 3. Sphingen und Léwen am Thron
des Pharaos Ramses III. (M. Metzger
1985 11, Umzeichnung S. 78).

dem linken Knie, seine nack-
ten Fiifle stehen auf dem Po-
dest vor dem Thron. In der
Skulpturengruppe ergan-
zen sich in beeindruckender
Weise die beiden wichtigsten
Elemente des altagyptischen
Herrscherdarstellung: Der
Pharao sitzt im Ornat auf
einem kunstvoll ausgefertig-
ten Lowenthron, der seiner
wiirdig ist.

Aus der grofien Anzahl
weiterer Beispiele sei noch auf
den Tragesessel der Gattin des
Malers Mereruka hingewie-
sen, der unter Pepi I (6. Dyna-
stie: ca. 2276—2228") Wesir war
(Abb. 2).8 In die dem Betrach-
ter zugewandten Seitenfldache
des Sessels ist ein hockender
Lowe eingraviert, der den Ses-
sel in die Nahe eines konigli-
chen Lowenthrons riickt; dies
unterstreicht die Wiirde der
Prinzessin auf dem Sessel.

Eingravierte Lowen finden
sich wiederholt auch auf Dar-
stellungen des Mittleren und
Neuen Reichs und werden
hier durch Sphingen ergénzt,
wie folgendes Beispiel zeigt
(Abb. 3)° Ein Sphinx ist in die
Seitenflache des Tragesessel

* Tabelle: R. Krauss, D. A. Warburton 2006, S. 491.
* M. Metzger 1985 II, Tf. 5: Nr. 21 mit Umzeichnung Nr. 20, und S. 10; vgl.

ders. 1985 1S. 14.

® M. Metzger 1985 II, Tf. 39 und S. 78; 1 89.
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eingearbeitet, in dem der Pharao Ramses III. (20. Dynastie: 1190~
1188)!° thront — der ihn reprasentierende Lowe ,schreitet” wiirdig
neben dem Sessel her.

Zusammenfassend kann festgehalten werden, dafs der Lowen-
thron des Pharao — ob mit plastisch herausgearbeiteten oder mit
eingravierten Lowen und Sphingen geschmiickt — ein Reprasenta-
tionsmobel des Herrschers ist, das durch ein Podest aus der Ebene
des Alltags herausgehoben und mit Léwen und Sphingen als Insi-
gnien der Starke, Macht und Schutzgewahrung verziert ist. Diese
Mbbel unterstreichen das dgyptische Verstindnis, das den Pharao
als einen Herrscher von gottlicher Art sieht.!

Der Pharao wird auf dem Lowenthron stets in vollem Ornat und
in Herrscherpose dargestellt, weil er dort sein Volk und Land re-
prasentiert.

3. Die Lowen- und Sphingenthrone als Machtsymbole der syropa-
listinischen, mesopotamischen und achimenidischen Herrscher

In der Welt des Fruchtbaren Halbmonds zwischen den Libanon-
und Zagrosgebirgen — der stliche Mittelmeerraum, die kreto-my-
kenische und kypro-minoische Welt'? sowie Kleinasien'® seien
hier trotz wesentlicher Beitrdge zum Thema beiseite gelassen - ist
der Léwenthron nicht in der Dichte belegbar wie in Agypten. Da
aber der Lowe auch in diesem Bereich das Sinnbild fiir Starke und
Macht nicht nur fiir die Konige,* sondern auch fiir die Gotter ist,
diirfte die schlechte ikonographische Bezeugung des Lowenthrons
und des ihm nahestehenden Sphingenthrons in erster Linie daran

10 Tabelle: R. Krauss, D. A. Warburton 2006, S. 493.

I U. Rssler-Kéhler 1980, Sp. 1086: ,,Die enge Beziehung zwischen dem L. und dem
dg. Konigtum lift sich auf zwei Ebenen fassen, die jedoch meistens nicht voneinander
trennbar sind, da sie hiufig genug ineinander iibergehen: Einmal die Ebene des bildhaf-
ten Vergleichs (Bildliche Ausdriicke) bis hin zum Symbol, zum zweiten die der im Ko-
nigsdogma konzipierten gottlichen Herkunft und gottlichen Art des Konigs.”

12 Ausfiihrlich H-G. Buchholz 2006, bes. , K Léwen am Thron”, S. 152-157.

3 Throndarstellungen auf ,kappadokischen” Rollsiegeln Anfang des 2. Jahr-
tausends v. Chr.: M. Metzger 1985 1, S. 186-203; Abbildungen: II, Tf. 87-93, S.
178-190.

4 Eiir Palastina, Phonikien und Siidsyrien siehe z.B. R. Schmitt 2001, S. 121-
126.
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liegen, daf einschldgige Funde noch ausstehen - in der Literatur
lassen sich indes allenthalben Stellen nachweisen, in denen der
Lowe eine Metapher fiir Gott und Konig ist.

In den nachfolgenden Betrachtungen seien die Kulturraume Sy-
rien-Paldastina, Mesopotamien und des Achdmeniden-Reichs ge-
trennt erortert.

3.1. Syrien-Palastina

Belege fiir Sessel und Stiihle

aus Syrien und Paldstina aus

dem 2. Jahrtausend v. Chr., die

f mit ihren Léwenbeinen den

j \ Lowenthron zu reflektieren

D_ i [ scheinen, gibt es zahlreich.

4{ — =1 Es sei hier beispielsweise auf

die Kalksteinstele aus Ugarit/

B Ras Schamra aufmerksam ge-

macht (Abb. 4).”® Der bartige

Gott El thront auf dem Ses-

sel und empfangt vom Konig

Opfer. Bemerkenswert an die-

ser Szene ist, daf$ hier der Gott

Abb. 4. El von Ugarit auf dem Sessel a.uf dem lo__we..nbemlgen. Thron

mit Lowenbeinen (M. Yon 1991, S, 336,  Sitzt, der fir Agypten nicht be-
Fig. 16a). legbar ist.

Fir die Machtdemonstrati-
on des Konigs breitet sich wahrend der zweiten Halfte des 2. Jahr-
tausends v. Chr. in Syrien und Paldstina der auch fiir Gottheiten
belegbare Sphingenthron aus - als Beispiel hierfiir sei auf die Ritz-
zeichnung auf einem Elfenbeinpléttchen aus Megiddo (ca. 1350-
1150) verwiesen (Abb. 5)."® Der Stadtkonig thront in vollem Ornat

15 M. Metzger 1985 11, Tf. 111, Nr. 1169 (Umzeichnung); sieche den Kommentar:
I, 5. 247-149; M. Yon 1991, S. 305-307 (zu RS 8.295); Foto und Umzeichnung: S.
336, Fig. 16a.

'* M. Metzger 1985 I, Tf. 113, Nr. 1191; Umzeichnung mit Beschreibung: I, S.
259-261, 265-267, 271.
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auf einem von Sphingen flan-

kierten Thron und nimmt

Huldigungen entgegen.”
Besonders eindrucksvoll —_—

ist der gottliche Sphingen-

thron aus dem achamenidi-

schen Sidon (4. Jh.; Abb. 6).1

Auf einen Amethyst-Anhan-

ger ist Isis-Hathor eingraviert,

die auf einem Sphingenthron

sitzt und Opfer entgegen-

nimmt."” —

Also ist der Lowenthron o ]
Agyptens in Syrien neben Abb. 5. Elfenbeinpldttchen aus Megid-
. . do mit dem Stadtkénig auf dem Sphin-
dem Sphingenthron, der seine  oonthron (M. Metzger 1985 I1, Nr. 1191:
Strukturelemente dem dgyp-  Umzeichnung S. 260).

tischen Lowenthron verdankt,
zum reinen Gotterthron geworden.?

Im eisenzeitlichen Israel und seiner Umwelt, an der Levante und
im aramaischen Binnenland hat sich, wie Siegel und Stempel in
grofier Zahl zu erkennen geben, im 1. Jahrtausend v. Chr. statt des
Lowenthrons das Motiv des briillenden Lowen als Symbol fiir die
konigliche Macht grofier Beliebtheit erfreut.”? R. Schmitt fafit seine
diesbeziiglichen Beobachtungen folgendermafien zusammen: ,, Die
Lowendarstellungen aus dem Kontext des Palastes, insbesondere ihre ex-
ponierte Anbringung auf Thronen, spricht fiir eine enge Verbindung von
Konigtum und Lowensymbolik. Der Lowe konnte somit, wie es die dltere

I Zum Sphingenthron auf dem Sarkophag des Ahiram von Byblos, der darauf

thronend abgebildet ist und Gaben von einer Prozession entgegennimmt; siche
A. Parrot, M. H. Chehab, S. Moscati 1975, S. 76-79; bemerkenswert ist, daf$ der
Sarkophag auf vier kauernden Lowen steht, die die Bedeutung des Herrschers
unterstreichen; vgl. H.-G. Buchholz 2006, S. 140 Abb. d; M. Metzger 1985 I, S.
259261, II Tf. 113, Nr. 1183; E. Rehm 2004, S. 36-37, Abb. 14.

8 A Parrot, M. H. Chehab, S. Moscati 1975, S. 109-110, Fig. 115.

19 Verwiesen sei hier auch auf die leider nicht gut erhaltene ,thronende Ve-
nus Heliopolitana (Atargatis)” aus Baalbek: M. Metzger 1985 1, S. 278-279; I Tt.
118, Nr. 1218.

2 M. Metzger 19851 S. 251, 261-263.

2l R, Schmitt 2001, S. 121-125.
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(dgyptische) glyptische Traditi-
on bezeugt, als Symboltier der
Macht und Kraft, aber auch der
aggressiven Potenz des Konig-
tums verstanden werden.”*

In diesen Rahmen der
Konigsdarstellung gehort
gemaf der Tradition des Sphin-
genthrons nach R. Schmitt
auch hdufig der Sphinx, der
nach dgyptischem Vorbildern

p— gestaltet ist. Er fungiert hier
also nicht nur als Wichter, son-
dern auch als Reprasentant des

Herrschers: ,,Der Sphinx repri-
Abb. 6. Isis-Hathor von Sidon auf dem sentiert den Konlg und ist eine
Sphingenthron (A. Parrot, u.a., 1975, S.
109-110, Fig. 115).

Manifestation seiner iiberweltli-
chen Qualititen..”?

3.2. Mesopotamien und das Achameniden-Reich

Im mesopotamischen Kulturraum — Babylonien, Assyrien, Elam
— gilt der Lowe als Feind des Menschen und Kulturlandes und
ist daher vom Konig zu bekampfen.? Gleichzeitig wird er wegen
seiner Wildheit und Kraft wie in Agypten® als Symboltier in der
Hauptsache fiir die weibliche Gottheit Inanna-Istar verehrt.?® So
flankieren Lowenskulpturen apotropaisch allenthalben die Ein-

22 R. Schmitt 2001, S. 124.

2 R. Schmitt 2001, 130; vgl. auch H.-G. Buchholz 2006, S. 152-157, bes. S. 157,
mit Zitat einschldgiger Textstellen aus dem Alten Testament (1 Rg. 19,18ff.; Jdc.
14,18).

% EA. Braun-Holzinger 1987, S. 88; W. Heimpel 1987, S. 81-82.

2 U. Réssler-Kohler 1980, Sp. 1081-1086, mit dem Hinweis darauf, da der Lowe
in der Spétzeit auch ménnliche Gottheiten symbolisieren konne.

%6 W, Heimpel 1987, S. 84: ,,Der Lowe wird in seinen verschiedenen Aspekten in der
sum. Literatur sehr oft, in der akk. auffallend selten, als Metapher fiir Gotter und Konige
benutzt, und zwar am weitaus hiufigsten fiir Inanna/Istar und Ninurta unter den Got-
tern und Sulgi unter den Konigen”; E. A. Braun-Holzinger 1987, S. 91. Zum Lowen
in der hethitischen Ikonographie der I$tar-Sa(w)oska siehe V. Haas 1994, u.a. S.
354-355; E. A. Braun-Holzinger 1987, 91.
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Abb. 7a, b. Inanna-I$tar von Susa auf dem Lowenthron (R. M. Boehmer 1966,
S. 354-355).

gange von Heiligtiimern der Innanna-Istar und ihrer Hypostasen
— mitunter aber auch die anderer Gottheiten — und iibernehmen
die Funktion von Wichtern.?” Das gilt auch fiir die gottlichen Sitz-
mobel (Hocker, Throne) der Inanna-IStar: Léwen umrahmen hier
entweder als Skulpturen die Mobel oder sind als Reliefs kunst-
voll in deren Seitenflachen wiedergegeben.?® Als Beispiel sei das
neusumerische Sitzbild der Gottin Inanna-IStar vom Anfang des
2. Jahrtausends v. Chr. aus Susa angefiihrt (Abb. 7a, b).? Auf dem
Thron sitzt die Gottin im Zottengewand, zwei hockende Lowen
sind aus den beiden Seitenflachen und zwei auf den Hinterlaufen
,stehende’ aus der Riickwand des Hockers herausgearbeitet.
Bemerkenswert ist der in Mesopotamien und seinen nordlichen
Nachbarn (u.a. Uarartu) verbreitete Brauch, die Beine von Mébeln
(Thronen, Stiihlen, Tischen) in Léwentatzen auslaufen zu lassen. Es ist

7 W, Heimpel 1987, S. 82-83, mit Textbelegen; E.A. Braun-Holzinger 1987, S.
89-90.

2 M. Metzger 19851, S. 156-157.

2 R. M. Boehmer 1966, S. 354-355; M. Metzger 1985 11, Tf. 72, Nr. 666.
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denkbar, daf es sich hier weni-
ger um den Reflex des aus Sy-
rien und Palédstina bekannten
16wenbeinigen Thrones — iiber-
tragen auch auf andere Mo-
belstiicke — handelt als um ein
Dekoration von Mdbelbeinen
generell.

Die Bedeutung des Lowen
fiir die Welt des Achdameniden-
Reichs ahnelt der fiir das dlte-
re Mesopotamien, es fehlt hier
allerdings der positive Bezug
des Lowen zur Gotterwelt. Da
fiir den Lowen auf Reliefs al-
lenthalben das Bild des Opfers
fiir einen ihn iiberwaltigenden
Herrscher gezeichnet wird,
Abb. 8. Dareios auf einem Thron mit 15t von der Annahme auszu-
Lowentatzen (H. Koch 2001, S.68, Abb. ~ gehen, dafl er auch hier vor-
106). nehmlich als Feind des Kultur-

landes angesehen worden ist.

Der Lowe wird auf achamenidischen Kénigsthronen nicht darge-
stellt. Auffallig sind allerdings die Lowentatzen am Ende der Thron-
beine und Opfertische. Auch hier bleibt zu klaren, ob dies ein Reflex
des lowenbeinigen Thrones ist, der in Syrien wahrend der zweiten
Halfte des 2. Jahrtausends v. Chr. verbreitet (siehe oben) war, oder
ob diese Tatzen lediglich ein dekoratives Element der Dekoration
sind (Abb. 8).3 Konig Dareios sitzt auf einem Thron mit Lowentat-
zen und empfangt Gesandte. Bemerkenswert ist das Muster des Tep-
pichs, der als Sitzunterlage auf den Thronsitz gelegt ist (Abb. 9).3 Die
Umrandung bilden schreitende Lowen, die die Macht des Thronen-
den unterstreichen.

Noch viel deutlicher tritt die Beziehung der Macht durch einen
Lowenthron in dem Stelenrelief von Nemrud Dagh,* dem Mau-

%0 H. Koch 2001, S. 68, Abb. 106; vgl. dies, 1992, S. 95, Abb. 45.
31 H. Koch 2001, S. 68, Abb. 108.
2 E. Errington, ed., 2007, S. 118: Fig. 99
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Abb. 9. Sitzunterlage auf den Thron des Dareios (H. Koch 2001, S. 68, Abb. 108).

soleum des Antiochos I. Theos von Kommagene, zutage (Abb. 10).
Der Verstorbene, der ca 70-36 v. Chr. regiert hat, sitzt auf einem
von Lowen umflankten Thron und nimmt per Handschlag den
Gruf3 der persischen Vorfahren Darius und Xerxes entgegen. Klei-
dung, Léwenthron-Fuf§schemel-Arrangement und Sitzhaltung des
Antiochos schlagen eine auffallend klare Briicke zu denen der drei
Jahrhunderte jiingeren Statue des Kuschan-Herrschers Vima Kad-
phises aus Math.

3.3. Zwischenergebnis: Der Lowe als Symboltier des Herrschers in
Agypten und im Vorderen Orient

Der in Agypten verbreitete Ldwenthron als Symbol der Macht des
Pharaos wird in Syrien und Paléstina des 2. Jahrtausends v. Chr.
verdriangt. Hier gelten einerseits der Sphingenthron und 16wen-
beinige Thron und andererseits das Lowenbildnis auf Siegeln und
Stempeln als Machtsymbole fiir den Herrscher.

In Mesopotamien und im achdmenidischen Iran wird der Léwe
als Feind von Menschen und Kulturland angesehen und vom
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Abb. 10. Relief des Antiochos I. Theos
von Kommagene (E. Errington, ed.,

2007, S. 118: Fig. 99).

Konig bekdampft. Wenn in
Mesopotamien der Lowen-
thron auftaucht, dann ist er
fiir Gottheiten, in erster Linie
allerdings fiir die Gottin In-
anna/Istar vorgesehen. Der
Herrscherthron wird bemer-
kenswerterweise haufig mit
Lowentatzen am Ende der
Standbeine abgebildet. Es ist
zu bezweifeln, ob hier wie im
Syrien und Paldstina des 2.
Jahrtausends v. Chr. ein Re-
flex des Lowenthrons postu-
liert werden darf.

Die Herrscher Syrien-Pala-
stinas, Mesopotamiens und
des achamenidischen Iran re-
prasentieren dann, wenn sie
in Herrscherpose und in vol-
lem Ornat auf dem Thron sit-
zen, ihr Volk und Land.

Im Gegensatz zu Agypten,

wo der Loéwenthron ein beliebtes Machtsymbol des géttlich gedach-
ten Pharaos ist, wird der irdische Herrscher in Syrien und Palastina
als menschliches Wesen angesehen und nicht mit dem Léwenthron
verbunden, also nicht mit den Gottern auf eine Stufe gestellt. Damit
riickt die syro-palastinische Konigsikonographie in die Nahe der
mesopotamischen, in der der Konig ebenfalls nicht auf einem al-
lein den Gottheiten, hier vor allem der Inanna/Istar, vorbehaltenen
sitzt. Dies fallt insofern auf, als nach zahlreichen Aussagen der Li-
teratur besondere Eigenschaften nicht nur von Gottern, sondern
auch von Konigen mit denen von Léwen verglichen werden.*

3 W. Heimpel 1987, S. 83-84.
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4. Der Lowenthron des Kuschan-Herrschers Vima Kadphises

Nach dem Tod Alexanders d. G. bildet sich im Osten des Seleuki-
denreichs die Kulturprovinz Baktrien heraus, die auffallend klare
hellenistische Ziige tragt und fiir die geistig-kulturelle Entwick-
lung Mittelasiens und der nordwestlichen Regionen Siidasiens von
grofiter Bedeutung ist. Sie wird kurz vor der Zeitenwende von den
JYiietschi-Nomaden aus den 6stlichen Gebirgsregionen des Pamir
und Hindukusch unterwandert und im Laufe des 1. Jh. absorbiert.
Bei der Sefhaftwerdung macht sich der ,Yiietschi’-Stamm der Ku-
schan (chinesisch: Guischuang) nicht nur Kulturelemente der Ar-
chitektur, Skulptur und Schrift aus Graeco-Baktrien und aus dem
parthischen Iran im Westen zueigen, sondern auch solche aus dem
indischen Fiinfstromland im Osten und formt daraus eine hochst
bedeutsame eigenstandige, die Kultur der Kuschan.* Die Ausdeh-
nung des Reichs der Kuschan reicht in seiner Bliitezeit vom Tien-
schan im Nordosten bis ans Kaspische Meer im Westen und nach
Mathura im Ganges-Tal in Nordwest-Indien. Die Kontrolle aller
Handelswege auf dieser Drehscheibe des antiken Ost-West-Han-
dels beschert dem Reich einen unvergleichlichen Reichtum.

Wahrend der Begriinder der Kuschan-Dynastie, Heraos, noch
keine groflere Bedeutung hat, andert sich dies unter seinen Nach-
folgern Kudschula Kadphises und Vima Kadphises rasch, wie die
Kulturrelikte verdeutlichen, die sie in ihren Hauptstadten Surkh-
Khotal am Nordhang des zentralen Hindukusch-Massivs und in
Mathura im Ganges-Tal hinterlassen. Der bedeutendste Herrscher
der Dynastie ist Kanischka I. (wohl Mitte des 3. Jh.), unter dessen
Nachfolgern Huwischka und Vasudeva I. das Reich am Anfang des
4. Jh. allerdings wieder auseinanderfallt.*”

Von den zahlreichen Kulturrelikten seien nachfolgend zwei
hervorgehoben - der Skulpturenfries der Herrschergilde von der
Westwand von Chaltschajan und die Skulptur eines thronenden
Herrschers aus Math bei Mathura im Ganges-Tal, die beide aus der
Friithzeit des Kuschan-Reichs stammen und bemerkenswerte iko-
nographische Ziige tragen.

3 gjohe z.B. D. Schlumberger 1969, 375-401; ]. M. Rosenfield 1967; B. Stawiski
1979, S. 62-68; J. Klimkeit 1988, S. 137-143.

35 Giehe z.B. A. Belenickij 1968, S. 95-100; ]. M. Rosenfield 1967, S. 253-255; B.
Stawiski 1979, S. 62-68; J. Klimkeit 1988, S. 137-143.
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Abb. 11. Skulpturenfries der Kuschan-Herrscher von Chaltschajan (B. Stawi-

ski 1979, S. 96, Umzeichnung).

—_—————m

Abb. 12. Vima Kadphises auf dem Lowen-

thron (B. Stawiski 1979, S. 97 Abb. 67).

Auf dem Skulpturenfries
(Abb. 11)* thront auf einem
erhéhten Doppelthron das
Herrscherpaar und prasen-
tiert sich in vollem Ornat; wie
es die Herrscherpose seiner-
zeit erforderte, sind die Knie
beider gespreizt; der Herr-
scher hilt das Szepter in der
Rechten und tragt ein schlich-
tes Diadem.

Die stark beschddigte
Skulptur aus Math bei Ma-
thura, die Vima Kadphises
zugeschrieben wird, stellt
den Herrscher auf dem Lo-
wenthron dar (Abb. 12).* In
Herrscherpose sitzt Vima
Kadphises im Ornat auf dem
Thron; sein Kopf ist nicht er-
halten, seine Rechte hilt das

ebenfalls verlorene, auf der rechten Schulter liegende Zepter, seine
Linke liegt auf dem linken Oberschenkel; die Knie sind gespreizt,
die Fiile im Winkel nach aufien ausgerichtet.

36 Umzeichnung: B. Stawiski 1979, S. 96 (mit Beschreibung, S. 94-96).

B. Stawiski 1979, 5. 97 Abb. 67 (knappe Beschreibung, S. 90); vgl. auch J.M.
Rosenfield 1967, Nr. 1; D. Schlumberger 1969, S. 380.
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Die Korperhaltung des
Thronenden erinnert also an
die des Herrschers auf dem
Skulpturenfries von Chalt-
schajan, sitzt hier aber nicht,
wie beim Fries, auf einem
hockerartigen Mobel, son-
dern bemerkenswerterwei-
se auf einem von zwei Lowen
umflankten Thron. Dasselbe
lagt sich fiir die Herrscherge-
stalt auf der Tonplakette eben-
falls aus Chaltschajan feststel-

38
len (Ab.b' 13). . L Abb. 13 Herrscher auf einer Tonplakette
Somit haben wir es bei bei- 445 Chaltschajan (B. Rowland 1970, S.
den Objekten mit einem Lo- 49 Fig. 16).

wenthron der Art zu tun, wie

er in Agypten fiir den Pharao

oder in Mesopotamien fiir eine Gottheit bekannt ist. Dies unter-
streicht nicht nur eine enge Verbindung des Kuschan-Kunstschaf-
fens mit dem des mesopotamisch-iranischen Westens, sondern
auch die hinlanglich gut iiberlieferte Anerkennung der Gottlich-
keit des Kuschan-Herrschers und seiner dynastischen Nachfolger
durch ihre Untertanen.®

* B.Rowland 1970, S. 49 (Fig. 16), 81. Eine vergleichbare Haltung nimmt Wima
Kadphises auf der Vorderseite einer Miinze ein, in deren Riickseite der indische
Gott Schiwa geprégt ist; in seiner Rechten hilt er den Trisula und seine Linke
liegt auf dem Hocker seines ,Reittiers’ Nandi: B. Stawiski 1979, S. 42-43. Der
Herrscher sitzt hier auf einem Hocker mit gedrechselten Beinen und halt das
Szepter mit der Rechten von seinem Oberkorper ab.

% Vgl. E. Meyer 1969, S. 54-56; J. M. Rosenfield 1967; ]. Wiesner 1968, S. 149; B.
Stawiski 1979, S. 66 (die Bezeichnung des Herrschers von Kuschan als ,,Sohn
des Himmels”); B. Rowland 1970, S. 81: ,,Der Darstellung der Kushdna-Tracht und
der Machtattribute ist mehr Aufmerksamkeit gewidmet als der Andeutung korperli-
cher Prisenz... Der hieratische Charakter.... verbindet diese Gruppe der Kushéina-Plastik
mit den parthischen Konigsportrits... ein Hinweis dafiir, dafs diese Art der Darstellung
vergottlichter Herrscher ihren Ursprung im 1. Jahrhundert n. Chr. hat...”
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5. Der Lowenthron in der Ikonographie des Erleuchteten

5.1. Buddha-Skulpturen aus den Schulen von Gandhara und Ma-
thura

Die Herrscher des Kuschan-Reichs iibernehmen den religios-kultu-
rellen Rahmen nicht nur des hellenistischen Baktrien, sondern auch
den des zeitgleichen, romisch beeinfluiten parthischen. In indischer
Charoschthi-Schrift berichten sie {iber griechische Gotter, Legenden
und Rechtsnormen und stellen sie an die Seite von parthischen und
baktrisch-zoroastrischen. Also scheinen sie sich als Vertreter aller
damals verbreiteten geistig-religiosen Stromungen gefiihlt haben.

Umso erstaunlicher ist es, daf3 es keine deutlichen Anzeichen fiir
eine Annaherung der Kuschan-Dynasten an die buddhistische Lehre
gibt, deren religidse Zentren Gandhara mit der Hauptstadt Taxila
und Mathura mitten in ihrem Reich lagen. Sie iiben aber Toleranz
gegeniiber dieser Lehre und verhelfen ihr dadurch, sich iiber ihr gan-
zes Reich auszubreiten — ein Reich, das sich wahrend seiner Blite
unter KanischkaI. (3. Jh.) vom Ganges-Tal im Siidosten bis ans Kaspi-
sche Meer im Nordwesten und an den Pamir im Nordosten erstreckt
hat. Also bietet sich den Reisenden und Handlern buddhistischen
Bekenntnisses die Moglichkeit, ihre Lehre ungehindert in alle Teile
Mittelasiens zu tragen — wie die kulturellen Hinterlassenschaften in
diesem Raum lehren, behindern auch die Dynasten nach Kanischka
die Lehre nicht. So feiern buddhistische Historiographen Kanischka
d.Gr. zwar wie einen ihrer Glaubensgemeinschaft und sehen in ihn
einen zweiten Aschoka, der sich im 3. Jh. v. Chr. der Lehre des Er-
leuchteten angeschlossen und damit die Verbreitung iiber sein weit-
laufiges Reich gefordert hat, Kanischka und seine Nachfolger selbst
legen aber kein klares Zeugnis fiir den Buddhismus ab.*

Die Ausbreitung iiber Mittelasien und die Zentren der Kuschan-
Herrscher wahrend der ersten Jahrhunderte unserer Zeitrechnung
ist fiir den Buddhismus nur moglich, weil er den Schritt in die
Mahayana-Lehre schon begonnen hat: Aufgrund des zyklischen
Aonendenkens wird das Dogma der absoluten Einmaligkeit des
historischen Siddhartha Gautama aufgegeben* und ihm als Ma-

4 vgl. J. Klimkeit 1988, S. 138-143; B. Stawiski 1979, S. 63—64.

41 Die Suttanipata-Schrift des Pali-Kanons sagt tiber den Erleuchteten nach
seiner Eintritt ins Nirvana; nach D. Seckel 1980, S. 148: ,,Er, der (wie die Sonne) zur
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nifestationen Vorgénger und Nachfolger in beliebiger Zahl an die
Seite gestellt, die in vergangenen und zukiinftigen Zeitaltern die
Lehre vertreten haben bzw. predigen sollten. Mit dieser Relativie-
rung der Bedeutung des Erleuchteten in der Kuschan-Zeit ist der
Weg fiir seine Darstellung frei, was entsprechend indischer Tradi-
tion zuvor vollkommen undenkbar gewesen wiare und nicht nach-
gewiesen werden kann.*

Fiir die Darstellung des Erleuchteten wihlen die Kuschan-Kiinst-
ler das Bild eines Monchs, von dessen Abbild auf einem Thron ge-
sagt werden kann: ,,...in der ganz in sich beschlossenen, beruhigten und
unbeweglichen, frontalsymmetrischen Stellung der Meditation” ist es
»ein tiberaus eindrucksvolles Symbol fiir die Entriicktheit aus der Welt
und dem dreidimensionalen Raum der Erscheinung, des Handelns und
Erleidens und fiir die Unerschiitterlichkeit der absoluten Wahrheit und
Weisheit, deren vollkommener Stille die zum Heil fiihrende Erleuchtung
der Welt machtvoll entstromt.” Wenn der Monch die Haltung des Sit-
zens verlafst und die des Stehens, Liegens oder gar Schreitens ein-
nimmt, dann wird damit ,ein Heraustreten aus der Entriicktheit, ein
aktives Erscheinen und Wirken angedeutet “*

Die frithesten Bildnisse stammen aus Kiinstlerwerkstatten in
Gandhara und Mathura, den beiden wichtigsten buddhistischen
Zentren der Kuschan-Zeit. Ihre Produkte vertreten anschaulich die
dort beheimateten Vorstellungen.*

Die Gandhara-Schule mit Hauptsitz in Taxila stattet den Erleuch-
teten romano-buddhistisch mit Lockenhaar, das in einem locki-
gen Knoten zusammengebunden ist, und einem lockeren Faltenge-
wand aus. Die Gestalten wirken schlank und feingliedrig, so dafS
er an Skulpturen provinzromischer Fertigung erinnert* (Abb. 14).#
Aus grauem Schiefer gearbeitet, sitzt Buddha im Asketen-Stel-

Ruhe gegangen ist, kann mit iiberhaupt nichts verglichen werden. Es finden sich schlech-
terdings keine Begriffe, in denen seine Wesensessenz ausgedriickt werden konnte.”

42 B, Stawiski 1979, S. 66; D. Seckel 1980, S. 22-23, 148-152; J. Klimkeit 1988, S. 95;
vgl. auch J. M. Rosenfield 1967; H. Uhlig 1979, S. 25.

# D. Seckel 1980, S. 162.

# D. Seckel 1980, S. 23-30.

45 D, Seckel 1980, S. 24. Nach herkdmmlichem Verstandnis wurde diese Art
der Darstellung .graeco-buddhistisch” genannt und verband ihren Ursprung
,anachronistisch’ mit dem hellenistischen Baktrien.

4 . Hartel; J. Auboyer 1985, Abb. 34; Beschreibung: S. 164.
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lung schutzgewédhrend - seine
Unterarme sich weggebrochen

sein Thron ist stoffliberzo-
gen und wird zur Unterstrei-
chung seiner Herrschaftlich-
keit an den Enden von Lowen
tiberwacht; seine gottliche Er-
habenheit hebt die Kopfaureo-
le hervor.

Demgegeniiber bentitzt die
Mathura-Schule rotlichem
Sandstein und fertigt ihre
Buddha-Skulpturen in einem
Stil an, der Energie, Kraft und
Heldenhaftigkeit ausstrahlt.
Den athletischen Korper
schiitzt ein diinnes, eng anlie-
ngdli Dt?r iﬂeu;h;let‘l? aus deémf;ﬁ“;" gendes Gewand, das Haupt-

u 1stischen schule von an ara . :
(H. Hirtel - . Auboyer 1985, Abb, 34), 1122 st glatt nach hinten ge-
kammt und in einer Schnecke
zusammengefafst”? (Abb. 15).8
Buddha sitzt im Yoga-Sitz auf einem von drei Léwen getragenen
und mit Weihinschrift verzierten Thron; in kdniglicher Haltung
gewahrt er mit der Rechten, in die das Rad der Lehre graviert ist,
Schutz und stiitzt seine Linke aufs Knie; die Fufisohlen halt er nach
oben gekehrt; hinter ihm stehen zwei Begleiter, tiber ihm schweben
zwei himmlische Wesen.

Die im Gandhara- und Mathura-Stil erstellten Buddha-Typen
stehen in der Friithzeit unvermittelt nebeneinander, beeinflussen
sich jedoch in den folgenden Jahrhunderten zusehends.

Buddha-Sitze, in deren Sockel Léwen eingearbeitet sind, werden
in kunstgeschichtlichen Beschreibungen verallgemeinernd als ,L6-
wenthrone” bezeichnet,* obwohl sie auf den ersten Blick wegen des
Fehlens von Arm- und Riickenlehnen nur wenig an einen , Thron”
als Sitzmobel erinnern. Dasselbe gilt beispielsweise auch fiir den

47 D. Seckel 1980, S. 155-157.
48 H. Hartel; J. Auboyer 1985, Nr. 43; Beschreibung: S. 166-167.
4 Siehe z.B. D. Seckel 1980, S. 161; H. Uhlig 1979, S. 72.
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,Lowenthron” aus dem nord-
ostindischen Pala (9. Jh;
Abb. 16),°° bei dem Buddha
erdbeschworend auf einem
Lotusthron mit hoher Riicken-
lehne sitzt, an der links und
rechts zwei aufrecht stehende
Lowen eingearbeitet sind; der
,Thron” hat somit zwei Lo-
wenpaare, weil zwei Lowen
auch im Sockel des , Throns”
hocken.

5.2. Der Lowe, das Symbol-
Tier Buddhas

Die nachfolgend aufgefiihr-
ten Throne, in die Lowens- Abb. 15. Buddha im Yoga-Sitz aus der
kulptl.lren eingear.beitet §ind ildjsszj‘bsoiz};jlfg‘é?I\I\I/Ijgl)l_ra (H. Har-
- es sind nur drei aus einer

groflen Zahl -, leiten tiber zu

Uberlegungen iiber die Bedeutung des Léwen fiir die Ikonogra-
phie des Erleuchteten.

In der Epoche, in der der Erleuchtete noch nicht als Mensch dar-
gestellt werden durfte, hat der Lowe in der Buddha-Mythologie
die Rolle des Symbol- oder ,Reittiers” {ibernommen. Dabei stiit-
zen sich die Theologen und Ikonographen auf eine Tradition, die
auf einen Ehrentitel des Konigssohns Gautama zurfiickgeht: ,Die
Lowen... beziehen sich auf Gautamas Ehrentitel Sakyasimha, «der Lowe
aus dem Sakya-Geschlecht», und zugleich auf seine Sprachgewalt, denn
wie der Lowe unter den Tieren die lauteste Stimme besitzt, so ist der Bud-
dha der vernehmlichste unter den geistlichen Lehrern.”

Als sich Kaiser Aschoka im 3. Jh. v. Chr. dem Buddhismus zu-
wendet, macht er das Lowenkapitell, das eine frei stehende Saule
gekront hat und von vier riickenstandigen Lowenprotomen mit
vollplastisch ausgearbeiteten Lowenvorderkdrpern abgeschlossen

50 H. Uhlig 1979, S. 109, Abb. 40; Beschreibung, S. 108.
51 H. W. Schumann 1997, S. 66—67.
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ist, zum Staatssymbol (Abb.
17).% Das Lowenkapitell be-
steht aus poliertem Sandstein
und zierte eine Aschoka-Saule
in Sarnath, dem Zentrum der
buddhistischen Gelehrsam-
keit in Nordostindien. Damit
hat sich der Kaiser zur Durch-
schlagkraft der laut vorgetra-
genen Lehre Buddhas be-
kannt: ,der Lowe ist hier nicht
nur Herrschesymbol, sondern
verkdrpert die sieghafte Macht
der Buddha-Lehre, deren Wort

—— die Welt erweckt wie nach der
Tiersage das Gebriill des Lowen
seine scheintot geborenen Jun-
gen.

el Mit der Einfithrung des

Abb. 16. Buddha im Yoga-Sitz aus dem waenkapite]]s nimmt der
nordostindischen Pala (H. Uhlig 1979,  p,ddhistsche Kaiser sicher-
5. 109, Abb. 40) lich achamenidische Traditio-
nen auf und verbindet sie mit
dem indischen Brauch, sie als Kronung einer freistehenden Saule
vor ein Heiligtum zu Ehren Buddhas zu stellen.> Dies soll Kraft
und Siegeszuversicht zum Ausdruck bringen, die dem Lowen als
,Konig unter den Tieren” zugeschrieben werden und die der Kai-

ser auf Buddha iibertragt.

52 H. Hartel; J. Auboyer 1985, Nr. 15; Beschreibung;: S. 159.
>3 D. Seckel 1980, S. 161.

5% In situ findet sich eine derartige Siule heute beispielsweise noch vor der
Caitya-Halle von Karli am Hang der Westghats auf der Hohe von Bombay: B.
Rosenheim 2006, S. 58-66, Abb. 82 und 83; Beschreibung: S. 61; oder: die Tiir-
laibungsséulen des Torana-Tors im duBeren Terrassenzaun von Sanchi (1. Jh. v.
Chr.: H. Hértel; J. Auboyer 1985, Nr. 139a, Beschreibung S. 213). Die Aschoka-
Séulen kénnen auch mit einem einzigen Lowen ausgestattet sein, wie die 243 v.
Chr. aufgestellte Lauriya-Nandangarh-Séule in Bihar zeigt (H. Hértel; ]. Auboy-
er 1985, Nr. 132, Beschreibung S. 205).
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Ein weiteres Symbol fiir
die Kennzeichnung des Bud-
dhas als Herrscher kommt
iiber drei Jahrhunderte spater
in der Kuschan-Zeit auf, als
die Darstellung des Erleuch-
teten als Mensch einsetzt:
Buddha auf dem Lowenthron
in vorderorientalischer Herr-
scherpose. Diese westliche
Tradition der Herrscherdar-
stellung tritt ikonographisch
im Indus-Ganges-Bereich
erstmals beim Kuschan-Herr-
scher Vima Kadphises auf,
der, wie oben ausgefiihrt, zur S
Unterstreichung seiner gottli-
chen Wiirde mit gespreizten
Knien auf einem von Lowen
umflankten Thron sitzt.

In der Buddha-Ikonogra-
phie finden sich zahlreiche

Beispiele fiir Bhadrdsana- oder
Abb. 17. Lowenkapitell des Aschoka

- it
Pralambapadasana S Zbaltung aus Sarnath (H. Hartel - J. Auboyer
des Erleuchteten, die auch  jgg5 N 15).

als ,europaische” bezeichnet
wird. Sie ,,ist in allen buddhisti-
schen Landern iiblich. Vor allem in der Gandhara-Kunst ruhen die Fiifie
gelegentlich auf einem kleinen Hocker, wodurch die Knie angehoben wer-
den. In Indien entspricht dies einer typischen Haltung (asana) der Koni-
ge. Dieser «europiiischen Haltung» begegnet man sehr frith in Gandhara
und in Indien (Buddha von Sarndth aus der Gupta-Zeit, 4 —5. Jh.), in Siid-
ostasien (Chandi Mendut bei Borobodur, Java, 8. Jh.), und auch bei zahlrei-
chen Statuen und Gemiilden in Tibet, China, Korea und Japan (bei letzte-
ren Liindern ist dies eine fiir Maitreya typische Haltung).”*

Hohlen der Anlagen von Ajanta und Ellora, die in Talern der
Nordghats bei Aurangabad wahrend des 6.-8. Jahrhunderts ange-

55 | Frederic 2003, S. 48-49; vgl. J. M. Rosentfield 1967, Fig. 167.
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legt und aus dem massiven
Fels herausgearbeitet worden
sind, bieten etliche Beispiele
fiir den Buddha in ,europa-
ischer” Sitzhaltung — nachfol-
gend seien zwei ndher vor-
gestellt: In Ajanta (Hohle 19
aus dem 6. Jh.) thront Bud-
dha als Lehrender wie ein
Herrscher auf einem Lotus-
Thron (Abb. 18)* und in Ellora
(Hohle 10 aus dem 7. Jh.) der
Lehrende in der vorsprin-
gende Nische des Stupasok-
kels auf einem Lowenthron,
der aus einer Sitzbank mit
~=zemaaem je einem hockenden Lowen

Abb. 18. Buddha in ,,européiischer” Sitz- llnks und rechts am Ende der

haltung auf dem Lotus-Thron, Ajanta 57 i ;
Hahle 19 (J. Auboyer - J-L. Nou 1082,  DanK (Abb. 19) die beiden
Abb. 67). flankierenden Bodhisattwas

weisen die Hohle dem Maha-

yana-Buddhismus zu. Bei bei-
den hier angesprochenen und wiedergegebenen Buddha-Skulp-
turen fallt die gespreizte Kniestellung auf, die an die Sitzhaltung
parthischer Herrscher bei den Kuschan-Machthabern erinnert.®

5.3. Zwischenergebnis

Die Buddha-Glaubigen der ersten Jahrhunderte des Buddha-Aons
halten am Dogma fest, dafs der Erleuchtete nach seinem Eingang
ins Nirwana jedwede menschliche Vorstellung sprengt und folg-
lich nicht dargestellt werden darf. Damals gibt es fiir die Vergegen-

% J. Auboyer; J.-L. Nou 1982, Abb. 67; weitere Skulpturen dieser Art finden sich
in den Kassetten-Friesen links und rechts von der Hauptskulptur.

%7 1. Auboyer; J.-L. Nou 1982, Abb. 69.

Zu weiteren Beispielen derart gestalteter Sitzfiguren siehe z.B. die Ajanta-
Hohle 26: H. Hartel - J. Auboyer 1985, Nr. 143; Beschreibung: S. 216-217; die Bagh-
Hohle 2 (B. Rosenheim 2006, S. 175, Nr. 266) und 5 (B. Rosenheim 2006, S. 181,
Nr. 276).
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wartigung des Erhabenen nur
Symbole, von denen der Léwe
als kraftvoller, unbesiegbarer
,Konig der Tiere” eines der
wichtigsten ist.

Diese ablehnende Einstel-
lung zur Verbildlichung des
Erleuchteten andert sich um
die Zeitenwende, als sich auf
der Basis des zyklischen Den-
kens die Mahayana-Theolo-
gie herausbildet. Dies ermog-
licht dem Buddhismus den
Schritt in den Universalis-
mus, der notig war, wenn sich
die Lehre unter den Kuschan-
Herrschern tiber die Okume-

ne Mittel- und Siidasiens aus-
breiten wollte. Abb. 19. Buddha in ,,europdischer” Sitz-
haltung auf dem Léwenthron, Ellora

Bei der Formung des Bud- ) 5% A boyer - J.-L. Nou 1982,
dha-Bildes stehen die iko- Abb. 69).

nographischen Méglichkei-

ten der Kuschan-Herrscher

zur Verfiigung, die ihrerseits an Bilder ihrer westlichen Vorgan-
gerreiche der Achameniden, Mesopotamier, Syrer-Palastiner und
Agypter orientiert. Die Kiinstler setzen den Erleuchteten mit oder
ohne sein Symboltier, den Léwen, auf einen Thron und konkre-
tisieren damit seinen ohnehin schon existierenden Nimbus eines
Herrschers. Von daher ist es selbstverstiandlich, dafd der Thronen-
de auch die Sitzhaltung eines westlichen Herrschers, die ,,europa-
ische” Sitzhaltung einnimmt — dabei fillt allerdings die gespreizte
Kniehaltung auf, wie sie bei den Parthern beliebt ist. Bei der Ein-
haltung siidasiatischer Vorstellungen wird Buddha daneben aber
auch im Yoga-Sitz abgebildet, so dafs sich die Buddha-Tkonographie
beider Sitzhaltungen bedient — daf8 die Yoga-Sitzhaltung gegen-
{iber der ,europdischen” Sitzhaltung ein deutliches Ubergewicht
gewonnen hat, ergibt sich daraus, daf die geistige und familidre
Heimat des Lehrers und seiner Lehre Asien war.
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6. Zusammenfassung: Der Lowenthron als Symbol fiir die gottli-
che Macht des Erleuchteten

Der Léwe dient sowohl in der dgyptischen Ikonographie als auch
in der des Vorderen Orients und Mittel- und Siidasiens als Sym-
boltier fiir die Kraft und Unbesiegbarkeit von Gottern oder géttlich
verehrten Menschen: In Agypten saf8 der Pharao auf einem von
Léwen umflankten Thron; in Syrien-Palédstina und Mesopotamien
war der Lowenthron Gottheiten vorbehalten — in Syrien-Palastina
schmiickte den Herrscherthron stattdessen das Schutz gewahren-
de Sphingenpaar —; im Iran fehlen Zeugen fiir einen Lowenthron;
in Mittelasiens und in Nordwestindien saflen der vergottlichte Ku-
schan-Herrscher und der Erleuchtete auf einem Léwenthron.

Der Gefahr eingedenk, die einem Vergleich und einer Gegen-
uberstellung ikonographischer Traditionen verschiedener Regio-
nen und Lander innewohnt, wurde versucht, eine Briicke zwischen
den Traditionen des Niltals und denen des Filinfstromlandes in Sii-
dasien zu schlagen. Da sich dies als moglich erwiesen hat, konnen
die eingangs gedufserten Zweifel, ob es denkbar und sinnvoll sei,
Vorstellungen iiber die Gottlichkeit des Pharaos neben die tiber
den ins Nirwana eingegangenen nepalesischen Kénigssohn zu-
sammenzubringen, als hinféllig angesehen werden: Der Erleuch-
tete konnte im tibertragenen Sinn durchaus auf dem Pharaonen-
Thron sitzen.
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The Enlightened One on the Throne of the Pharaoh
Manfried Dietrich

Abstract

The lion is a very popular symbol for Buddha in the Buddhist ico-
nography from the early times of Ashoka (3™ century BCE) on-
wards. It can be found in all kinds of works of art, paintings and
sculptures throughout history. It denotes the might and effective-
ness of the Buddhist teachings. It can particularly be traced in the
pedestal of Buddha statues sitting in yoga style or on the sides of
a throne portraying Buddha in the “European” pose. In this re-
spect the lion seems to represent the vigour and might of the teach-
er just as it does in the iconography of gods and kings in Western
traditions of art: Here the throne supported by lions are attested
not only for the Egyptian Pharaos of the 3rd millennium BCE and
Kushan kings of the 3rd century CE, who were adorned as gods,
but also for the gods of Syria and Palestine in the 2 and 1* cen-
turies BCE - the thrones of the kings in 2™ and 1* centuries BCE
Syria and Palestine are flanked by protecting sphinxes resembling
lions.

The study on the topic “Der Erleuchtete auf dem Pharaonen-
Thron” aims to connect the understanding of the widespread
use of lions in the Buddhist iconography with that of the West-
ern throne flanked by lions and sphinxes. The lion throne of the
Kushan king Vima Kadphises seems to present itself as a suitable
link between East and West in terms of the pertinent iconograph-
ical traditions.



The Possibility of Humanistic Base Texts
in Ancient Peru

Tarmo KuLMAR

Objective and method of study

This article was inspired by two factors. The first was a proposi-
tion brought up in a private conversation, that the ancient Peruvian
cultural hero Wiracocha, who is probably a historical figure, might
have written religious texts that might still be extant. The second
was a desire to test Linnart Mall’s humanistic base texts theory
on such cultures that have texts of a little-researched or ambigu-
ous nature. Thus the objective of the present article is to seek the
answer to the question whether the texts related to Wiracocha are
humanistic base texts or theistic texts.

In order to conduct the study, a summary is first given of the
key points of L. Méll’s theory; second, the person of Wiracocha is
analysed in the light of the available data; third, some significant
texts related to Wiracocha are provided as illustrative material; and
fourth, an answer to the aforementioned question is sought on the
basis of the texts.

Key points in the theory of humanistic base texts

A humanistic base text (hereinafter shortened to HB) is a funda-
mental text of a particular culture that exalts man to the centre of
existence and emphasises the importance of positive psychologi-
cal properties (e.g. dignity, compassion, sense of responsibility, etc.)
in human communication. In the Old World, HBs emerged in the
environment of developed civilisations that had a written language
and an established religion, in approximately the 6% century BCE
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- 2" century CE. Typical examples of HB are Confucius’ Analects,
the Bhagavadgita, the Suttapitaka and the three synoptic gospels of
the New Testament.

HBs have nominal authors. They present a teaching imparted
by a teacher. The teacher proclaims the teaching orally, and it is
recorded after his death. The recorded texts reflect the author’s
individuality. The teacher is depicted as an extraordinary person
who has supernatural powers but is also no stranger to human
weaknesses.

In terms of form, content and terminology, the teaching pro-
claimed in an HB is related to a particular cultural environment.
The teacher emphasises that the teaching is not entirely original,
but the time to proclaim it has come. The teaching has humanism
at its centre, explaining to man the meaning of his existence and
his uniqueness. Man is equal to the gods, even if he does not have
the supernatural powers of the gods. This is also demonstrated by
the fact that the teacher is a human. The emphasis of the teaching
is on man’s repentance, renewal and improvement. The teaching
also represents a new cultural paradigm. If man recognises it he
may be renewed. Man is not the creator of culture; instead, culture
functions and changes through man. An HB endeavours to help
man overcome his ego, which is of natural descent, and elevate his
nature from the physical level to the cultural level. This is demon-
strated by the teacher-disciple relationship being prioritised over
kinship. Nevertheless, man needs to remain human, and regard his
fellow man with compassion and love. His most important helper
in realising this is his mind. Accordingly, the essence of the teach-
ing involves guiding man onto the path of becoming a new man,
that is, a cultured man.

The teacher first proclaims the teaching in a small circle. Later
the circle of his adherents widens. The proclamation of a teaching
that is cardinally different from the prevailing ideology inevita-
bly prompts repressions against those who proclaim it. The impact
of the teaching increases explosively after it is recorded and it
becomes a canonical HB. The teaching engenders social institutions
(churches), which, albeit attempting to monopolise the interpreta-
tion of the canonical HB, play an important role in the propaga-
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tion of its ideas. The HB becomes a generator of new, interpretative
texts, thus having an increasing impact on the culture.!

In summary, it may be said that religious texts as base texts can
be divided into theistic and humanistic texts. Theistic texts have
god at their centre, whereas humanistic texts are anthropocentric.
The latter have certain characteristics, which can be summarised as
follows: fixed authorship, the existence of a teacher and a descrip-
tion of his life events, an oral presentation of the teaching and its
subsequent recording by the disciples, the manifestation of human
character traits in the teacher, the novelty, timeliness and humanity
of the teaching and the fact that the doctrinal text becomes a gen-
erator of new texts.

The origins and nature of Wiracocha

The word “Wiracocha? is a compound in the Aymara language, not
in Quechua. ‘Wira’ in Aymara means ‘the surface of the earth’ and
‘cocha’ has been derived from the verb ‘cachay’, which means ‘to
make’. Thus the real meaning of the word is simply “The Maker of
the World’ (in Spanish, Dios hacedor del mundo). The cult of Wiraco-
cha was very prominent in the Inca state. Wiracocha was the Crea-
tor-God, but also a cultural hero.

As a digression into religious phenomenology, attention must be
drawn to the following processes. In the myths of many peoples, a
celestial superbeing — a creator-god — is also the continuator of cre-
ation in the world of humans. The more a culture depends on an
agricultural economy, the greater the significance attached to the
bringer of culture that is related to Nature’s cycle. The cultural hero
is either a celestial superbeing himself or is descended from him.
In farming cultures in particular, the process is as follows, in broad
outline: (1) the celestial superbeing turns into a so-called resting
God, or deus otiosus; (2) the functions of the cultural hero are sep-
arated from those of the celestial superbeing; (3) the cultural hero

' For more information, see The Concept of Humanistic Base Texts. —In: Mall,
Linnart. Studies in the Atasdhasrikd Prajnaparamita and Other Essays. Delhi,
Motilal Banarsidass, 2005, 175-193; Bibliographical Data p. 227.

2 The name has several spellings: Viracocha, Wiracocha, Huiracocha, Uira-
cocha.
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becomes a separate being; (4) the cultural hero becomes the con-
tinuator of the creative work of the celestial superbeing; (5) hier-
archically, the cultural hero drops below the creator-god. It is also
interesting to note that in the myths of agricultural peoples, the
cultural hero departs from among humans in some manner after
completing his work.

With Wiracocha, both of his functions are emphasised. He has
been described as a being with indefinable appearance but also
as an old man with a white beard, fair skin and white clothes. He
has some characteristics intrinsic to both a creator and a destroyer,
both a supergod and a sun god and storm god. On the other hand,
he is associated with many myths, is reported to have taught peo-
ples and brought culture to them and then to set off to sea and
promised to return. We see that Wiracocha was simultaneously a
celestial superbeing and a human teacher.

Where does Wiracocha come from? The Incas arrived in the
Cuzco Valley from the far south, from the realm of the Tiahuanaco
civilisation. Therefore they undoubtedly brought along cults that
were alien to the rest of the Quechua. There are observations that
show that Wiracocha must have originated from the Tiahuanaco
civilisation. He represented the ancient God of Heaven of the pre-
Incan Tiahuanaco civilisation, located in the surroundings of Lake
Titicaca, whose cult doubtlessly dates from at least the 1% millen-
nium CE. In both Tiahuanaco and the subsequent Colla state, which
arose from the former civilisation, Wiracocha was highly venerated
as the God of Heaven. On the other hand, the cult of Wiracocha is
associated with the so-called Deity with Sceptres, whose cult dates
back as far as the time of the oldest Peruvian civilisation, Chavin.
In the archaeological material, the continuity of the cult can be
traced back to the turn of the 2" millennium BCE.?

In retrospect, three cultic processes may be assumed in Inca reli-
gion. First, after the Incas had introduced the worship of Wiraco-

3 Garcilaso de la Vega, Inca. Comentarios reales de los Incas /1609/. Tomo I-I11.
Lima: Editorial Mercurio S.A., 1988, Libro 2, Cap. 4; Libro 4, Cap. 21; Libro 5,
Cap. 13, Cap. 21. Jones, David M.; Molyneaux, Brian L. The Mythology of the
Americas. London: Anness Publishing Limited, 2002, 191, 244-245. Kelm, Antje.
Grundziige der Religion des zentralen Andenraumes. — Alt-Amerikanistik. Eine
Einfiihrung in die Hochkulturen Mittel- und Siidamerikas. Hg. Ulrich Kohler. Ber-
lin: Dietrich Reimer Verlag, 1990, 519-534.
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cha as the celestial superbeing of Tiahuanaco, it began to merge
with the cult of Manco Capac, the mythical forefather of the Inca
dynasty and a cultural hero. Consequently, Wiracocha acquired
more and more of the characteristics of a cultural hero. Second,
Manco Capac became the patriarch of the dynasty, the Son of the
Sun, the first Inca on the list of rulers, whose cult was increasingly
combined with that of the sun god Inti. Third, in the Lurin Valley
culture in central coastal Peru, the Incas encountered Pachacamak,
the superbeing of the local tribes, and then the superbeing charac-
teristics of Pachacmak and Wiracocha began to blend, resulting in
Pachacamak becoming the celestial superbeing of the Incas.*

In summary, it may be maintained that Wiracocha was origi-
nally the creator-god of the Tiahuanaco civilisation, who became a
cultural hero in the Inca religion.

Religious texts of ancient Peru. Textual illustrations relating to
Wiracocha

In the Inca era, no character-based writing system was used in
Peru. A special knot script, quipu, was employed to store statisti-
cal information. People with outstanding memory were trained in
Inca society to use quipus and retain verbal information. It is natu-
ral, therefore, that Incan history and religious texts only began to
be recorded after the conquest of Peru. The chroniclers were mostly
Roman Catholic clergymen or Spanish colonial officials, who could
be Spaniards, mestizos and educated representatives of the indig-
enous people.

Relatively few pre-Christian religious texts have been recorded.
Ancient myths and descriptions of rites enjoy a somewhat better
survival rate. The number of religious addresses recorded in verse
form (so-called religious hymns or takiys) is less than that of texts
in prose (such as prayers). The best-known recorders of verse texts
are chroniclers Guaman Poma de Ayala, Inca Garcilaso de la Vega
and Santa Cruz Pachacuti Yamqui, whereas prose texts have been
recorded in particular by chroniclers Juan de Betanzos, Carlos Vil-

# For more, see Kulmar, Tarmo. Zum Problem des Kulturheros in der Inka-Re-
ligion. — Mitteilungen fiir Anthropologie und Religionsgeschichte. B. 12, 1997. Miin-
ster: Ugarit-Verlag, 1999, 101-110.
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lanes Cairo, Francisco Lopez de Gomara, Pedro Sarmiento de Gam-
boa, Miguel Cabello Valboa and Inca Garcilaso de la Vega.

Very important collections of texts have been put down in writ-
ing by visitors sent out by the monastic orders of the 16%-17%" cen-
tury bishops. One of these is a collection of stories, prayers and
descriptions of rites recorded by Cristobal de Molina (later also
called Cuzcolas)’, whence are taken the textual illustrations used in
this present. As Molina’s chronicle is difficult to access, the author
of this article used the new edition of several prayer texts address-
ing Wiracocha, edited by Teodoro L. Menenes and published in
Fascicle 1 of “Encyclopaedia of the History of Peruvian Literature”
compiled by Dr. Francisco Carillo Espejo.®

The author of this article also had at his disposal several verse
texts relating to Wiracocha’, yet for reasons pertaining to both con-
tent and form, the prayers in prose presented below were selected.
First, it appeared in the course of comparing the texts that there
was no substantial difference between the verse texts and prose
texts. As the author of this article had to bear in mind the space
limitations of the present article, it seemed more sensible to illus-
trate it with less voluminous texts.

In Text 1, man praises the creator-god Wiracocha for creation,
discusses his location, prays to him for support and sacrifices to
him. In a sense it is also a philosophical text.

In Text 2, man prays to the creator-god Wiracocha for life, health,
prosperity, food and drink.

In Text 3, man prays to the creator-god Wiracocha that he ensure
the growth of crops, provide a good harvest and protect against
crop failure.

In Text 4, man praises the creator-god Wiracocha for sunlight in
the daytime and moonlight at night and prays to him to grant peo-
ple light, health and peace.

5 Molina, Cristobal de. Relacion de las Fabulas y Ritos de los Ingas. — Revista
Chilena de Historia y Geografia. Vol. 5, 1913. Santiago.

6 Qraciones y Declaraciones recogidas por Cristobal de Molina, el Cuzqueno,
de Fabulas y Ritos de los Incas: traduccion de Teodoro L. Meneses. - Carillo Es-
pejo, Francisco. Literatura Quechua Clasica. Enciclopedia Historica de la Literatura
Peruana. 1. Lima: Editorial Horizonte, 1986, 69-70.

7 E.g.op. cit, 51,56, 71-72, 76-77, etc.
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Texts 5 and 6 are prayers to the Son of the Sun - the Inca - for
health, support, riches, power and progeny, as well as destruction
of his enemies.

Texts 1 and 4 are festive hymns that were most appropriate to be
used by priests in addressing god.

Texts 2 and 3 are impassioned prayers to god by farmers to
ensure daily food.

The person who prays using Texts 5 and 6 cannot be defined
with certainty. In this manner, god could be addressed by priests,
common people and the Inca alike. Text 6 in particular implies the
Inca as the implorer.

I

ijOh Huiracocha del principio del mundo, Huiracocha del fin del
mundo, Huiracocha principal y bello!

2. jOh Creador, Providente! Que diciendo “Sea el hombre, sea la
mujer” a todos hiciste.

3. Creado y colocado por ti (en esto mundo), pacificamente y sin
cuidados vivire.

4. ;Donde estas?: ;jestds afuera? ;estas adentro?; ;estas en las nubes?
sestas en la sombra? jEscuchame, atiendeme!

5. jConcedeme (te lo ruego)!® jHazme vivir por tiempo indetermi-
nado, protegeme, sustentame!

6. Y esta ofrenda mia recibeme, donde quieras que estes, jHuira-
cocha!

1. O Wiracocha of the beginning of the world, Wiracocha of the end
of the world, the principal and excellent Wiracocha!

2. O creator, provider! /You/ who said, “Be a man, be a woman” to
everything you made’’

* Here and hereinafter: the text in round brackets is an insertion by the editor
of the Spanish version of the prayer texts provided in C. de Molina’s chroni-
cle.

® Meaning that Wiracocha created the world as a being of two sexes.
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3. /Everything/" has been created and brought to life by you (in
this world), /where/ peacefully and securely I can live.

4. Where are you? Are you outside /the world/? Are you inside /
the world/? Are you in a cloud? Are you in a shadow? Hear me,
attend to me!

5. Grant me (what I ask of you)! Let me live for at least some time
indeterminately," protect me, sustain me!

6. And accept my offering /wherever/ you would like to be, Wira-
cochal!

11

1. jOh Huiracocha; generoso, omnipotente, victorioso Huiracocha,
2. hay hombres que son: dadivosos, pobres y pobrisimos

3. tus hombres que creaste y colocaste (en este mundo) esten sanos
y salvos con su mujer y su hijo.

4. Escoge a todos no a pocos.

5. Que por largo tiempo vivan sin falencias, sin interrupciones.

6. Que coman. Que beban.

1. O, Wiracocha — generous, omnipotent, victorious Wiracocha,

2. People are as /they/ are: charitable, poor and very poor.

3. /That/ your men, whom you created and dispersed (in this world)
would live and be well /each one/ with their wife and son.

4. Elect all, not a few.

5. That /they/ would live for a long time without poverty,? and
without interruptions.

6. That /they/ would have something to eat, and that /they/ would
have something to drink.

10 Here and hereinafter: the text between forward slashes is the author’s in-
sertion.

1 Meaning ‘freely’, ‘without worries’, ‘without frames’.

12 The word ‘falencia’ means ‘falsity’ in Spain but ‘poverty’ in the Pacific coast
dialects of South America.

13 Meaning ‘lastingly”.
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I

iOh Huiracocha, Huiracocha del principio del mundo! Hacedor
perfecto. El que crea. El que provee,

2. Al (hombre) que colocaste y creaste en este mundo bajo, diciendo:
“que coma y que beba” la comida lo haga proliferar.

3. La papa, el maiz y todo genero de comestibles los tenga.

4. Haz cumplir lo ofrecido.

5. Acreciente para que no padezca escasez, y no padeciendola crea
en ti.

6. Que no hiele que no haga dano.

7. En paz conservalo.

1. O Wiracocha, Wiracocha of the beginning of the world! Perfect
maker, who created, who provided.

2. To those (people) whom you dispersed and created down in this
earth, /to whom you/ said, “that you would eat and that you would
drink”, may /their/ food proliferate.

3. May they have potato, maize and every good edible thing.

4. Make what they have desired happen.

5. Let grow so that no scarcity be suffered, and /let it be so that/ /
what/ has been created by you will not diminish.

6. That cold would not deprive, would not do damage.

7. /That/ it would be kept in peace.

v

iOh Huiracocha tu eres quien ordenaque se hagan el dia y la noche,
que amanezca y brille la luz:

2. a tu hijo, el sol, lentamente hazlo caminar (en el) limpido (cielo)
para que beneficamente alumbre al hombre que es tu creatura!

3. iOh Huiracocha, mientras el sol se oculte (en la noche) a los (hom-
bres) que apacientas dales serena y apacible luz lunar!

4. jAlumbralos, sin enfermarlos, sin causarles molestias, antes bien,
preservalos en paz y libres de cuidados!

1. O Wiracocha, you are the one who arranges that there be day and
night, and that light would dawn and shine:
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2. to your son the Sun, create a path of walking leisurely (in the)
limpid (sky), in order that by doing good /there would be/ the shine
of light to man, who is your creation!

3. O Wiracocha, the time when the sun hides itself (in the night),
give (to men) whom you teach dew at night and gentle moonlight!
4. Let light shine upon them without making them sick, without
molesting them; instead, preserve them in peace and in the liberty
of protection!™

1%

iOh Huiracocha, Huiracocha diligente: el poderoso Inca tu hijo -
que para tu servidor creaste — tenga sanos y salvos a los hombres.

2. Que ademas los sustente.

3.-4. Solamente a los campesinos les de el Inca los viveres, si los
hubiere, para que gocen.

5. jOh Huiracocha, a tu creatura el poderoso Inca — compadecele.

6. Concedele.

7. Protégele.

8. Sustentale indefinidamente.

1. O Wiracocha, diligent Wiracocha: your son /is/ the mighty Inca
— whom you created to be your servant — may the people have life
and health.

2. In addition, sustain them.

3.—4. In particular the land tillers, to them may the Inca give food
supplies,

indeed let them have that which would make them happy.”®

5. O Wiracocha, be compassionate to the one you created, to the
mighty Inca.

6. Grant him /riches/.

7. Protect him.

8. Sustain him indefinitely.

4 Meaning ‘under your full protection”.
15 An abstruse phrase. Apparently, the idea of the prayer is that Wiracocha
give the Inca power to be divinely generous to his people.
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VII6

iOh Huiracocha, Tijsi” Huiracocha de Amaybamba,'® oh hualpay-
huana'® Huiracocha, Hatun? Huiracocha de Urcos,? oh Tarapaca®
Huiracocha:

ordenaste que exista el poderoso, el Inca, para mi.

2. A el que lo creaste conservalo en paz y salvo. Sus hombres, sus
vasallos proliferen, y sus enemigos venza hasta el fin de los tiem-
pos.

3. jOh Huiracocha, sin mermar? a su hijos y descendientes conser-
valo en paz!

1. O, Wiracocha, Tijsi Wiracocha of the Amaybamba /people/, o
hualpayhauana Wiracocha, the high Wiracocha of the Urco /peo-
ple/, o Tarapaca Wiracocha: you arrange /everything/ that exists,
mightily for the Inca, for me.

2. Keep him* whom you have created in peace and health. May
his men, his vassals proliferate, and avenge his enemies to the end
of the ages.

3. O Wiracocha, forever keep his sons and descendants in peace!

6 The concepts in the Quechua language have been translated using the
following dictionary: Tschudi, Joachim Jacob von. Die Ketschua-Sprache.
Dritte Abteilung: Worterbuch. Wien, Aus der Kaiserlich-Koniglichen Hof- und
Staatsdruckerei, 1853.

17 Correctly, Ticsi, one of Wiracocha's epithets, which in Quechua means Ori-
gin, Basis, Source, as well as Underlying Surface, Foundation.

'8 Amaybamba - apparently one of the peoples of ancient Peru.

' hualpayhuana’ (in Quechua) - creator and rectifier.
Hatun’ (in Quechua) — high, majestic, sovereign.

Urcos — apparently one of the peoples of ancient Peru.

20
21

22 A difficult-to-translate epithet in Quechua, which may approximately

mean Mysterious, Hidden.
2 “Sin mermar’ literally means ‘without decrease’; in the context of a prayer
a suitable match would be ‘lastingly’.

2 Meaning ‘The Inca), i.e. The Emperor.
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Discussion

According to L. Mall’s theory, one should seek texts that originate
from the cultural hero Wiracocha as a teacher, contain elements
of his human teachings, provide information about himself, have
been recorded in some form by his disciples and have inspired the
writing of new texts.

In explicit terms, we do not find anything like this. First, the
reader will notice that all of the textual illustrations are prayers
— addresses by a praying person to a god by the name of Wiraco-
cha. Second, it can be concluded from the content of the prayers
that Wiracocha continues to be the creator-god, not a cultural hero.
Third, the author of this paper has not found any text, and not even
any reference to a text, that contains the teachings of Wiracocha
himself. Fourth, none of the texts are directly doctrinal in terms
of their content. Fifth, the authorship of the hymns is anonymous.
Sixth, there are no reports of the older texts having inspired the
writing of newer ones, although that cannot be ruled out. Conse-
quently, the reader does not discern the existence of a teacher; nei-
ther does there appear to be any teaching.

Nevertheless, an interesting fact can be observed. Text 1 is a fes-
tive hymn and Text 6 is more of a ruler’s prayer, but in Prayers 2—5
one can find very humanistic features. In all prayers, Wiracocha is
regarded as a good god. Man is regarded fairly realistically, with
both good qualities and imperfections (see Text 2, Verse 2). Mercy
is besought for all people, not only a few (Text 2, Verse 4). Sufficient
food and drink for all is requested (Text 3, Verse 2). Light, health,
peace and security are entreated for all people (Text 4, Verse 4). In
the first, Inca hymn, Wiracocha is also asked to grant life, health
and food to all people (Text 5, Verses 1-4). This is remarkable, par-
ticularly in the light of the fact that ancient prayers are generally
quite individualistic and supplicant-centred.

The basic structure of the prayers is probably very old and
dates from the pre-Incan era. This is implied by Wiracocha being
regarded as a creator-god. At the same time, although there are no
explicit passages of text that would depict Wiracocha as a teacher
and cultural hero, one can observe indirect indications of a once
widespread humanistic doctrine. Wiracocha as a teacher was
apparently a semi-mythical or semi-historical figure; his histori-
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cal prototype may have been Manco Capak, the first ruler of the
Incas.

The absence of explicitly humanistic teachings may even make
sense, since the Incan Empire represented an early totalitarian sys-
tem.” In the official ideology, only one part of the teaching was
retained - the ideas of the Inca state as the centre of civilisation?
and of the Inca as the Son of the Sun. Humanistic ideas, on the
other hand, were censored, and they were permitted to slide into
oblivion. Thus marginalised, they only survived in the form of
prayer phrases in hymns to the beloved creator-god. The retention
of the ideas was further complicated by the absence of a character-
based writing system and the fairly selective recording of old Inca
texts in the colonial era.

Conclusions

The extant Wiracocha-hymns definitely do not comply with the
criteria for humanistic base texts. Instead, we may maintain that
prayers to Wiracocha are representative of theistic texts.

Nevertheless, a number of arguments suggest that the semi-
mythological cultural hero Wiracocha as a teacher may have actu-
ally existed. An occasional prayer phrase permits the proposition
that his teaching might have been humanistic. It may therefore be
assumed, but not without considerable qualifications, that some
sort of humanistic teaching once existed in Incan religion.

2> For more information, see Kulmar, Tarmo. Die Totalitit des Inkareiches
und die Rolle der Religion. — Trames. No. 1, Vol 6(56/51), 2002.

2% Cf. the name of the Inca state, Tahuantinsuyu — The State of the Four Quar-
ters’ (In Quechua).



Humane Concepts in Hittite Culture

Jaan PunvEL

“Humanity”, “"humaneness” and similar terms are often relativistic
notions embedded in the minds of observers. It may not take much
to appear comparatively “humane” in the face of habitual harshness
and callous cruelty in such codified ancient Near Eastern sources
as Assyrian laws, “Deuteronomy”, or the Avestan ”“Videvdat”, or
in Mesopotamian political doings from the Annals of Ashurbani-
pal to the latest dispatches from contemporary Iraq. Compared to
such reputation, associable with the relevant populations, the early
Sumerians and the peripheral Hittites have drawn the attention of
historians for relatively more civilized customs and practices. In
the Hittite instance, notable scholars like Albrecht Goetze (Hethiter,
Churriter und Assyrer, 1936), Ferdinand Sommer (Hethiter und Heth-
itisch, 1947), and Alfonso Archi (Florilegium Anatolicum, 1979) have
remarked about “moderation” manifested in the ancient records
with regard to societal and official mores.

Such “moderation”, however, did not stand in total polar contrast
to the neighborhood. It was on occasion matched by wider ranges
of common decency. Official crudity did not snuff out nobler senti-
ment, as still manifested in the ancient “wisdom literature” of the
area (e.g. “Ecclesiastes”; cf. W. G. Lambert, Babylonian Wisdom Liter-
ature, 1959). When a Hittite admonition (KBo III 23 IV 7-8) enjoins
nu kisduwanti NINDA-an pai [hatanti] YA-an pai nekumanti-ma TUG-
an pai ‘Give bread to the hungry, give oil to the parched, give a
garment to the naked!, it matches verbatim admonitions found on
Egyptian Middle Kingdom tombstones (cf. Albrecht Goetze, Klein-
asien?, 1957: 90) and in Assyrian texts such as bariuti issabbu ubbuluti
ussatminu miriSutu kuzippi uktattima: ‘the hungry have been sated,
the parched have been salved, the naked have been covered with
cloak’ (cf. K. H. Deller, Revue d'assyriologie 61 [1967]: 189).

Expressions of compassion and charity are thus not peculiar to
the Hittites, nor can uniqueness be claimed for legal protection of

339
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the bereaved and orphaned. But in addition to articulating such
moral imperatives, the Hittites sometimes adhered to higher stand-
ards. In the solar prayers to the divine justicer Shamash, which in
the main resemble Babylonian prototypes, the case of the orphan
is followed by the following declaration of “animal rights” (KUB
XXXI 127 + XXXVI 79 1 42-44): nu UR.ZIR-as SAH-ass-a hannessar
hannattari suppalann-a hannessar issit kuyes UL memiskanzi apatt-a han-
nattari: ‘Justice to dog and pig thou dispensest, and justice to cat-
tle that do not speak with mouth, that too thou dispensest’. Thus
dumb animals were subject to direct divine concern and jurisdic-
tion, rather than subordinated to mankind in the manner of “Gen-
esis”. Such an attitude takes two and a half millennia to recur in
world tradition, with Saint Francis of Assisi and Jacopone da Todji,
in whose “Dies irae” all creatures have their day in divine court
(resurget creatura iudicanti responsura). In the Near East of the sec-
ond millennium BCE such a sentiment is quite unique and out of
context.

In an age and region of pharaonic despotism and other “divine
kingship” it is startling to find that the Hittite ruler, even while
gradually donning more trappings of oriental pageantry (such as
the title “My Sun”), was a mere mortal whose only hint of post-
humous apotheosis lay in the past-tense euphemism siunis kisat
‘became a god’. His power was regulated by rudiments of basic
law (“Edict of Telipinus”) and some form of parliamentary assem-
bly (pankus). He had beside him a female co-regent, a ruling queen
in her own right whose term was not tied to his and who could be
either his consort or the dowager of a predecessor. Such sharing of
power at the top of government is also without parallel.

At the other end of the social hierarchy, the status and posi-
tion of the unfree was ambivalent but distinct from total abject
enslavement or serfdom elsewhere and down the corridors of time
to Ancient Rome and later eras. A nuanced Hittite terminology is
not discernible, as the pervasive sumerogram ARAD denotes eve-
rything from servant to subject to serf to slave.

At one level an ARAD was legally at the mercy of his master,
subject to the latter’s will and whim, as stated by Mursilis II in
one of his Plague Prayers (KUB XIV 8 Rs. 25-28): man ANA ARAD-
T1 kuedanikki wastul wastul-ma-zza-kan ANA PANI EN-SU tarndi n-
an EN-SU kuit apiya iezzi n-an iezzi wastul-ma-za-as ANA PANI EN-
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SU kuit tarnai nu ANA EN-SU Zl-anza warsiyazzi nu EN-SU apiin
ARAD-TI EGIR-pa UL kappuuizzi ‘if some ARAD is at fault but con-
fesses fault before his master, his master can then do to him what
he pleases; but because he confesses fault before his master, his
master’s spirit is placated and his master does not settle scores with
that ARAD". Such prayerful reference to humane treatment may
be self-serving on the part of the king, since it offers an analog to
his own confession of sins as a soi-disant ARAD of the storm-god,
in order to crave abatement of the plague. In real life, crude and
summary abuse of underlings is attested, as in the rules for both
court and temple servants. In KUB XIII 3, royal employees such as
cobblers, coachmen and bath attendants are warned about “bad
death” (idalu henkan) for covering up even seemingly trivial dere-
lictions, and the same is threatened for their families. Similar cru-
elty is evident in the instructions for temple officials, where (KUB
XIII 4 1 28-30) man ARAD-SU kuwapi EN-SU TUKU.TUKU-nuzi n-
an-kan nassu kunanzi nasma-kan KIR, -SU IGL.HL.A-SU GESTU.HLA-
SU idalauahhanzi ‘if an ARAD ever angers his master, they either
kill him or mutilate his nose, eyes, and ears’, likewise followed by
threats of collective punishment for the family. In the Law Code
(par. 95 and 99), a burglarizing or incendiary ARAD has his nose
and ears cut off, while a freeman merely pays compensation. In
paragraph 170, a freeman who kills a snake and utters another per-
son’s name (a form of magic) gets a heavy fine, but an ARAD doing
so is put to death.

And yet, throughout the Law Code, an ARAD (or female GEME)
enjoys much the same protection against personal injury as a free
person, albeit at a fraction of the indemnification, e.g. 1/2 for a
lost nose, 1/4 for a bitten-off ear (par. 13-16). Perhaps the unfree as
chattels reflected “investment”, so that their fractional compensa-
tion was based on a “damaged goods” policy rather than personal
injury. Still, family law even regulated intermarriage of the free
and unfree (par. 31-34); thus the latter enjoyed some measure of
civil status.

Apart from this vexed matter of free vs. unfree, the Law Code
generally evinces a trend towards lesser and more enlightened
sanctions across the board, away from cruel and physical penalties.
In paragraph 92, a beehive thief was “of old” exposed to massive
beestings, but “now” six shekels of silver will do as punishment.
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In paragraph 101, the stealer of a vine “formerly” suffered some
kind of spear-strike, but the current penal levy is six shekels from
a freeman, only three from an ARAD. In 121, the thief of a plow
would once have had his neck “fixed” in a certain way, involving
action by plowoxen, but “nowadays” the fines equal those in par-
agraph 101. Similarly in 166-167, a man who sowed seed on top of
another man’s cultivation had his neck placed on a plow and was
torn between two teams of oxen, which were then also killed for
good measure; but “these days” a sacrifice of sheep is all it takes to
atone, plus 30 breadloaves and 3 jugs of beer to the wronged party.
Here Hittite law has done away with a cruel custom which recalls
the decapitation of a grain thief with a plow 25 centuries later in
the Hanseatic laws of Liibeck, with traces in German and Estonian
folklore (cf. Oskar Loorits, Grundziige des estnischen Volksglaubens 2,
1951: 87). Substitute offerings of sheep also involve slaves who have
committed hurkel, i.e. capital crimes of a sexual nature (par. 196),
but here economic rather than humane considerations may have
prevailed (why do away with chattel merely for being immoral?).

A notable feature of Hittite legislation is the scarcity of penal kill-
ing and the absence of the areally notorious “eye for an eye” men-
tality. In the Law Code, death for freemen is practically restricted
to certain aggravated sex crimes and to defiance of state author-
ity: “If someone quashes an official judgment, they shall cut off his
head” (par. 173; curiously in the same breath “if an ARAD frees
himself from his master, he goes to pot” (KBo VI 26 II 15 ANA PUY¢
UTUL paizzi, whatever that implies [confinement in a jar?]). Kill-
ing of political adversaries was already rejected by the lawmaker
Telipinus, who in his Edict thought of better ways to neutralize
defeated opponents condemned by the pankus: KBo III 1 II 28-30
kuwat-war-i akkanzi nu-war-us 1GL. HI. A-wa munnanzi n-us LUGAL-
us karsaus "UMESAPIN.LAL iyanun ‘Why put them to death? One can
lower their sights. So I the king made them plain plowmen’, com-
muting the death sentence to agricultural servitude.

A trend towards less cruelty and greater civility is thus indeed
a hallmark of Hittite culture. The royal annals contain their share
of military ferocity (cf. Jaan Puhvel, “Verba delendi: Pentagonese
in Hittite”, Epilecta Indoeuropaea 2002: 145-147) but often entail spar-
ing civilian townsfolk rather than draping city walls with flayed
human hides in the hideous Assyrian manner. Relative humane-

#
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ness appears in royal pronouncements from the earliest, e.g. the
notable edict (KBo XXII 1) in which a ruler invokes the precedent
of his own father in remonstrating with nobles who are insensitive
to the plight of the poor:
Ye oppress the workers... Observe my father’s word (if ye do not know
it, are there not oldsters who can tell you my father’s word?): When
Father calls you to meeting, he seeks out blame in you... Ye keep giving
the king cause for anger... Even as he prescribes, has he not had a tablet
inscribed for you nobles: “Look after the land, do not suck the blood of
the poor... From the poor man thou takest what is his and dost not do
him justice.” This is how ye have carried out the word of my father!

Curiously the very term for the nobles’ failure is the rare word gul-
lakkuwan (KBo XXII 1, 16—17 nu-smas gullakkuwan sahzi ‘he seeks out
blame in you’), cognate with Greek bldptein ‘harm’ and bldsphema
‘harmsaying, scandal’ (hence English ‘blame’). Ironically, the same
weighty word is uttered by a later king in the instructions for court
servants (KUB XIII 3), when the autocrat discovers a piece of hair in
his washbasin and exclaims ki-wa gullakuwan ‘this is scandalous!’,
summons the responsible bathroom attendant and packs him off to
a water ordeal to determine if there is room for cleansing ritual or
whether such terminal defilement calls for the death penalty.

Alas, our final inquiry has produced a mixed bag as before, from
touching concern for the poor at an early date to petty and cruel
hygienic overkill by a touchy later potentate. All in all, the Hittites
come across as alternately humane and merely human.



Soul and Body: Some Aspects of Luke’s
Redaction on the Topic

RaNnpAR TasmMuTH

1. Introduction

Different approaches to the topic are possible. Firstly I will briefly
refer to our Estonian context and then turn to the ancient environ-
ment of the writings of Luke.

In order to understand which associations Estonian readers may
have in regard to the words soul and body, I picked up these words
in our new Estonian Encyclopaedia. There are two basic designa-
tions in Estonian for the organic or natural basis of human beings
— keha and ihu, both of which designate body (or respectively corpse
and body, German Korper and Leib). The latter word, ihu, is often
used in theological and other religious texts and in the Estonian
Bible usually stands for the Greek cwua. The word ihu is neverthe-
less absent in the Estonian Encyclopaedia. The reason for this is not
clear, since such words like bodyguard and corporal punishment are
explained.! The word keha is used in secular language and should
be understood in parallel with body and Leib.? On the other hand,
the word hing, which generally signifies soul, is explained as a word
that is understood in the history of philosophy in different ways
and is usually the same as psyche or consciousness.® The Estonian

" This article has been composed with the support of the Estonian Science
Foundation, Grant No. 6849.

U Ihukaitse ja ihunuhtlus; see ENE 3 (1988), 553.

2 Keha is a material whole consisting of tissues and organs (see ENE 4 (1989,
441).
3 Hing; see ENE 3 (1988), 417.

344



345 Randar Tasmuth

Encyclopaedia does not offer much help in understanding the bib-
lical use of the words under discussion.

It is today recognized that the use of modern Western terminol-
ogy to describe non-Western beliefs influences our analysis, since
it assumes the existence among other peoples of the same semantic
fields for modern words. Sometimes new terms are introduced, but
new dangers appear. Though the modern term soul does not cor-
respond to the Ancient word {vxr, one cannot avoid using both
terms.

It is not completely unimportant in which order to discuss these
words; die RGG? defines soul (Seele) in Volume 5 (pp. 1634-1636),
but does not speak of body (Leib) there. In Volume 4 (pp. 286-291),
Leib (body) is presented only together with Seele (Soul).* It seems
to be a custom to put the word body first and then to speak jointly
about body and soul. In the Gospel of Luke the noun cwpa occurs
13 times (in Mark 4 and in Matthew 14 times), and the noun {vxn
14 times (in Mark 8 and in Matthew 16 times). Luke and Matthew
use both words nearly equally, and much more than one of their
common sources — Mark. In Luke the usage of both words is arith-
metically balanced, but since {uxn occurs first in the beginning
of the gospel narrative (1:46: My soul magnifies the Lord) and often
stands first when both words are mentioned (Luke 12:22-23), |
begin the study with the noun soul.

I shall study the use of these terms both separately and also in
relation to each other. I would like to specify how Luke may have
understood these terms or categories on the basis of the use of these
words in the gospel. Relevant pericopies will be studied to clarify
how Luke used the sources and take into account the Hellenistic
background. Luke’s immediate sources were Mark and other early
Christian writings like the Sayings Gospel (Q). Thus I will study
what kind of editorial changes Luke made to the text of Mark and
how he utilised Q in comparison with Matthew.

I presuppose that Luke’s intended readers were Gentile Chris-
tians in a predominantly Gentile environment, and thus Luke prob-

4 SGee Leib und Seele in RGG*4 (1960), 286. The article begins with the statement
that “Das Verhaltnis zwischen L. und S. ist — trotz aller gegenteiligen Behaup-
tungen von Religionstheoretikern — schon unter den primitiven Vélkern ein
aktuelles Problem”.
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ably had a wide Greek-speaking readership in mind. A comparison
of his views with the Classic Greek and Hellenistic background is
inevitable. In addition to that, one should pay attention to the two-
fold scriptural tradition of Israel, which has both Semitic (Hebrew
Old Testament) and Greek (Septuagint) literary traditions. How are
Luke’s views related to the Greek culture? Does Luke limit the use
of the terms body and soul to the anthropological sphere, or are
these terms somehow extended beyond it? If this is the case, which
theological references do these terms have? I describe the written
background for the formation of the views of Luke as double-lay-
ered. The following model exemplifies my approach to the topic:

layer I: Classic and Hellenistic Greco-Roman literature and Scrip-
ture (the Septuagint)

\J \: \: l \J

layer II: The Gospel of Mark, ... 1 ... Q, other writings and tradi-
tions

1 i { J, \
The Gospel of Luke

The second layer, Christian writings before Luke, is the immediate
and direct source for Luke, but these Christian writings are them-
selves influenced by the legacy of the first level, which comprises
Greek and Hebrew literary heritage. In addition, the influence of
the writings of layer I that formed part of the cultural background
of Luke and his readers may also have had an immediate influence
upon Luke. In order to find Luke’s editorial elements in his work,
one must take into consideration a variety of earlier literary docu-
ments, Gentile, Jewish and Christian. I first refer to the anthropo-
logical ideas that one may expect to find among the Greek speak-
ing population, and then to the Old Testament. This helps to put
the respective texts of Luke in focus.
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2. Soul in the History of the Greek World

2.1. The early use of the word

This introductory part deals with the features of soul and body that
may have had an influence on the views of Luke. How are soul and
body appreciated, and how is judgement performed? What is the
function, meaning and destiny of soul and body as part of what we
now call anthropology?

It is believed that at the earliest accessible level, the Greeks did
not yet have a unitary concept of body and mind®, and Greek has
no words for our concepts of body and soul. The word c@pa sim-
ply designates the living organism, the corpse. Since Yuxn is prob-
ably etymologically related to “to blow (to cool)” and seems
to be the vital force that resides in the members and finds expres-
sion in the breath, the reference is to the breath-soul.® Thus it seems
that the soul was related to the body at the very beginning of the
literary use of Greek, and their presentation together is quite nat-
ural, since both words were used as central anthropological char-
acteristics. It is assumed that Homer distinguished between a free
soul and a bodily soul.”

According to Homer (Il. 9.322), in battle the soul is endangered,
which implies that the soul was associated with the life. After
leaving man at the moment of death, the soul (psyche) goes to the
underworld (Hom. II. 5.654). Though so close to the life and breath
of man, the soul seems not to have specifically intellectual or oth-
erwise spiritual functions. Since the soul was believed to go to the
underworld, however, from the 7" century BCE onwards the Yuyxn
must guarantee the continuity of life in this world and life in the
world to come. Psyche somehow represented the identity of the
deceased.? It may also be said that “it was the ‘life’ of an individ-
ual which was lost at death, and it alone survived in Hades as an

5 Bremmer, Jan. 1983. The Early Greek Concept of the Soul. Princeton: Princeton
University Press, 8.

¢ Dihle, A. kTA. TDNT 9, 609.

/ Bremmer, Jan. 1983, 13.

8 Bremmer, Jan. 1983, 76.
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‘image’ (edwAov)”.® The description of the eidwAov suggests that
the Greeks believed the dead soul looked like the living being."
This view widens the function of the soul beyond the earthly exist-
ence of man. The psyche was probably conceived of as a material
substance, very fine and akin to air and aether, but material none-
theless. This possibly did not mean that the Greeks thought the soul
was corporeal. It is quite probable that ““material’ did not mean the
same as ‘corporeal’, and ‘immaterial’ did not equal ‘incorporeal”."
Nevertheless, souls were described as having corporeal qualities.

After that, there appeared ideas that later exercised a long-last-
ing influence on Christian thinking. The idea of the cwpa as the
tomb of the soul arises in the Orphic and Pythagorean schools.”?
The path for the understanding of the relative separation of the
soul from the body finds its beginning here. A little later, in the
period after 500 BCE, Yuyxn is commonly used as a term for human
thought, will and emotion. It is possible that the psychological des-
ignation of the soul as it is usually understood today had its origin
in the ideology of these 5™-century Greek thinkers.

2.2. Platonic and Post-Platonic understanding of the soul

The shift from ideas where the soul was predominantly associated
with life and breath to the view that Yvxr has moral connotations
is probably expressed by Socrates, who paved the way for Plato.
Attention (1) eripeAela) paid to the soul made way for the idea that
man may be judged by the state of his soul. Here one can note a ten-
dency to determine values according to the state of mind. Appar-
ently, according to Socrates, profit and loss are merely that which
makes the soul better or worse.?

Plato also supports this idea, but by analysing human mental
processes, divided the soul into parts that have different worth

° Riley, Gregory J. Resurrection Reconsidered: Thomas and John in Controversy.
Minneapolis: Fortress Press, 1995, 29.

0" Bremmer, Jan. 1983, 73.

"' Lehtipuu, Outi. The Afterlife Imagery in Luke’s Story of the Rich Man and Laza-
rus. Academic dissertation. University of Helsinki, 2004, 215.

12 Dihle, A. guxn ktA. TDNT9, 611.

13 Nutzen und Schaden bedeuten allein das, was die Seele des einzelnen
Menschen besser oder schlechter mache” (Dihle, A. Yuxn ktA. TWNT 9, 609).
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according to adjectives that characterise the soul. Of these parts
(AoytoTikov, Bupoe18és and emBupnTikov) the cognitive component,
Aoy1oTikov, communicates most strongly with pure being, which is
accessible only to thought. This development of psychological phi-
losophy leads to the teaching “that moral struggle is a flight from
the world of the senses and approximation to intelligible being,
i.e. to God”." The pre-eminent part of the soul, AoyioTikoy, is pre-
existent and immortal, and is thus not bound by the finitude of the
world of the senses. Moreover, according to Plato it is only souls
that are judged.”

In the Stoics, a narrower correspondence between the individual
soul and the world soul may be illustrated by the picture accord-
ing to which the individual soul is a broken-off part of the world
soul, with which it will be reunited at death. In the philosophical
language of the Hellenistic period, the soul denotes the totality of
functions of soul and mind. The soul was understood even as “a
kind of ‘body’, complete with its own mental and spiritual facul-
ties”.’¢ Later popular ideas suggest that the soul is the impalpa-
ble essential core of man, the bearer of thought, will and emotion.
However, the connection to life did not disappear totally, since the
expression owoal ToAAas Yuxas (to save many human lives)"” was
reminiscent of the most ancient meaning of the soul.

3. The Greek understanding of the body

3.1. The older use of the word cwpa

Whereas the soul was associated with life, the word ocwua crops up
for the first time for a dead human or animal body. Thus men and
animals have something in common, since cwpa is used to desig-
nate the material existence of both of them. In comparison with ani-
mals, however, in Homer the vy is specifically human. It is not
Puxn but Bupos that leaves the members of an animal at death (II.

=

Dihle, A. puxn kTA. TDNT9, 613.
15 Lehtipuu, O. 2004, 217.

Riley, G. 1995, 41.

Dihle, A. puxn xTA. TDNT9, 617.

JEN—
N
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23.880 etc).”® Later, in the 5% century, another meaning was attached
to the word body. In Herodotus it means “trunk” as distinct from
the head, kepaAn, but also the whole “body”.

Sheer corporeality is emphasised in the places where cwpa is
understood in its limitation as physical existence that ends with
death. In earlier times the Greeks held the view that at death man
is abandoned by the vital force, the breath-soul, and thus becomes
owpa, a corpse. In the Orphics, the mortal body complements the
immortal soul, and then the cwpa is understood as the onua (tomb)
of the soul.

3.2. The concept of cwpa in Plato, Aristotle and later centuries

Naturally, cwpa still primarily means the body, which is the object
of the physician’s care. The inorganic materials used by artists are
also, however, referred to as cwpaTta. The body is the visible part
of man, which is human and mortal. In Plato the body is merely
a dwelling for the pre-existent soul, even “an evil in which man is
trapped like an oyster in its shell, and which is thus to be despised
and avoided as much as possible”." It is no wonder that in that case
death is the liberation of the soul, which departs from the body and
therewith alone becomes pure, since the body is a mixture of all
kinds of things. In addition to that, the body is related to the cos-
mos. Democritus formulated the principle that man is a microcosm,
and Plato understood the cosmos as a soulful, animated and ration-
ally controlled being.

In accord with Aristotle’s philosophy, cwpa is primarily the
human body, either including the head or as the trunk, as opposed
to the head.” In contrast to Plato, however, the body is primary
and is viewed as having existed before the soul, and the soul can-
not be separated from the body, its €idos. In later Stoicism, cwpa is
used to refer to the human body, and the head is the most impor-
tant member thereof. The element of totality in this term is visible.
For Epictetus, death is separation from the body, and hence the

8 Dihle, A. pvxn kTA. TDNT 9, 611, note 6.

9 Schweizer, E. owpa kTA. TDNT 7, 1028.

20 owpa is ,,..der menschliche Kérper, so dass er ein haupt hat, oder dass er

als Rumpf diesem entgegengestellt wird” (Schweizer, E. owla kTA. TWNT 7,
1030).
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death of the body is not to be feared, only that of the soul. An inter-
esting application of the term body appears in the allegorisation of
the myth of Dionysios. The rending and restoration of Dionysios is
interpreted as a description of the grape-harvest and the flowing of
the wine into one cwua. Such stories with lively pictures of every-
day life”’ were very memorable and probably widespread around
the Mediterranean. The body is here surrounded by a strong sense
of collectivism and emotional flavour surely felt by those who were
present at these festivals. Here I will merely refer to the imagina-
tive symbolism that wine and cwpa possess in this story and also
in the Christian Eucharist.

4. The Semitic background of the soul and body

4.1. The soul in the Hebrew Scriptures

Scripture forms an essential part of the background of Luke’s work.
The usual Hebrew term for in the LXX is @] , though 17
is also twice translated as Puxn (Gn. 41:8; Ex. 35:21). For the inter-
pretation of the New Testament use of the juxn, it is essential to
bear in mind that the word is also used for life and heart. Sometimes
it appears that the three words soul, life, and heart were so closely
related that they could be viewed as interchangeable, and thus it is
difficult to define and translate &82. Problems involving translation
into Greek may have several reasons, among which the theology of
creation is not insignificant. When the Lord God formed man from
the dust of the ground, the breath of life that the Lord God breathed
into the nostrils of man turned man into a living being, i.e. a living
soul (717 W) Gen. 2:7).

It is neither possible nor necessary to follow the whole Old Tes-
tament use and connotations of the term W8], but one may refer to
them briefly. The wide spectrum of usually anthropologically rel-
evant terms often used in the places where U2] seems to be quite
appropriate demonstrates the richness of the meaning of this uni-

21 One may imagine the influence of the imagery of the myth which “...der
Zerreissung und Wiedervereinigung des Dionysos ... als Beschreibung der
Traubenernte und des Zusammenfliessens des Weines zu einem cwpa inter-
pretiert.” (Schweizer, E. cwua ktTA. TWNT 7, 1035).
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versal designation. The word soul simply manifests the variety of
signs of life and vitality, and breath seems to have the constitutive
effect. Among other characteristics is blood. The relation between
U322 and blood may be independent of the relation between U323
and breath, but the three still belong together. Basic to both con-
nections is the view that the body is a living organism, since every
form of life disappears when breath and blood leave the body. It is
partly perhaps because of this connection that U8 describes and
designates a man’s overall nature.

It has been suggested that the meaning of the word soul devel-
oped in two main directions that might be defined in terms of form
and movement. In a certain way “the W2J is almost always con-
nected with a form. It has no existence apart from the body, and
there is some similarity with the views of Aristotle. Hence the best
translation in many instances is “person” comprised in corporeal
reality”.?? According to that, each individual is seen as a soul, and
when the text speaks of a single soul for a totality, the totality is
understood as a single person. There is also, however, the aspect
of movement, where the 2] becomes manifest in orientation to an
object. The fact that soul may refer to sex drive, hatred, pain, sorrow
and striving after God suggests that may also be understood as
an expression of the will.

The antithetical relation between flesh and spirit is too compli-
cated and capacious to be dealt with here. In sum, the anthropology
of the Hebrew Scripture shares common features with the other
Near Eastern peoples. Israelite anthropology is monistic, and man
is always seen in his totality, not as an abstraction, but always set
in a specific situation. Dualistic patterns that originated from the
times of Plato do not generally occur.

4.2.Is there a Hebrew equivalent to the Greek ocwpa?

This question is very relevant in interpreting Paul, but the issue
cannot be avoided if one reads Luke 24:36-43. In searching for syno-
nyms, one usually thinks about the flesh, which has a certain differ-
ence in meaning in comparison to the body. In some texts 02 has
quite a material meaning, “edible flesh” and is used 104 times in

22 Jacob, E. 2] (Yuxn kTh.), TWNT 9, 620.
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the LXX in reference to animals and 169 times in reference to men.?
When T2 is not associated with U®), it is often used to denote
man in his weakness, and means that he must perish, and his days
are few. The Pauline understanding of the flesh (copE), however,
should not be associated with the OT use, where the flesh does not
stand in moral opposition to the spirit or God, but emphasises the
mortality and weakness of man.

It is much easier to make linguistic statistics than to draw the-
ological conclusions. In an extended sense flesh denotes the body
of men and animals, referring to all living creatures. It seems that
there are no strict equivalents to the Greek ocopa in Hebrew, since
W2 is translated in many different ways in the Septuagint: for T2
the word oapt is used 145 times, kpeas 79, cwpa 23, and Xpws 14
times.? This alone demonstrates sufficiently that there is no exact
Hebrew equivalent to the Greek ocwpua. For the translators of the
Septuagint cwua offered a Greek concept that had not yet been
developed in Hebrew. For Luke this concept formed part of his
point of departure in writing the gospel.

4.3. Hellenistic influences in Judaism

The Hellenistic features in Judaism were largely based on the gen-
eral use of Greek. In addition to the Septuagint there were also
influential Apocalyptic and Pseudepigraphal writings. Though the
meaning of specific and important words was probably taken into
consideration by the authors and translators of these works, the
often lexically unavoidable equation of U8) and Yuxm nevertheless
caused problems. In classical and post-classical Greek, the idea of
the soul as an essential incorporeal core of man that can be thought
of as distinct from the body emerges, but the conviction that puyxn
gives worth and duration to the human self beyond the limits of
physical existence is alien to the Old Testament. In addition, when
used to denote a bearer of intellect, Puxn in Greek usage no longer
corresponds to the Hebrew W33.

In non-canonical writings, one often finds expressions which cor-
respond to the customary Old Testament usage. At the same time,

2 jacob, E. Yuxn kTA, TWNT 9, 622.
2 gchweizer, E. capf, TWNT 7, 108.
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there are instances, however, in which psychologised meaning
appears. 1 Macc. 1:48 tells that the soul is scandalised by the non-
observance of the Law that demands circumcision (... BéeAuEat Tas
JYuxas auTtev). In this relation between the body and the soul, the
latter means the inner man. Moreover, in the Wisdom of Solomon,
probably composed in the first century BCE, the ideas connected
with are morally flavoured and reminiscent of Socrates and
Plato. According to Wis. 1:4, wisdom will not enter a deceitful soul, or
dwell in a body enslaved to sin, and Wis. 9:15 says that a perishable body
weighs down the soul, and this earthly tent burdens the thoughtful mind.
Perhaps the best illustration is in Wis. 8:19f, which praises Solo-
mon as the man who received a good soul and entered an undefiled
body. Inasmuch as the Hellenistic readers were at home in Greek,
they recognised here ideas that were known after Plato.

The New Testament era also witnessed a plurality of views
among the Jewish people. Josephus tells about the Pharisees, who
say that every soul is immortal. In another passage Josephus reveals
his own belief that bodies are mortal, but the soul is forever death-
less.” Josephus also maintains that the Sadducees believed that the
soul extinguishes together with the body, a view that makes them
a Jewish counterpart to the Epicureans.?”

5. Luke’s use of vxn in the traditional material

5.1. Common traditions and similar use of words

Mark first says that the Son of Man came not to be served but to
serve, and to give his life ((uxn) in ransom for the many (Mk 10:45).
A comparison shows that Matthew (20:28) preserves the word
Yoy, but Luke omits this word (22:27) and renders the words of
Jesus differently: But I am among you as one who serves. In another
place, however, when speaking about the conditions of discipleship
and probably using Q (Luke 14:26; comp. with Matt 10: 37), Luke
here uses the word Jvxm, whereas Matthew does not. Is Luke seek-

2 Horbury, W. , The Wisdom of Solomon” in The Oxford Bible Commentary.
Oxford, 2001, 652.

% Riley, G. 1995, 19 (Josephus, BJ 2.163; 3.372).
¥ Lehtipuu, O. 2004, 142.
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ing to emphasize the essence of earthly life and that which must be
hated for the sake of Jesus?

There are places in which Luke and Matthew use sources in a
very similar fashion. In Mark 8:35-36 the soul denotes true life
in contrast to physical life.?® Matthew (16:25-26) is quite close to
the text of Mark, and Luke (9:24) does not deviate from it signifi-
cantly.?

In Luke 12:22 and Matt 6:25, Ypuxn  parallel to cwpa in the text
that exhorts not to worry about one’s life, what to eat, or what to
wear. Here the emphasis is on what one does with one’s particular
life or existence. Soul is not to be opposed to body but could mean
the self, though the relationship between them does not become very
clear. The universal use of Yvxr probably means that “the contrast
in the two members of the saying is that of ‘life’ in an earthly or
earthbound sense, and in a transcendent sense, i.e. not measured
merely by material concerns”.%

There is, however, another expression or version of probably the
same saying by Jesus in Matthew 10:39 and in the apocalyptic con-
text of the day of the Son of Man in Luke 17:33. Lexical and syntac-
tic forms are different, but the idea is the same. The Lukan word-
ing goes: Those who try to make their lives secure will lose it, but those
who lose their lives will keep it. This kind of saying must have been
widely known, perhaps even repeated by historical Jesus several
times, since we also find a hermeneutically extended version of it
in John 12:25. The reference is here to what is commonly called life,
i.e. physical life on the one hand, and to the promise of the true and
full life on the other. This contrast seems deliberate and allows, I
think, the interpretation that God has designed {Yvxn for more than
the merely earthly span of life. Here Yuxn represents the whole
human life in its maximum duration. The same word designates
the natural and religious life that is experienced only by the man
who is freed from trying to preserve it.

B For those who want to save their life will lose it, and those who lose their life for my
sake, and for the sake of the gospel, will save it.

2 For those who want to save their life will lose it, and those who lose their life for
my sake will save it.

30 Fitzmyer, Joseph A. The Gospel According to Luke 1. AB, Vol. 28. New York:
Doubleday, 1981, 788.
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5.2. Texts in which Luke’s redaction seems apparent

The story that tells of the killing of body and soul (Luke 12:2-9
and Mt 10:26-31) has no Markan model, is probably derived from
Q and is developed in different directions by Matthew (10:28) and
Luke (12:4f) respectively:

Do not fear those who kill the body but cannot kill the soul; rather fear
him who can destroy both soul and body in hell. (Matthew)*

1 tell you, my friends, do not fear those who kill the body, and after that
can do nothing more. But I will warn you whom to fear: fear him who,
after he has killed, has authority to cast into hell ... (Luke)®

Matthew refers in 10:28b to those who can destroy both sou! and
body in hell (Gehenna). First Matthew separates between body and
soul, however, by asking not to fear those who kill the body but
cannot kill the soul (see 10:28a). In Luke’s text Jesus calls his disci-
ples “my friends” and asks not to fear those who kill the body, and
after that can do nothing more.* Luke acknowledges the fact that
loss of the bodily life causes fear, but does not mention the killing
of soul, nor does he tell the reader that the soul may be cast into
hell*, whereas Matthew says it twice (10:28). Instead of that, Luke
composes an original and unparalleled expression: ...and after that
can do nothing more.

One may surmise that reference to both cwua and Ypuvxn nearly
side by side would lead to the ideas we today call anthropological
dualism. If Luke’s concept of man resembled what we today call
the holistic approach, he may have wanted to prevent the readers

3 Matthew contrasts the ability of man, who can destroy only the body, with
that of god, who can destroy both body and soul in Gehenna.

32 In Luke, on the other hand, the contrast is between man, who can kill, and
God, who both kills and after killing casts persons into Gehenna. This is the
only occurrence of the noun Gehenna in Luke.

3 Lk 12:4 is the only place in Luke and the other synoptic gospels where Je-
sus calls the disciples “friends”. Persecution is serious business; it creates fear
and trepidation (Just, Arthur A. Jr. Luke 9:51-24:53. Concordia Commentary.
Saint Louis: Concordia Publishing House, 1997, 498).

34 Like Matthew, Luke retains the Jewish Greek word Gehenna. The Greek
word geenna is retained from Q and is not found in LXX. In the Gospel of
Luke geenna is only found here. Fitzmyer is of the opinion that Luke omitted
but cannot kill the soul as unclear (The Gospel According to Luke X—XIV. AB, 1985.
Vol 28A, 959).
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from having associations resembling the views of Plato, and even
to avoid reactions from people who regarded {uxn as immortal * It
may be that Luke knew 4 Macc 13:14-15 and wanted to avoid ques-
tions concerning the partial dichotomy of the body and soul?*

We do not have any easy access to the considerations that stood
behind the Matthewan and Lukan redactions. But whereas Mat-
thew follows the view that both body and soul may continue their
existence in hell and both be destroyed there, Luke has no reference
to the soul at all. It appears that Matthew has retained the origi-
nal form of the passage. In Luke the soul is not the object of killing
and there is no answer to the reader’s possible question as to how,
and in which shape, a man would be cast into hell. Luke obviously
avoids expressions that may give rise to difficult and unnecessary
speculations about the fate of the soul,*” and does not extend his
text to the degree that demands more detailed eschatological con-
siderations. Soul and body as terms are part of a larger context that
also implies discussion of the differing eschatologies and soteriol-
ogies of Matthew and Luke.*®

It appears that in his text, Luke does not like to separate soul
and body in a visible manner. Confirmation of this hypothesis may
be found in Luke 21:19, where the evangelist pays attention to the
persecutions, hatred and disasters that fall upon human beings on
earth. He says that by your endurance you will gain your souls. The

Bovon describes the importance of the Greek audience by saying: “Indem
er den Ausdruck tilgt, vermeidet er auch den Spott seiner griechischen Leser
und Leserinnen, die in der Mehrheit der Yuxn Unsterblichkeit zuschreiben”
(Bovon, F. Das Evangelium nach Lukas. EKK I11/2 1996, 255).

% In 4 Macc 13: 14-15 one reads: Let us not fear him who thinks he is killing us,
for great is the struggle of the soul and the danger of eternal torment lying before those
who transgress the commandment of God.

3 In Ac 2:25-28 Luke avoids reference to the soul not being left in Hades. In-
stead it is said that the sarx (of Jesus) did not see corruption.

38 Chaim Milikowsky in “Which Gehenna? Retribution and Eschatology in
the Synoptic Gospels and in Early Jewish Texts”, NTS 1988 (34), 238-249, 242,
argues that Luke deliberately changed the original form of the passage “so
that it no longer refers to a corporeal, eschatological hell, but to a post-mor-
tem, incorporeal hell of souls”. Milikowsky’s method to put body and soul into
an eschatological context is justified and interesting. Similar procedure in my
work, however, would break the space limitations.
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soul means life, and thus this verse excludes the idea of an immor-
tal soul which man attains only in the future.

6. Material found only in the Gospel of Luke

6.1. Soul that magnifies the Lord

The inaugural hymn of Luke (1:46: My soul magnifies the Lord, and my
spirit rejoices in God my Saviour) is based on the Scripture. Respec-
tive Biblical traditions were probably quite well known, and a pre-
Lucan Jewish Christian source is in the background.* The Old Tes-
tament presents the view that man is U3 when he thirsts for God
(Ps 63:2) and yearns for God (Isa 26:9). Much of Psalm 34:3 (LXX
33:3) is taken into use here. The lexical elements from the LXX hym-
nal versions of Ps 33:3 (v TA3 kuplw emoaveoBnoeTat n Yoy pou)
and Ps 69:31 (...ueyohuved auTov...) are clearly visible. “My soul”
is a Hebrew surrogate for “1”, and in literary parallelism with “my
spirit” it can be found in the LXX (Ps 77:3-4).%* In Luke the soul is
a subject of praise of God and is found alongside the spirit (1:46—
47). Here it is a positively formed expression, in comparison with
1 Macc 1:48 (see 4.3.).

In Luke 2:35 the metaphor of the sword of sorrow that pierces
the soul clearly emphasises human experience and feelings of sor-
row and love related to the child. E. Schweizer puts it concisely by
stating that the soul thus “denotes the man who can be influenced
by others and who is exposed to joy and sorrow but who can also
praise God and love Him”.#! As in Luke 1:46, here soul stands for
“self”, and emphasis is on Mary’s individual lot. In the Lukan con-
text the expression grows out of Jesus’ role, which led to the rise

¥ The pattern of the hymn is found in 1 Sam 2:1-10 and in the rest of the epi-
sode Luke’s free composition appears to prevail. The Magnificat’s structure is
poetical. Echoes of OT hymns are also found in the use of parallelism: synon-
ymous parallelism in 1:46 and 47, synthetic parallelism in 1:51, and antithetic
parallelism in 1:52 and 53 (Just, Arthur A. Jr. Luke 1:1-9:50. Concordia Com-
mentary. Saint Louis: Concordia Publishing House, 1996, 81).

%0 Fitzmyer, Joseph A. The Gospel According to Luke 1. AB, Vol. 28. New York:
Doubleday, 1981, 366.

41 Schweizer, E. puxn kTA., TWNT9, 641.
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and fall of many in Israel.2 Mary, as part of Israel, will thus be
affected too, not her “soul” but her “self”, i.e. herself all in all.

In the parable of the rich man (Luke 12:16-21) the word Yuxn
represents the totality of life, since the rich man gives advice to his
soul to relax, eat, drink, and be merry. The reference is interesting,
since both physical (eating and drinking) and psychical (relaxing
and being merry) activities or characteristics are included. Here one
notices a unique feature—the soul is addressed by the man in solil-
oquy. What is required by God is his soul. Here {uxn is the physi-
cal life or life in general, an individual one that needs sustenance
and is threatened by death.

In some of the other instances, for instance in Luke 16:19~31 and
23:43, the impression is that after death man as a whole will either
be in torment or in paradise. The nouns sou! and body do not occur
in the parable of the rich man and Lazarus, though the vividly told
story raises questions about the form of existence of both the rich
man and Lazarus. The analysis would go beyond the limits and I
will point out only two aspects. First, both the rich man and Laza-
rus are not presented as formless shades but are easily recogniza-
ble and able to communicate. They appear as persons in the com-
mon sense of the word. Second, one Hebrew (Abraham’s bosom)*
and one Greek (Hades) locale is used (16:22f). On the basis of this
example alone no definite conclusions are possible, but nothing
here refers to the separation of soul and body after death. Though
a literary figure, Abraham’s bosom is associated with a corporally
imaginable environment, and may suggest a place of honour or
provoke an association of intimacy.*

One specific text (Luke 23:43) touches on eschatological top-
ics. Jesus says to the criminal: Truly I tell you, today you will be with
me in Paradise. The noun paradeisos came into the Greek language
from Old Persian in the sense of an “enclosed park, garden” and
is attested in Greek from the time of Xenophon.*” From its use in

42 The sword is related to Simeon’s oracle. See Fitzmyer, 1981, 429-430.

43 Gee the occurrence of this specific abode in 4 Macc 13:17, where Abraham
and Isaac and Jacob will welcome those who exercised self-control of their
lives on earth.

4 Fitzmyer, Joseph A. The Gospel According to Luke I1. AB, Vol. 28A. New York:
Doubleday, 1985, 1132.

5 Ibid, 1510.
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Genesis (first in Gen 2:8), over time it developed an eschatologi-
cal nuance, a place of bliss. The most probable interpretation goes
that the whole self of man was promised access to Paradise, which
seems to represent or somehow describe the nature of Jesus’ king-
dom.

6.2. Specific aspects of the use of the word ocwpa in Luke

Here I refer to some aspects in the usage of the word cwua where
its relation to Yuyn is essential. First, Luke often uses the word
in the most traditional and understandable sense of “corpse”.
Whereas in Luke 17:37 the body is used for an animal (Where the
corpse is, there the vultures will gather), then in contrast cwpa is also
used for the body of Jesus by all Synoptics (Mk 15:43; Mt 27:58; Lk
23152, 55; 24:3, 23) in the accounts of the burial of Jesus. This may
imply that like the other evangelists, Luke did not ascribe to cwua,
taken by itself, any specifically ontological or theological meaning,
and used it in the widest sense of the word.*

Second, the Lukan extension to the Marcan narrative of the bap-
tism of Jesus emphasises the reality of the presence of the Spirit.”’
Whereas Matthew essentially follows Markan wording,* Luke
presents an original addendum: the Spirit descended upon Jesus
in bodily form like a dove (Luke 3:22). Though it is hard to imagine
how else a dove would come down than in bodily form, the expres-
sion cwpaTike €18el is unique in the Gospels®. The noun cwua

# The contrast may be driven to an extreme if one places the two texts (the
bodies of animals in Lk 17:37) and the narrative of Lord’s Supper (the body of
Jesus in Lk 22:19) side by side. In this article, however, the Eucharist is delib-
erately left untouched. In addition, the use of the word cwpa in this connec-
tion has been removed from the text of Mark (14:22).
* Joseph A. Fitzmyer points out that it has nothing to do with an anti-Docetic
concern. He, however, has no answer to the question, why Luke adds this de-
tail (The Gospel According to Luke I-IX. AB, 1981. Vol. 28, 484).
4 Tobe precise, Matthew adds to the spirit Toy 6eoy and Luke To ayiov, but
these nuances are not centrale to this work.
¥ In 1 Tm 4:8 reference is made to the value of physical training, but there is
no connection with ef dos elsewhere in the New Testament.

Frangois Bovon (Das Evangelium nach Lukas. EKK III/1. Ziirich: Benzinger Ver-
lag/Neukirchener Verlag 1989, 180) pays attention to the visible appearance of
the dove: “Es wird von Lukas durch die Worte ‘in leiblicher Gestalt’ erganzt,
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does not appear in Luke until 11:34. The expression OwHATIKS £15¢1
in a theologically significant place is reminiscent of Aristotle, who
explained his concept of body and soul by exemplifying that £i8os
is the body (i.e. the form) of the soul (see 3.2).

Here, in Luke 3:22, the form, shape, or figure of the dove is needed
to make the invisible Holy Spirit visible, perceptible, wahrnehmbar.
To my mind, Luke does not imply that the spirit needs the form of
the dove to exist. The story of the baptism is told from the point of
view of a public event, and as such was meant by Luke to become
known to the audience. The bodily form (of the spirit) alone is vis-
ible and was thus necessary to inform the (implied) witnesses of
the event of what was taking place. Here the rare word cwpaTikos
refers to the corporeality of the dove, but thus the mystery of the
presence of the spirit in bodily form becomes even more mysteri-
ous.® The meaning and use of the expression cwpaTike €8¢t in the
New Testament is unique here, since in 1 Tm. 4:8 ccopaTikos has no
thematic affinity to this Lukan context.

The question arises of how aware Luke was in using this (Aris-
totelian) designation €1dos, or, even, did Luke do it with a certain
purpose? I do not know. It seems that the Greek concept of cwua
made that kind of association possible, since one cannot imagine
the word ocap€ here. Those who used Greek had to choose at least
between the use of coapt avd owua in the places where in Hebrew
one would predict the use of the one and only word 2. Com-
parison with the more laconic text of Mark 1:10 (... and the Spirit
descending like a dove on him) makes the editorial complement of
Luke pretty obvious here. It is possible that by using the word idos
Luke takes note of his Greek-speaking readers, some of whom were
probably familiar with philosophical (Aristotelian) traditions.

die sich auf das Aussehen wie eine Taube als auch auf das leibhaftige Kom-
men des Geistes beziehen konnen”.

50 Walter Grundmann refers to another aspect of the corporeality of the dove
by pointing to the Rabbinic literature that regards the dove as the symbol of
Israel. According to that the symbol of Israel dwelt in Jesus, and in that way
Jesus became an embodiment of Israel (Grundmann, W. Das Evangelium nach
Lukas. THKNT 3. Berlin: Evangelische Verlagsanstalt, 109).
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6.3. Emphasised attention paid to healing

It was told in 3.2 that in Greek owua means the body that is the
object of the physician’s care. Mark tells a story of a woman who
had been suffering from haemorrhages for twelve years (Mark 5:25-
34). Mark emphasised in 5:26 that she had endured much under many
physicians, and had spent all that she had; and she was no better, but
rather grew worse. Matthew does not say anything about suffering
under physicians (Matt 9:18-26), but Matthew has shortened the
story to nearly half of the Markan text and thus the question about
the reason for omitting reference to the physicians is difficult to
answer.

The story in Luke (8:40-56) about the curing of the woman with
a haemorrhage is shorter than the basic text by Mark. The differ-
ences must be attributed to the Lucan redaction. Luke’s text (8:43)
says that the woman [had spent all she had on physicians] and no one
could cure her. It is not surprising that Luke also says that no one
could cure her, since the healing stories always have the miraculous
work of Jesus in mind. Luke has, however, softened the expres-
sion in two aspects. First, Luke does not say that the woman had
endured under many physicians. Second, it is not stated that her
condition instead deteriorated. Furthermore, the clause had spent all
she had on physicians is omitted in part of the textual tradition, but
retained as the result of the consideration of the Committee and
enclosed within square brackets.® In comparison with Mark, more
respect is given here to bodily well-being. In this gospel Jesus takes
more care of bodily pains. This feature, though it proves nothing, is
nevertheless in harmony with the ecclesiastical tradition that Luke
was a physician.

Jesus was arrested in Gethsemane and the story has an episode
that tells of at least one companion of Jesus who drew his sword
and cut off the ear of the slaves of the high priest. Mark (14:47) does
not tell that Jesus says or does anything. Matthew (26:52) completes
the story with the command of Jesus to put the sword back in its

51 The early and diversified evidence for the shorter text (supported by p’
B (D) 0279 sy*sa) is, according to Metzger, “well-nigh compelling” (Bruce M.
Metzger. A Textual Commentary of the Greek New Testament. UBS 1971, 145). The
textual variant containing this phrase is still supported by R (¥, ) ALW O =
(¥) f1233. (1424), and others; see NAZ.
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place, for all who take the sword will perish by the sword. Luke, how-
ever, gives the story a different ending: Jesus...touched his ear and
healed him (Luke 22:50-51). That kind of “transplantation” occurs
only in the Gospel of Luke, and these two stories present Jesus as a
compassionate anointed man of the Lord sent to heal and to bring
good news (Luke 4:16-21).%

7. The enigma of the nature of the risen Jesus

According to the gospel, some of the Sadducees were interested in
the relationship between the life on earth and the life after resur-
rection. They came to Jesus and told a story about seven brothers
who all in turn married a widow of the first brother and all died
(Luke 20:27-40). The direct question was: In the resurrection, there-
fore, whose wife will the woman be? Jesus’ answer was not juridical but
rather ontological. Jesus said that ...they neither marry nor are given
in marriage (20:35). It is added in v. 36 that they are like angels and
are children of God, being children of resurrection. Luke presents
angels as the beings who may be used to describe somehow the
state of resurrected human beings, though this story does not say
anything about the relationship between body and soul.

The dead body of the earthly Jesus is presented similarly to that
of humans or animals. The dead body is cwpa. Joseph of Arimathea
asked for the body of Jesus, took it down and laid it in a rock-hewn
tomb (Luke 23:50-52). The women followed and saw the tomb and
how his body was laid (23:55). No essential differences in compar-
ison with Mark 15:42—47 are visible. The following stories in Luke
that tell about the encounters with the resurrected Jesus, however,
present him walking, speaking and handling material objects. Nei-
ther of the two narratives is based on Mark.

First, two of the disciples were on their way to Emmaus (Luke
24:13-31), and Jesus came near and went with them. All three were
talking and discussing, no suspicion about the reality of the stranger
was expressed, but his identity remained secret. At the end of the

%2 Some manuscripts (D; it) use the verb amokabioTnut (re-establish, restore)
instead of 1xopa (to heal, cure). Grundmann says that Luke uses this legen-
dary feature in order to stress that Jesus’ activity was innocent and apolitical
(Grundmann, W. Das Evangelium nach Lukas, 414).
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story the stranger went in to stay with them. The breaking of the
bread and it being given to the disciples closes the encounter scene,
for after that the stranger vanished from sight. The story does not
reveal the author’s viewpoint on the nature of Jesus. The disciples
do not touch Jesus, but the breaking of the bread is a stronger sign
in favour of the corporeality of Jesus, since walking and speaking
alone do not sufficiently clearly reveal the more precise nature of
the stranger. The end of the scene is carried out with a sense of nat-
ural reality. No answer is given to the question the reader may ask:
why was Jesus unrecognizable after a few days, whereas the rich
man immediately recognized Lazarus as being his poor neighbour
on earth?

Second, the following story about Jesus” abrupt appearance
among a group of disciples is well introduced by the Emmaus per-
icope. The two returned to Jerusalem and found there the eleven
and their companions together. Those present were terrified, and
thought that they were seeing a spirit (or ghost; Luke 24:37; ms D
gives the reading pavtacpa). Such an introduction seems promis-
ing, and here Luke tells a story that has some parallels with John
20 and 21, but differs in emphasising the physical aspect of what
Jesus did.

Three facts are of importance. First, the answer of Jesus who
says: Look at my hands and my feet; see that it is [ myself (0T1 eycd €11
outos). Touch me and see; for a ghost does not have flesh and bones as
you see that I have (Luke 24:39). Why is the noun capt, where one
may expect to read cwpa? Why does mveupa (ghost, or spirit) stand
where Yvxn (soul) would have been a good option? In the Old Tes-
tament mveupa and oapg are opposed to each other. In the remark-
able text in Ezek 37 one reads that when the breath came, the bones
came together and flesh came upon them. Here the bones are in
parallel to the flesh, and both are essentially distinguished from the
breath (mveupo in LXX).%

It seems as if mveupa has been lifted to a higher position than that
usually occupied by Yuxn, and capt lies lower than cwpa. In the
Gospel of Luke soul and body are not opposed to each other, and
it would have been unexpected to read that “soul does not have

% When woman was made, man said: This at last is the bone of my bones and the
flesh of my flesh (Gen 2:23).
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body as you see that I have”, since soul and body usually belong
together. They may be described as located on the same level and
mutually connected. Spirit and flesh are instead contrasted, since
spirit does not have flesh and bones. One gets the impression that they
do not exist together. I express the pattern of this thought in a two-
dimensional way:

TVEVUa (spirit)
buxn (soul)— «—owua (body)
l

oapt (flesh)
2

Second, verse 24:40 (And when he had said this, he showed them his
hands and his feet) is omitted in some manuscripts, but found in all
the best Greek manuscripts, marked by NA* and NA? concisely as
p? rell. This sentence is almost completely identical with John 20:20,
which raises the idea that both Luke and John may have used a
common tradition. Whereas the disciples were presented as unable
to identify Jesus in Emmaus, in Luke 24:40 the author seems inten-
tionally to draw attention to the Hellenistic belief that scars and
other bodily marks remain after death. The dead retained not only
their appearance (€18wAov), but even the marks (oTiypa) which
caused their death.* The function of Luke 24:40 and John 20:20 is
the same - to identify Jesus. Luke may have reserved the full rec-
ognition of Jesus until this event, and did not allow it to happen in
Emmaus. The pattern in Luke 24 and John 20 is similar: the disci-
ples or Mary Magdalene do not themselves recognize Jesus until
Jesus himself lets that happen (not until Luke 24:31 and John 20:16;
behold Jn 20:14). In both Luke and John, Jesus reveals himself to
the disciples in Jerusalem by referring to his hands (and his feet in
Luke 24:40, and his side in John 20:20, 27). These similarities con-

4 Riley, G. 1995, 50. More precisely, Hector not only bears the wound of
Achilles’ spear which caused his death (II. 22.326f.) and apparently the scars
of many previous wounds, but also the marks suffered by his corpse days af-
ter he had died, as a result of being dragged behind Achilles’ chariot (Riley
1995, 51).
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firm the possibility that both evangelists used a similar tradition,
and their redactions also share resemblances.

Third, it is only in Luke that the disciples gave a piece of broiled
fish to Jesus, and he took it and ate it in their presence (Luke 24:41-
43). The food makes the reader think of John 21:9, but John does
not tell that Jesus ate it. Though the question of the nature of the
resurrection body is not literally raised, emphasis is still placed
on Jesus’ bodily appearance. The story is a real demonstration of
the corporeality of Jesus’ resurrection.® More of a problem is the
objection raised about Jesus’ request to offer him fish in Jerusalem,
whereas a similar occasion according to John takes place in Gali-
lee by the sea.

It is apparent that the resurrection appearances of Jesus are por-
trayed with great bodily realism. The risen Lord is distinguished
from a shade or a ghost. Luke is teaching the corporeality of the res-
urrection as distinct from the Platonic way of describing the sur-
vival of the soul after death. One can assume that here one sees
Luke’s effort to convince readers of the reality of the resurrection
(of the body) of Jesus.

Conclusion

The Gospel of Luke shows that its author has much in common
with the views that were more or less widely known among the
Greek speaking population around the Mediterranean. One may
recognize material characteristic of layer I in the text of the gospel.
Luke associated the soul with life, and this conviction was com-
mon since the times of Homer and from the Hebrew Scriptures.
Each individual is seen as a living soul; this view was a common
heritage of both Greek and Semitic literature. It is no wonder that
Luke shares these views with Mark and Matthew. The Gospel of
Luke does not provide evidence that Luke had much in common
with Plato, and in any case, there are no signs of the distribution
of the soul into parts that have different qualities. The body seems

5 DeConick, April D. Voices of the Mystics: early Christian Discourse in the Gos-
pels of John and Thomas and Other Ancient Christian Literature. London, New
York: T&T Clark International, 2001 (2004), 83.



367 Randar Tasmuth

not to be compared to the jail of the soul, not to mention equating
the body to the tomb.

There is something similar in the views of Luke and Aristotle, as
they believe that the soul and the body belong together. Whereas
Aristotle described the body as the physical form of the soul, Luke
recounted how the Holy Spirit descended upon Jesus in bodily
form like a dove. Even the spirit needs a visible form in order to
appear before human eyes. Here attention may be drawn to the sty-
listic parallelism of the soul and the spirit, since it was already vis-
ible in the Magnificat.

In the Gospel of Luke, the soul represents the person: the soul
rejoices (1:46), and the soul will be pierced by a sword (2:35; the
meaning of this expression is to be taken figuratively), the soul is
given advice to drink, eat, relax, and be merry (12:19). In these cases
the soul psychologically represents the reactions and activity of the
whole person, and corporeality somehow seems to be implicitly
present. In addition, the way Jesus cares for the bodies of the sick
and injured is certainly editorial, and makes it possible to charac-
terize Luke as a compassionate person.

The Gospel of Luke is often in harmony with similar sayings in
Mark and Q, by presenting every human being, every person, as a
soul. However, one distinctive editorial change to the material of
layer II makes Luke’s message quite different from that of Matthew.
Luke avoids saying that at death the destinies of the body and soul
are different. One may only guess whether he implies the death of
the entire person or the self (12:5). The punishment of the rich man
comprised the whole self and was described in bodily reality. Sim-
ilarly, it is the whole self of the repentant criminal who heard the
promise to be accepted to Paradise. At the same time, for Luke, the
dead body is owua even if the subject of the narrative is Jesus. Here
Luke follows the common Synoptic (Markan) tradition of telling
the story of the burial of Jesus.

The conclusion that there are no exact equivalents to the Greek
owpa in Hebrew (see 4.2) also has an effect on the following narra-
tives. The descriptions of the appearances of Jesus to the disciples
in Emmaus and in Jerusalem have much in common with similar
events described in the Gospel of John. Luke, however, chose the
words spirit and flesh (with bones) in order to emphasize the cor-
poreality of Jesus in a most contrasting way. One could argue that
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this choice of words indicates that Luke does not want to describe
the body and soul as if in some kind of rivalry or as even mutually
excluding each other. The words body and soul are not mentioned
here, but if the evidence of the rest of the gospel is considered, body
and soul are inseparable, and are rather on the same level than con-
trasted to each other.

Here the spirit, as described in the Old Testament, also seems
to have a position above the flesh. Nevertheless, the importance of
flesh with stigmata is not reduced, but functions as a vehicle for the
revelation of the reality and corporeality of the resurrected Jesus.
That is the only thing that ultimately matters.
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