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PREFACE

The introduction to the second part of Minor Buddhist
Texts went far beyond the limits which I had anticipated
and I was therefore compelled to include in this part only
the Bhavanakrama. The Ratnagotra-upa-
deéa of Sajjanapada I sent for publication to
my friend V. V. Gokhale who has devoted a great part
of his time to the study of the Ratnagotra.

Part TII will contain the Vyakhya of Vimuk-
tisena, a famous commentary on the Abhisa-
mayadlamkara superseded by that of Haribhadra
but of great importance for the history of the exegesis of
the Prajiaparamita. Then the Mahayana-
samuccayakarika of Samghatrata will follow.
The indices will be published when the series is concluded.
To their compilation Dr. P. Daffina is attending.

I conclude these introductory remarks by thanking
with deserved gratitude my kalyanamitras: Prof.
V. V. Gokhale and Muni Jambuvijaya who went through
the proofs of Bhavanakrama, Prof. P. Demiéville
and Mr. H. E. Richardson who were so kind as to read the
introduction. To their panditya I owe many valuable
suggestions and corrections. Some doubts or objections
they raised prompted me to write a few addenda meant to
clarify my point of view. For which I am most grateful
to them taking upon myself all the dosas which might
have remained.

- G. Tuccr.
Saidu Sherif (Swat) 25-1X-57

[ xt]



SECTION I

INTRODUCTION

1. = G. Tucoel, Minor Buddhist Texts,




CuarTER 1.

THE DEBATE OF BSAM YAS ACCORDING
TO TIBETAN SOURCES




Kamalasila is a well-known personality. The Commen-
tary written by him on the Tattvasamgraha of Santaraksita ®
shows that he was a very acute thinker and an extremely
subtle logician. He also played a prominent part in the
introduction of Buddhism in Tibet. Under the rule of
K’ri sron lde btsan ?, he was invited to Tibet and properly
to bSam yas® and there found himself engaged in a fa-
mous controversy with the Chinese Mahayana Hva San
(Ho shang), a follower of the Ch’an school. It was the
stern opposition of Kamalasila and of his companions that
put an énd, at least officially, to the Ch’an doctrines in
Tibet where they had met with wide favour.

 The events of this famous debate which is recorded in
all the official Tibetan Chronicles, have been recently exa-
mined by Prof. Demiéville®) in a book which is one of the
most learned contributions to the history of cultural rela-
tions between China and Tibet as yet undertaken.

All the available material has been collected, compar-
ed and studied in this work with such insight and depth

1) I adopt the form which appears in the Sk. colophon of the Tatt-
vasamgraha,

2) For his dates see TTK, 742-797 (or 8047 H. E. RicuArRDsoN in JRAS,
1952, p. 134 ff.).

3) See below p. 27.

4) Le Concile de Lhasa, Une controverse sur le quiétisme enire Bouddhistes
de I'Inde et de la Chine du VIIIe siécle de I’ Ere Chrétienne. Bibl. Institut des
Hautes Etudes Chinoises, vol. VII, Paris 1952.

[5]
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of research that very little, for many years to come, can be
added to it.

The debate gave Kamalagila the opportunity to write
three booklets called Bhavanakrama in which
the main points of view of his school concerning medita-
tion on the Buddhist truth are expounded. The third of
these Bhavanakrama, the so called Uttara-
bhavanakrama, is known to exist in its Sanskrit
text in Russia; the late Prof. Obermiller gave notice of it?.
Prof. Lamotte published in the book of Prof. Demiéville
the translation of the Tibetan version (pp. 336-353). Of the
first Bhavanikrama Prof. Demiéville gave a short
résumé from the rather imperfect Chinese translation
(pp. 333-335). Examining the photos of some Sanskrit
manuscripts which I took in Tibet on my journey of 1939 I
discovered that one of them, of which the first page is
missing, had on top of recto of the second page a small
note written in dbu med characters. It can be so
read: dBu ma sgom rim.

That this book contains one of the three Bhiva-
nakrama was then made certain by the colophon in
which the title of the book as well as the name of the
author are given. The comparison with T. proved that the
text is that of the first Bhavanakrama. The manus-
cript is preserved in the monastery of sPos k’an? on a side
valley to the right of the Myan c’u, between Gyantse and

1) A Sanskrit Ms. from Tibet. Kamalasila’s Bhavanakrama, in Journal
of the Greater India Society, 11, 1935, pp. 1-11.  Tib. text ed. by Smyukr Yosui-
MURA in Ryiikokudaigaku Ronshii, Journal of the Ryiikohu University. n. 346,
Sept. 1953 p. 24 and Id. Tibetan Buddhistology, Research Soc. for the Eastern
Sacred Books, Ryakoku University, Kysto 1953, p. 4.

2) TPS, p. 201.

[6]

MINOR BUDDHIST TEXTS

Shigatse. The fact that some Tibetan monk or lotsiva
wrote at the beginning of the second page the title of the
work in Tibetan seems to show that when the palm-leaf
manuscript fell into his hands », the first page was already
missing. I must add that the photos were taken in very
unfavourable conditions of light, so that sometimes the
reading is difficult. But in spite of that, in collaboration
with my pupil, Doctor R. Gnoli, we were able to transcribe
the complete text. Then 1 revised it, having recourse to
constant comparison with the Tibetan translation. This
Tibetan translation has been added to the Sanskrit original;
it is based on the sDe dge edition; but the sNar
t’an edition has also been collated. The comparison
shows that generally D is more correct than N.

I must add that the Sanskrit text is in many cases
faulty and in a few points differs slightly from the Tibetan
translation ?.

So a new document concerning a famous discussion
held at the court of the Tibetan kings and which was to
be of great importance for the history and fortune of
Tibetan Buddhism has come to light and I am glad to
submit it to the attention of scholars.

There is no need of publishing the Chinese translation
because, as has been pointed out by Prof. Demiéville, it is
rather poor. In the book there seems to be a hint to the
Tibetan king and an admonition not to think too highly of
his present elevated position; even kings do not escape
death, sorrow, and misery which inevitably follow exi-

1) The ms. itself is derived from an original discovered and copied as it
was found: yathalabdha.

2)Samdhi and punctuation, very irregular, have been revised and
corrected.

[7]
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stence of all kinds. Kings also should therefore carefully
meditate on their own destiny and avoid patronizing wrong
doctrines which result in sin and are certainly the cause
of unlucky rebirth (p. 175).

According to the Tibetan sources, Santaraksita,
usually known by the Tibetans as the Bodhisattva and the
mk’an po, the (first) abbot of bSam yas, had anti-
cipated that the heresy—such was to him the Dhyana
school—would have spread so widely in Tibet as to endan-
ger the right understanding of the doctrine; therefore on the
point of death” he had recommended in his will that,
should the situation grow worse, his pupil Kamala-
§ila was to be invited. When new troubles arose,
Ye %es dban po, (Jidnendra), viz. one of
the seven Tibetans who, as tradition would have us be-
lieve, were then properly ordained (sad mi mi bdun)
and of whom we shall speak again, was insistently
asked by the king to start the controversy with the M a -
haiyina Hva San. Jidnendra refused to
appear ? before the king and only when he was threatened
with death if he insisted on his refusal, he came to the
court to remind the king of the promise he had made to
Santaraksita. This account may be perhaps true and
it only means that the followers of Santaraksgita,
the Indian party, the rTsen min pa, were unable
to oppose the arguments of the Chinese master. From
other accounts also it appears that the disciples of the
Hva $an were determined to maintain their position

1) When Santaraksita died his remains, according to PT, ja, p. 114 a, were
placed behind the Has po ri (G. Tuccrt, To Lhasa and beyond, p. 122) and there
a mec’od rten was built over them.

2) As we shall see he had left bSam yas. .

[8]
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of privilege and did not hesitate to impose their supre-
macy on others. The chronicle of PT is in this respect
very interesting, because, as usual, it contains some details
which he drew from earlier documents and sources. As T
have shown elsewhere, there are good proofs that he had
access to the archives of the temples and that he repro-
duced some of the old documents in his book; the compa-
rison of his text with some originals recently discovered,
testifies to his accuracy P. It is clear that the preaching
of the Hva §an excited the minds of the Buddhists to
such an extent that the king was compelled to intervene.
Not only did the royal temple of bSam yas see its regular
cults greatly impaired, but the followers of the two parties,
the Indian and the Chinese, the rTsen min pa (ff P4
JR tsien men p’ai), rim pa, krama (the gradual
path) and the sTon min pa? (tF P Jk Tun men
p’ai), geig c¢’ar, also cig car, yaugapadya,
(the sudden path) lost control of their nerves. We do not
know if the Indian party really lost a great number
of its adherents; the sources agree in telling us that
they were the minority and that only some of the leading
monks remained faithful to the teaching of the Bodhi-
sattva; among others were sBa Ratna, and Vairo-
cana. The quarrel turned into tragedy. Some of the
members of the two opposite parties had recourse to
violence, to suicide and to murder (PT ja, 115), Nan $a mi
(sBa bZed: Myan) cut his own flesh to pieces,

1) See TTK passim.

2) This is the transcription adopted by PT ja, p. 115, b, 1. 7 but, as
a rule, Ch. men is transcribed in other texts min in the case of the followers
of Kamalasila and mun in the case of the Ch’an adepts. VDL, p. 39, b
transcribes: tvon mun and brtse min.

[9]
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sNags bye ma la (evidently Vimala; sBa
bzed: mNa’ bi ma) and rNegs Rin po
c’e crushed their genitals; the Chinese Hva %an Me
mgo (sBa bZed: the Chinese teacher, ston pa)

put fire on his own head and died V. For this reason all

the followers of the Hva San decided to kill the members
of the Indian party.

Some of these personages are mentioned elsewhere.
sNags bye ma la is perhaps the same as the Tibe-
tan monk P’i mo lo referred to by Chinese sources
(Demiéville, p. 41). As regards Nan $a mi, Sa mi of Nan,
a part at least of his name seems to correspond to (Ch ’1i)
shé mi (shih) Z &= 9§ j? D of the same documents. As
to Mee mgo this is not a name, but a nickname by
which the monk was known after he had committed suicide
by putting fire on his head?; the only difference between
the Chinese and the Tibetan tradition is that accord-
ing to the latter he was a Chinese Hva §an. Itis
clear that there is complete agreement as regards the
details also between PT and Buston (p.195) and other
Tibetan writers on one hand and the Chinese works on
the other.

The pages of Buston on the events which prepared the
advent of Santaraksita and Padmasambhava
are more or less condensed from the s Ba bzZed and
suggest only a few remarks. San §i did not take up *his

1) The Ch’an followers were accustomed to bloody mutilations of their body.
The story of Shén kuang who cut off his left arm with a sword is well-known;
but see D. T. Svuzuki, Essays in Zen Buddhism, I, p. 177.

For other references see WITTFOGEL-FENG, History of Chinese Society,
Liao, p. 303 and n. 24, Concile, p. 38, n. 2.

2) Concile, p. 41, n. 3: but Prof. Demiéville notes: *‘ coupure incertaine *’.

3) See Addenda.

[10]
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abode in Cho tag”, (Obermiller, p. 187), but he “ hid the
book (¢’ os) which he had brought from China in a rock?”,
cf. a few lines below: “ the (king) got the sacred texts that
were concealed ”’. ““ The Chinese Me and Go and the
Pandita Ananta these three ”, is a mistake of the text itself:
rGya me mgo dan pan di ta Ananta dan
gsum, butitis evident that rGya me mgo isthe
same Me mgo about whom see above (Buston,
gSun abum, vol. ya, p. 125,b), viz. rtGya bzan me
mgo of PT, ja, p. 78, a. We find his name very often in
PT, 78, a, 78, b as the adviser of the young king and along
with San §i and gSal snan as one of those who insisted on
the king choosing the Buddhist religion. The transla-
tions were made by him from the Chinese, by Ananda
from Sanskrit and by another from other languages (PT,
ja, 78,b). The place where the translators met was
Bya k’an in Has po ri. The books translated were those
brought from China by San 5i and those brought from
Man yul, viz. from the roads leading to Nepal.

The books taken from China to Tibet and then buri-
ed in mC’ims p’u (PT ja, 77,b, and VDL, p. 31,a)
were according to PT only three ie. TDo rje gcod
pa (Vajracchedika), Sa lu ljan pa (Sali-
stambha), and first of all, dGe ba bcui mdo,
a list of the ten moral actions which plays an important
part in the preaching of the Buddhist Law at the time
of K’ri sron lde btsan.

As regards San 8i, the question is more complicated.

Who is this San §i? Is he a Chinese or a Tibetan? The

1) The place where the books were buried was mC’ims p*u according to PT
ja, p. 77, b and the 5th Dalai Lama (p. 31, @). On mC’ims p’u cf. G. Tuccr,
To Lhasa and beyond, pp. 171, 123; TTK, p. 83, n. 124. i

[11]
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common tradition is that he was sent to China and to
India, and that he took along with him from China some
books and, according to,some, also a Hva San. Some,
as we shall see, say that he was a Tibetan, others (PT)
a Chinese: moreover San & is a title variously spelt in the
historical works in which we find:

San #i (VDL, p. 32,b f.)

id. Buston (ya, p. 125, a)

id. PT (ja, p. 74 ff.)

id. GR (p. 85, b) in Laufers’ copy San 8$i. Die
Bru-%a Sprache, reprint, p. 9, n. 27).

KT na, p. 67,a, and ca, p. 16,0 San §i ratna
who is the same as Ratna, the son of sBa San §i of
GR, p. 85,b, viz. Ratna-(raksita) of Buston p. 190. But
in BZwe find San i ta; this form occurs also in PT,
p- 116 and is perhaps a corruption of San §i Rat na
(also written in T. Ratana).

There is a difference between KT ca., p. 16, @ and KT ra,
p. 67, a; in the first we find K’ri bZer of sBa and
in the second sBa K’ri bZer San §i rat na,
as if they were one and the same person; in that case
the sad mi would be six not seven; I therefore consi-
dered (TPS, p. 690) sBa K’ri bZer and San i rat na to
be two different persons. But BZ also takes aBa K’ri Zer
San §i ta as the name of a single person. This leads us
again to consider the various lists of the seven sad mi
i.e. the first Tibetans to be properly ordained as monks.
Let us compare KT, PT, Buston, Nor, GR, PK.

1) What LAUFER says, ihid. on this name sBa san $i is wrong.

[12]
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As T have already shown in TPS, p. 690, the list of the
seven sad mi is far from being reliable; a few names only
occur regularly in the various catalogues: Vairocana, sBa
K’ri b¥er San §i ta, or San i ratna son of K’ri bZer, rtMa
Rin c’en mc’og, Nan lam rgyal ba mc’og; sBa gsal snan
disappears in Nor, GR, PK, because he is assimilated to Ye
$es dban po, Jianendra. The same identification is found
in SP, p. 171, Jiidnendra being considered the religious name
of gSal snan, after his initiation. gSal snan, according to-
the very confused story of B, was the incarnation of Ba Lan
glag gi? sBas gSal snan born by the magic agency of a Hva
San; when of age he was sent as a governor in Man yul.
Evidently,—we shall come back again to this point (see
below, p. 19),—there has been here a confusion with the
San i often referred to before. He was sent to China to col-
lect books and to Nepal and India to fetch Santaraksita.
He is said to belong to the sBa tribe; in the first list of the
sad mi given by B he became dBa’ Maiijusri; but such a
name does not appear in the second list.

With Buston, who was on good terms with the two con-
tending powers of is day, viz. the Sa skya pa and the P’ag
mo gru pa, two new names appear, aK’on Klv’i dban po
bsrun, Nagendraraksita and Glan (Buston A) Ka ta na the
same as Sugatavarman of Nor and PK ?; with PK, B and
GR for the first time a man of gTsan (gTsans, rTsans)
also appears, called now Devendra, now Legs grub®. The
reason is clear; the Sa skya pa belonged to the aK’on family
and the P’ag mo gru pa to the rLans family; as overlords

1) Which may be a mistake of the copyists uncertain between a sBa and
a Glan clan.

2) But PT ja, 104, K’ams pa go c’a. So also Po ti bse ru. Sugata-
varman looks like a learned sanskritization.

3) Missing in KT and BZ.

[16]
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of Tibet or striving for such supremacy, they boasted that
some of their ancestors were among the famous seven sad
mi, the first men to be ordained in Tibet by the Indian
mk’an po of bSam yas, viz. Santaraksita. The lists were
therefore altered in order to support these claims. A man
of gTsan was also introduced as a result of the importance
which this country had attained during the times of the
Sa skya pa and which was to lead to a fight between
dBus and gTsan, viz. the P’ag mo gru pa on the dBus
side and the Sa skya pa and the rulers of bSam grub
rtse (Shigatze) on the other. But as to the identity of
this man, there is no agreement: he is called either De-
vendra or Legs grub.

Buston, who witnessed the political ascent of the P’ag
mo gru pa, or perhaps more likely the editors of his book,
went so far as to.identify Katana of the Glans alias K’ams
pa goc’a (P’ag mo gru pa) with Ye Ses dban po, one of
the most important figures in the period with which we are
dealing. This shows that there was a tendency to attri-
bute the most distinguished personalities of the first intro-
duction of Buddhism and those who started the monkish
tradition to the families which became, in the course of
time, the most powerful.

On the other hand Ratnaraksita (B.A, Nor, PK), Mai-
juért (in B.A, identical with Ye sSes dban po) included
among the elders of the Sad mi are listed by the
sGra sbyor bam giiis pa among the trans-
lators and the compilers of the MV.

We can also add that the larger redaction of the r B a
(sBa) bizZed?, according to a quotation found in

1) This text is said to have circulated in three different redactions, a
larger, a smaller, a middling.

[17]
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PT, ja, 103, b, tells us that the sad mi were not seven
but only six (and so implicitly KT, A if, following GR,
we have to read K’ri bzer [bu] san $i Ratna as the son
of sBa K’ri bzer), these being: ‘

1) rBa K’ri gzigs who was then called dPal dbyans,

2) rBa gSal snan then called Ye Ses dban po,

3) Pa gor Vairocana,

4) Nan lam rGyal mc’og dbyans

5) tMa Rin c’en mc’og

6) Las (in other places written Legs) gsum rgyal ba
byan c’ub.

A new list with seven sad mi was obtained, accord-
ing to PT by substituting gTsan legs grub for Las (in the
text of PT here: legs) gsum and adding, after Nan lam,
aK’on klui dban po. These last two names point, as I
said before, to a new political situation.

Buston lists nine sad mid, but the printers or
those who revised his manuscript and prepared it for
the print, as already suggested by TP, may be responsible
for this; Bya K’ri gzigs is not to be considered here as one
of the sad mi because after being ordained he obtained
the realization of the five abhijiia and the interpunc-
tion between rBa K’ri bZer and san §i ta must be cancel-
led. Moreover it is clear that at the time of Buston,
another list was circulated (BA.) which is also mentioned
by PT though with a different spelling of some names.
Instead of Bran ka Mu ti ka, PT has Mukhendraraksita
and instead of Glan Ka ta na, Glan K’ams pa go c’a?
But this is not the end: other lists are also known (PT,
104, a), fi.: ‘

1) Which is the reading of Glans po ti bse ru.

[18]
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1) rBa Ratna, 2) mC’ims Sakyaprabha, 3) gTsan
Legs grub, 4) Vairocana, 5) Zan lha bu (the same as the
Zan Na bzan gi bu Lha bu Lha btsan of p. 103,a see
below p. 43); 6) Sud pu® K’on legs (or leb: PT p. 104, a);
7) Ye Ses dban po.

This variety of lists and also the fact that instead of
seven sad mi the older books (BZ in its larger redaction
and KT. A) speak of six sad mi while more recent
catalogues bring the number to nine, confirm what I said
above that the tradition concerning the first people to be
initiated is far from being reliable.

A list which is given by PT, 104, a, as taken from the
Lo rgyus c¢’en po?, most probably derives from
the same source as that of KT ca, p. 16, a, as we can see
by comparing the two texts:

Lo rgyus c¢’en po KT. (ca, 16, a)

1-2 dGe slon sdom pa sna ba
rBa yi bandhe gifiis

3-4 bTsun pai rab mi Nan lam
Lha lun gifiis

5 Blo mmo rab mc’og rMa

sBa gSal snan

sBa dPal dbyans

Las gsum rgyal mc’og

Lha lun dPal gyi rdo rje
rMa Rin c’en mc’og

52 B NERVUR R

ban Rin c¢’en mc’og
6 T’os pa ¢’e rab Las gsum 6 sBa K’ri bZer
Byan c’ub rgyal;
7 mX’as pai yan rab Vairo- 7 Vairocana

cana

The corruption of the text of KT is evident: the mem-
bers of the sBa are here three and not two as in all lists;

1) Viz. Sud p’u, name of a clan, on which see TTK, p- 66. A Sud pa blon
K’oir K’ri signs with other «officials of the exterior» the copy of the edict of
Karchung, Ibid, p. 55.

2) This is a work of K'u ston brtson agrus (1011-1075). Cf. Blue annals,
p. 94. . .

[19]
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an anachronism is found in substituting Lha lun dPal
kyi rdo rje, the man who killed glan dar ma and who
was born according to the tradition just about the times of
which we are speaking, for a Lha lun Rab abyor dbyans.

But to these names others are added, that is those of
Nam mk’a’ siiin po and the king himself. The king is
here obviously introduced on account of the support given
by him to religion, while Nam mk’a’ siiin po is called in
the Lo rgyus c¢’en po: mt’u c’e ba the
man possessed of great magic power just as in KT, na,
p. 67.

It is worth while to add that the identity of dPal dbyans
is not clear: in fact while, according to BZ (and KT, B)
he is different from aBa’ K’ri [b]Zer San §i ta, Buston, list b,
considers the latter to be the same as dPal dbyans. SP iden-
tifies with him sBa K’ri gzigs still retaining in his list sBa
K’ri b¥er bu san §i ta. PK. evidently duplicates the same
personage into sBa Ratnaraksita and Ratnendraraksita.
GR ignoring dPal dbyans but mentioning sBa san 8i bu
Ratna seems to identify the two . But, as we shall see
later on (p. 140) this identification is very doubtful be-

1) PT, 104, b and GR—though a corruption  of the text: sBa K’ri bzer
kyi bu San 3i rat na into K'ri ber San #i ta has given origin to a reduplica-
tion: K’ri bzer and San $i ta, but from PT, 103 a, (xBa K’ri bzer gyi bu
K’ri gzigs sam san $i ta) his name before initiation seems to have been K'ri
gzigs provided this identification has not been proposed in order to eliminate
K’ri gzigs from some lists.

However this passage as well as the others already quoted of GR and
Sum pa mk’an po distinguish a San $i ta (= Ratna = sBa ratna) from K’ri
brer and make of him the son of the latter (but this is contradicted by s Gra
sbyorin which we read: Blon K’ri bzer san 8i v. CORDIER, Cat., I11, p. 487,
A. FERRARI, Arthaviniicaya, p. 540. NILs SIMONSSON, Indo—tibetische Studien,
I, p. 241). It therefore seems to me that the reading of GR isvright: it pre-
serves the tradition of a San $i who was the son of a Blon, Zan blon K’ri
bser. The religious name of this son was Ratna. As to the Zan blon K'ri

[20]
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cause there is reason to believe that there was a dPal
dbyans who was not of the sBa clan.

Nam mk’a’ siin po, Akagagarbha of gNubs, was a
well-known master of Ch’an, about whom some infor-
mation has been collected by M.le Lalou, JA4, 1939,
p. 505 ff. and myself in TPS, p. 615, n. 252. That he
was a Ch’an master is evident from the texts published
by M.le Lalou and by his connection with Ch’an tea-
chers who considered themselves as the spiritual descen-
dants of Bodhidharma., Nam mk’a’ sfiin po is recorded in
the rNint ma pa literature, but very little can be found con-
cerning him in the books of the other sects, certainly on
account of his peculiar doctrines. But many translations
by him are preserved in the huge collection called r Nin
ma rgyud abum. This contains the most autho-
ritative Tantras of the rDsogs c’en sect, whose dogmatics
as we shall see, continue, at least partially, some Ch’an
doctrines. Many of these Tantras are certainly apocry-
phal but some are no doubt genuine, and may contain
fragments of the old texts upon which the Ch’an masters
of Tibet based their doctrines. It may therefore be surmis-
ed that these catalogues of the sad mi have been altered
in the course of time not only with the fortunes of the lead-

bzer he may be the same as Zan blon K'ri bzer of TLT, II, 223. Cf. Concile,
p. 280 n. 5 and p. 368.

In the Karchung inscription of K’ri lde sron btsan we find K’ri bzer
gsum mdo btsan TTK, p. 54 who was dBas blon. Moreover the personality
of K’ri bzer is attested by PTY (ToussainT, p. 240 and 317) where the text
seems corrupt, K’zi gZir san 5i being here given as a Chinese: perhaps a
verse is missing in which it was said that Bha san: (= sBa san [§i] ?) was sent
to China to bring back the Hva $an. But in a manuscript of the same book
the reading is the same: the error must go back to the archetype. In the
same PTY (ToussaAINT, p. 280) Sai & ta is different from K’ri bzer,
(cf. ibid, p. 280).

[21]
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ing families of Tibet but also with the doctrinal develop-
ments of the sects. The triumph of the other schools left
in the background such persons as Akasagarbha, because
they belonged to a trend of thought which was then consi-
dered heretical, and the record of his name was only pre-
served in that peculiar sect which somehow maintained
certain doctrinal connections with Ch’an.

Comparing the different lists we can divide them into
three groups: a) KT and BZ; b) Buston, GR; ¢) Nor, PK;

. SP is eclectical. KT and BZ are certainly the oldest but

the text of KT has been subject to alterations as we can
see by comparing KT, A and KT, B with BZ and the
Lo rgyus c'en po.

The only names which seem to be generally recurrent
are Vairocana, sBa gSal snan, sBa dPal dbyans, rtMa Rin
¢’en mc’og: dPal dbyans is said to be, but probably wrongly,
the same as Ratna, the son of K’'ri bZer. From PT we
know of a Chinese San $i who was the son of aBa’
adeu?, an ambassador sent by the Chinese emperor to
the father of K’ri sron lde btsan. This boy was a dancer
(zar mk’an) and had been ordered to remain in Tibet
to be a playmate of K’ri sron lde btsan, whom
the Tibetan tradition calls the son of a Chinese princess
(PT, 73) . He was sent back to China by K’ri lde gtsug

1) Has this person anything in common with De’n lim, a Ch’an master
of Lavovu, Inventaire, p. 407

2) But, as suggested by Prof. Demiéville (Concile, p. 9 note) this is highly
improbable. We read in TH (p. 26, cf..p. 54) under the year 742: hts an
po sron lde brtsan brag mar du bltam/yum man mon rje
nons — i.e. « the btsan po Sron lde brtsan was born in Brag mar; [his] extol-
led mother died ”’. Though in the text there is no relative pronoun, from the
context it is evident that this event refers to his mother and the fact that the
two events are recorded in immediate succession induces us to surmise that
she died after the delivery. On the other hand we know that the princess

[22]
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btsan along with some ambassadors who were to bring
back to Tibet some Buddhist texts in Chinese: PT, p. 74 a,
(cf. VDL, p. 32, b, Blue Annals, p. 41)V. He was asked
by the Chinese Emperor to stay in China but he refused;
when he went back to Tibet, perceiving that the times were
not yet ripe for preaching Buddhism, since K’ri sron
lde btsan was still a boy and the ministers in charge
hated Buddhism, he concealed the books in a cave at
mC’ims p’u ibid., p. 77 b.

He was later on sent by K’ri sron lde btsan to Guge to
find out where the treasure of that kingdom had been con-
cealed; he was successful because he was aided by the deity
of Zan #un Lha Mu tsa men. Such is the story told of
him by PT. That San $i and the Chinese boy were for PT
one and the same person is beyond doubt; when his achie-
vements in Zan #un are related he is, in fact, called as be-

Kim $en (Kin ch’eng) had already died in the year 739 (TH, p. 25 and 51). Mo-
reover some other TH documents clearly state that the mother of K’ri sron
lde btsan was Man mo rje b#i sten of sNanam. The orthodox Tibetan tradition
without exception, on the other hand, considers the emperor to be the son of
the Chinese princess. The reason is to be found in the desire to magnify the
dignity of the Tibetan dynasty and to insist on the blood relation of its mem-
bers with the imperial family of China: this was giving a basis to a pretence
which was codified in the expression dbon %an so common in the Tibe-
tan documents. But does this mean that no trace remains of the sNa nam
princess being the mother of the king? Not at all: more than that, a careful
investigation of the story of the birth of K’ri sron lde btsan might equally
‘well lead us to be very sceptical about the orthodox narration. The story
relates that as soon as the boy was born from Kim %en, the other wife sNa
nam bza’ said that the boy was her own: and she stole him and ran away with
him. The ministers were in great doubt how to settle the question, but then
the king invited from their respective countries the paternal relations of his
two wives and let the boy recognize straight away his own mother; the child
ran into the arms of the Chinese maternal uncle saying: “ I am the grandchild
of Chinese extraction . The legendary character of the story is evident and
if properly read and interpreted fully confirms the TH annals.
1) See above p. 7.
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fore: rgya p’rug, the Chinese boy (cf. PT, ja,
p. 103, b)Y. So, according to the Tibetan tl‘a'dltIVOl.l as
recorded by PT, we must distinguish the San 8i, a
Chinese who introduced some Buddhist books from Chln?.
and was intimate of K’'ri sron lde btsan, from a sBa San
$i, who was a Tibetan. . o

In either case, San ¥i is the common spelling in the
historical texts. But we cannot rely much on the accuracy
of the transcriptions handed down through‘ many manu-.
scripts; nor must we forget that similar titles, more 01f
less corrupt, are to be found at the end of the namef 0
the bsam gtan mk’an po, masters of Dhyana,
mentioned by KT (Blon po bkai tan _?fig, ];5 b, Potal;l
edition) as pointed out by R. Stein in his review 'of Pvr(.) -
Demiéville’s book (J4, 1953, p. 278): $an ti, Sin
$a, $an $in, Sen $i, ete.?. (Cf. Ch’an t<-3xts of
TH, Lalou, Inventaire, p. 40). Thus the conclusion .’flp-
pears legitimate that San $i is here t}}e corr?ct spelling
and that this word corresponds to Ch. i B ¢ master of
Dhyana’. But the fact is u}ldeniable that our personages
are called always San $i with the dental sibilant aind the
velar n, while in the case of the masters of .dhyana we
find regularly the initial § and the dental n: 1t theref(l)re
seems reasonable to suppose that occasionally a confuflon
was made by the Tibetans between san $i—ch’an
shih and sheng.

To conclude, in spite of the uncertainity of our sourt
ces as regards the names of the six (or seven) s.a d mi
we cannot consider that story as a mere legend: it seems
natural that some people were ordained, after the foun-

1)Gya p’rug san §i ni rgya nag gi p’o fai bu yin.

2) See below p. 82 ff.
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dation of bSam yas and the official recognition of Bud-
dhism.

The tradition is general and precise as regards this
point. We know also (PT, 103, a) that for the occasion
some people and precisely Lan gro sNan bzer, gNer sTag
btsan gdon gzigs, and Sen mgo Lha lun gzigs were sent
to Vikramasila, that they brought back with them to Tibet
12 monks of the Sarvastivada school and that the ordina-
tion took place in the first fortnight of the first month of
spring of the sheep year under the supervision of Santa-
raksita (PT, 103, a, B. Ob., p. 190, VDL, 38, a; Nor,
p- 121, a. SP, p. 171). In record of that fact,the spiritual V
lineage of Santaraksita, the first abbot of bSam yas, was
reproduced in the wall paintings of the temple; Sariputra,
Rahula, Nagarjuna, Legs ldan ’byed (Bhavaviveka), Sri-
gupta, Jiianagarbha, Santaraksita (ibid.). The last fact
is not of paramount importance because we do not know
when these paintings were made and what happened to
bSam yas between the reign of gl.an dar ma and the revi-
val of Buddhism. But the chronological references are so
precise with their indication of the animal of the cycle
and of the month that they seem to go back to some old
documents accessible to our historians.

Moreover, in the edict published at p. 50 reference to
monks and abbots is made; we also know that in the se-
cond month (PT, 104, b) of winter of the same year an
dcarya was appointed for the ¢’os grva of the ordained
monks (rab tu byun bai c¢’os grva slob
dpon bskos) as well as an dcarya of the fia
m a, the lay disciples.

So, to conclude, if great wuncertainty remains as
regards the first Tibetans who were ordained, with the
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exception of a few of them, it appears highly probable that
after the foundation of bSam yas and the official recogni-
tion of Buddhism as state jreligion and the consequent
spread of Buddhism, some people really entered religion
and were properly ordained. As to the year when that
happened, that is said to be by PT and B a sheep year: this
indication is supplemented by others (f.i. VDL, 38, a) as me
lug; but we know how cautious we should be in accepting
these additions of the second element specifying the cyclic
year made in later times.

The sheep year can be either 767, or 779, or 791. If we
accept that the debate took place in the year 792, we must
dismiss the year 791 because in the space of one year it is im-
possible that so many things happened, such as the organi-

zation of the new church, the death of Santaraksita, the

growing antagonism between the Indian and the Chinese,
the invitation of Kamalasila. Therefore, the year 767
being too early we must accept as most probable the year
779, which agrees with the probable date of the founda-
tion of bSam yas (775)7Y.

Let us go back to the arrival of Kamalagila.

As soon as Kamalagila arrived the meeting took place
in the Byan c’ub glin. This temple is known as Sems
bskyed byan sems (PT ja, p. 96a; cf. Laufer,
Die Bruza Sprache, p. 29), and is one of the most important
in bSam yas.

It is to the north of the main chapel in the center. In
fact, the plan of bSam yas is naturally the same as that
ofa mandala. In the middle is the five-storied temple:
in the first floor, the giso or fundamental deity is Jo bo:

1) That the ordination took place after the foundation of bSam yas is well
known PT ja, 102,b. B. Os., p. 189 ff., etc.
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his retinue is represented by 10 bodhisattvas standing
and two ¢’os skyon. The bodhisattvas are in
Chinese style. On the second floor the main deity is again
Jo bo, surrounded by 10 bodhisattvas andtwo c’os
skyon, but in Tibetan style. On the third floor there is
rNam par rnan mdsad, with four statues facing
the four corners. The retinue is represented by eight seated
Bodhisattvas. On the fourth floor thereis bDe
mec’og surrounded by the rigs lna. As I said

elsewhere, the general plan of bSam yas is as followsV:

1
A
Byan c’ub
B sems bskyed B
B B
A Main A
temple
4 aJam T’se dpag 2
dpal med
B B
B B
A
Aryapila
3

A) four glin
B) eight minor glin
1-4) four mc’od rten blue, green, red, white.

1) Cf. G. Tucci, To Lhasa and beyond, p. 119 and Symbolism of the Tem-
ples of bSam yas: East and West, vol. VI, n. 4, 1956, p. 279.
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Tt would be interesting to ascertain exactly the date
of the foundation of bSam yas as in that case we could
also establish a terminus ad quem for the death of Santa-
raksita. But the problem is very complicated.

In note 85 of TTK T proposed for the date of foundation
of bSam yas the year 791. This hypothesis is untenable:
according to the Tib. sources we must distinguish between
the year of the planning (bkod pa) of the temple and the
year in which it was actually completed. The years are
designated according to the duodenary cycle, but in most
cases only one of the elements of the cyclic designation is
recorded.

B. Ob., p. 189: fire-hare

PK, p. 100, a: started in fire-hare; finished after twelve
years

VDL, p. 36, a, 37, a: begun in water-tiger, finished in
fire-horse

PTY (Toussaint, p. 258, 261): begun in earth-tiger, finished
after five years in the horse-year

PT Ja 108 foll.

DT (Blue Annals, p. 44): begun in a hare-year, ﬁnishéd in
a sheep-year

GR, p. 90,5 and PT, p. 89, a: begun in the hare-year,
finished in one cycle

DM, p. 26, a: founded in the year earth-hare
Vaidurya dkar po 7517; BZ: hare-year when the king was 13.
Guide of bSam yas p. 16, b in year fire-horse. '

1) From A. CsomA pe K6RrO', Grammar of the Tibetan Language, p. 183
(date revised with the addition of two years).
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Both DM and the guide of bSam yas add that the tem-
ple was erected when K’ri sron Ide btsan was only 22 years
old. We know that K’ri sron lde btsan was born in 742
(TH, p. 51).

Thus, starting from the date of the birth of K’ri sron Ide
btsan, which is certain, we may assume that the foundation
of bSam yas took place in one of these following years:

fire-hare 787

earth-tiger 798

earth-hare 799

fire-horse 766

hare-years are 751, 763, 775, 787

sheep-year == the fifth year after the hare-years
horse years are 754, 766, 778.

It appears from these data that it is impossible to come
to any definite conclusion. The tradition preserved by DM
states that when the king undertook the building of bSam
yas he was 22 years old. In this case the planning (bkod
p a) should have taken place in 74222, 7637 and the com-
pletion one cycle later: viz. 774. But then the indication
earth-hare is wrong, once more confirming that the only
workable element of the cyclic determination is the second
term viz. hare = 763. The statement of the guide of bSam
yas fire-horse 766 comes near to that; the date of Vai-
diirya 751, provided a complete duodenary cycle is not
added to it, must be excluded because the king was not
yet enthroned. The BZ states that in this year of the
hare the king was 13, but this is impossible, since this date
coincides with the date of his being enthroned; no time

1) According to the Tibetan way of reckoning.
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is therefore left for the revolt of the Bon, the arrival of
Santaraksita, the invitation of Padmasambhava,
etc. All these events and developments are likely to have
taken many years.

Theoretically there is an almost general agreement
that the temple was undertaken in a hare-year which,
excluding for the reason before said the year 751, can only
be 763, 775, 787. On the other hand it cannot be forgotten
that the bare-year has a suspicious preminence in the story
of K’ri sron lde btsan: in a hare year his son
was born, in a hare year he married, in a hare year he built
bSam yas. A terminus ante quem is established by the date
in which the debate between the Hva San and Kamalaéila
took place, which is certainly posterior to the foundation
of bSam yas; in fact, the most probable date for this debate
has been fixed by Demiéville between 792 and 794 (Concile,
p. 177).

On the other, hand, the fact that Myan®? Tin ne
adsin, the tutor of K’ri Ide sron btsan, is recorded by some
sources in connection with. the troubles which arose in Tibet
within the Buddbist community itself and which led to the
invitation of Kamalagila and the ensuing debate,
seems to support the view that the building of bSam yas
cannot be pushed back to the very beginning of the reign
of K’ri sron lde btsan. As a colleague of
Bran ka Yon tan dpal, Tin ne adsin signs
with the qualification of Bande the edict of Karchung ?.
On the other hand, as we shall see, either he died at the

1) Or Nan, the two forms alternate.

2) Edited by H. E. Ricmarpson in JASB, vol. XV, 1949, p. 45 f. and
by myself, TTK, p. 104 and p. 51. The rdo rin of Karchung was erected
by K’ri lde sron btsan (the son of K’ri sron lde btsan), who died AD 815.
(Cf. recently H. E. Ricuarpson, JRAS, 1957, p. 69).
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age of 55 before his colleague Bran ka Yon tan dpal killed
by gLan dar ma, or he met the same fate of the
latter in 841 AD.: in any case, if he enjoyed such authority
as to be able to oppose Ye Ses dban po (see pp. 36,47)
he could nct have been a boy. On the contrary he must
have been of a fairly advanced age when Santaraksita died
if he could then play an important part in the events.
For this reason I think that the date proposed by DT earth-
hare 763 (in TTK, p. 81, n. 85 by a regrettable mistake 799)
cannot be accepted. At most the year of the foundation
can be either wood-hare 787 or much more probably fire-
hare 775.

This last year is highly possible when we remember what
we have said concerning the seven sad mi: their ordination
has been fixed in a sheep year, and we saw that there is
much likelihood that this date, enunciated by the name of
the animal only, as is the rule in TH and the old documents,
is 779. Few years elapsed between the foundation of
the temple and the initiation of the sad mi, but some more
years are necessary for explaining that state of tension
which broke between the two schools, the Chinese and the
Indian, as well as the work of translation which is said
to have taken place at that time. Moreover there is an
indication contained e.g. in B.Ob., p. 190 according to which
the feast for the consecration of bSam yas lasted 13 years;
a number which, in spite of the Tibetan court turning
towards Buddhism, is easily explained in Tibet where
the aboriginal superstitions were not likely to be cancelled
in so short a time and the number 13 enjoyed a special
prestige.

I am thus inclined to think that the year 775 as that
of the foundation of bSam yas is highly probable: that the
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sad mi were ordained four years later in 779Y; the
debate took place between 792 and 794 as indicated by
Prof. Demiéville.

Anyhow the fact is well ascertained that the Council
took place in bSam yas and not in Lhasa®; we must
therefore call this Council *“ the Council of bSam yas ”’, not
of Lhasa. During the period with which we are concerned
the centre of Tibet was Yar klun, where the old palaces
and the tombs of the kings were located or in Brag mar
(dmar) a little to the north of bSam yas (cf. G. Tucci,
To Lhasa and Beyond, p. 123, f).

Kri sron lde btsan, Mu ne btsan po and K’ri lde sron
btsan were born, according to Grags pa rgyal mts’an, in
Brag mar (and TH, p. 51, Validity, p. 314).

Man sron was born in sGrags (TH sGregs) to the west
of bSam yas. Brag mar is usually referred to in TH as
the winter residence of the kings (E. g. years 708, 709, 711,
718, 719, 723, 728, 732, 135, etc.).

Much that is told in classical literature of Lhasa during
the first period of Tibetan history is the result of a purpo-
seful glorification of the town which was to become the
capital of Tibet. If we read the TH chronicle, we see
that the Tibetan kings used to shift from one place to
another according to seasons, and that the centre of
their activities was, besides Yar klun, the territory round
bSam yas. The castle of Zun mk’ar where K’ri sron
lde btsan died, was also a few miles from bSam yas TTK,
p- 79, n. 49. The fact itself, that the temple consecrated
to the new religion was built there, proves beyond doubt
that the place was evidently the core, as it were, of Tibet.

1) But see also Addenda.
2) See Addenda.
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It is true that in the Chinese documents translated
by Prof. Demiéville we find the name of Lhasa but this
place is never given as the one where the debate was held:
Mahayana only says that when he came to Tibet he
arrived in Lhasa (Concile, p. 154), where he was questioned
by the people on Dhyana; in this occasion there is

" no mention of any meeting with the king: the meeting,

on the other hand, took place in Ko %] where Mahaya-
na says “I had the honour of being questioned by Your
Holy Majesty . Then he went to other places in order to
preach and another interview with the King took place
in Po man %J) & . So Mahiyiana did not meet the
king in Lhasa but in other places. The identity of these
two places is doubtful also because the reading of one
character in the second case is not certain., As to Ko,
ancient pronunciation Kat, Tibetan names rendered by
only one Chinese character are rare; I suppose that some
word is missing or that the text is corrupt. In that case
one would think of Grags i.e. the country from bSam yas
and Brag dmar to Srin po ri; the other name is perhaps
a transcription of Brag dmar, the usual residence of the
king.

Lhasa was one of the summer residences; (ef. TH,
year 710, p. 42 and probably 743 p. 51) its real name
was not Lhasa which was given to it later, but Ra sa,
Ra bai sa (as suggested by G. Roerich, The Blue Annals,
I, n. 5; ef. TH, p. 42 year 710)": ¢the walled ground’ that
is one of those camps walled and protected also by ditches
which we find among the peoples of the steppes with
which the Tibetans had so many points in common.

D Cf. also bSam yas and Karchung inscriptions. TTK, p. 94 and 104.

[33]

3. - G. Tuccl, Minor Buddhist Texls.



G. TUGCI

The valley of Lhasa with wide and fertile pasture-
grounds appears therefore to have been one of the places
where the kings used to go in summer for hunting. The
country of Grags and Brag dmar was warmer: it was the
winter residence. Tibetans even then changed their abo-
des according to seasons, and tried to avoid the heat and
the rains. This is the reason why I cannot accegt the tran-
slation of Nepal proposed for Bal yul in many passages of
TH. Reference to Bal po is made in several passages of TH
and always explicitly or implicitly (subsequent mention
of winter) in connection with summer-months, p. 34 year
675, p. 37 year 690, p. 38 years 695 and 697, p. 39 year
699, p. 41 year 707, p. 42 years 709, 710, 711, p. 44 year
718, p. 45 year 719, p. 46, year 722. In other cases we
are told that in summer the king went to the North for
hunting e.g. p. 39, year 698, and in the year 699 it is
recorded that a Chinese envoy came to meet him. On
the other hand we find in TH (see above p. 27) that
the winter residence was specially in Brag dmar or in
the valley of ’0On which is not very far from that. The
descent of the king into Nepal during the hot season would
represent a strange inversion of the usual habit of the
Tibetans who cannot stand the damp heat and according
to their old nomadic tradition today also spend the sum-
mer time on the high plateaux.

Moreover the interest of the Tibetan Empire during
that time converged towards Central Asia and China and
it would be very strange that the court went so far south,
where no political or military reasons necessitated its
presence, the climate was particularly bad, the roads
almost impracticable and from where the king would have
been out of touch with the assembly of the nobles and his
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generals. Nor can we think that Bal po here refers to the
Tibetan side of Nepal because we would then expect Man
yul or Glo bo (already found in PTY and KT) while
Bal po indicated the valley of Nepal where the Nepalese
civilization developed and flourished. It is true that
ru lag is said to border on Bal po in the geographical ca-
talogue preserved by PT (Preliminary Report, p. 78, Bal
po glan sna); but for the reason said above, I think that
this Bal po has nothing to do with Nepal (accordingly,
the note of Preliminary Report should be cancelled). We
know that Bri ’u t’an was in Bal po TH, p. 39 year 699
and p. 47 year 725, that in the proximity of the same
country was Gro pu of Dra (p. 38 year 695). As regards
Bri 'u t’an the spelling (Bri = yak ?) excludes that it
should be connected with Bri ¢’u. Bri'u t’an may be
connected with Bri mts’ams, aBrin mts’am which was
between gTsan and dBus, a country therefore not far
from another summer residence of the Tibetan kings i.e.
Nen kar, Nen gar, Preliminary Report, p. 81 and 82, often
recorded in TH; Gro pu of Dra (year 693) suggests Dra
of the Sum pai ru (Preliminary Report, p. 84).

Nor can it be objected that the kings had only theoreti-
cally the leadership of the state and that politics and mili-
tary enterprises were in the hands of the ministers and
generals, because the sacred character of the king request-
ed his presence in the territory and the court was to live
with him Y. For all these reasons I believe that Bal yul,
where the king used to move in summer has nothing to
do with Nepal and that on the contrary it refers to some

1) See my article: The Sacred character of the Tibetan kings. East & West
Year VI, no. 3, p. 197. ,
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abrog, pasture ground, between gTsan and dBus and not
far from the routes leading to the vital points of Central
Asia, of paramount importance to the Tibetan kingdom.
Nor have we to forget that we meet in Tibet during the
time with which we are dealing curious duplications of
place names of which I gave some examples in TTK.
But let us go back to our story.

When the council was opened the king took his
place in front, the Hva $an sat to his right D and
his followers were placed behind him along with Jo
mo Byan c¢’ub? and his aunt (sru) Yan

1) According to the Bon po rituals the right was the place of honour:
the chief shaman, gSen rab, used therefore to sit to the right of the king
(Bon po rgyal rabs, p. 27,b).

2) Jo mo Byan c’ub rje is the name taken by one of the five wives of
K’ri sron lde btsan (PT, ja, p. 98, b): she was aBro bza’ K’ri rgyal mo btsan
and belonged therefore to the aBro clan. The text speaking of her parti-
cipation in the Council of bSam yas says incidentally of her: sras mi mna’
‘she had no son’’, which seems to be contradicted by the inscription on
the bell of bSam yas. ¢ The mother noble queen rGyal mo btsan (in TTK,
p- 69 by mistake: The mother noble queen [and the king]) and the son in order
that adoration be made to the three jewels of the ten directions, had this
bell made. By the power of this merit the divine king K’ri sron lde btsan,
the father and the son, may realize the supreme illumination, being endowed
with the exalted voice of the 60 attributes (of the teaching of Buddha);
this is the vow ”.

 This inscription shows that the bell was made for a temple, presumably
for bSam yas; according to PT ja, p. 76, a (source s Ba bied) this bell
was formerly in m Grin bzan lha k’an of Brag dmar; when this
temple was destroyed by order of the Ministers hostile to Buddhism, it was
taken over to mC’ims p’u and then it was brought to bSam yas. Its name was
dge rgyas, merit-spreading. But this story cannot be accepted because
we know for certain that rGyal mo btsan was one of the wives of K'ri sron
1de btsan and the destruction of mGrin bzan (supposing that this temple really
existed) took place when the king was still a boy. Anyhow the inscription
seems to imply that the queen had not taken the vows and that she had a son.
Therefore in this case the statements of PT and BZ cannot be accepted; but
the sentence sras mi mna’ may also mean that when the queen contri-
buted to bSam yas she had not a son, because he was dead. (On her son born
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dag?, the Bande Lan ka?, ete. (PT, ja,
p. 116, a). To the left of the king a seat was reser-

in 760 see H. E. RicBARDSON, JRAS, 1954, pp. 168-9). This fact might have
induced her to take the vows. Itis also possible that the son here mentio-
ned is not her son but the son of another of the five wives of K’ri sron lde
btsan, that is generally the son of the Emperor.

Anyhow she is recorded in the report of the debate written by Wang
Si and translated by Demiéville (Concile, p. 25 f.). She is there called  I'im-
pératrice de la famille Mou-lou, aBro * which may be not quite exact, because,
according to the T. sources, the chief wife of the king belonged to the Ts’e
spon clan.

Jo mo byan c’ub is evidently the name given her after the vows.

It is also clear that she, as related by Wang Si, was a follower of Ch’an.
We know from PT, 104, b (who calls her Jo mo gcen K’ri rgyal mo btsan) that
she took the vows along with the aunt bTsan mo rgyal (see following note)
in the same year in which the sad mi were ordained, that is 779 (see
above p. 21). This happened in the first fortnight of the second month of
winter of the same year (Jug gi loi dgun zla brin poi no la)
and the chronological reference tallying with that given in the ancient docu-
ments is a proof that PT draws his information from old sources. We know
from the same source that on that occasion sBa Ratna (dPal dbyans) acted
as mk’an po. dPal dbyans (Srighosa) was the successor of Santaraksita
in the abbotship of bSam yas. Anyhow I am afraid we cannot accept the
dates of birth and death of Santaraksita proposed by prof. Hajime Nakamura
(in his great work Indo Tetsugaku Shiss, Tokys 1950, vol. I Shoki-Vedanta
Tetsugaku, Tokys p. 113) i.e. 680-740, because they do mot fit in the series
of well ascertained events; for the same reason we cannot accept the date,
proposed by him for Kamaladila 700-750 (see below p. 39).

1) So the text here; but before, when PT, speaks of her ordination, the
name is spelt in a different way which seems more likely: bTsan mo rgyal.
Perhaps Yan dag is here an honorific title.

She is also mentioned as the maternal aunt by Wang Si, Concile,
p. 33 where she .is said to be of the Si-nang-man family (which Demiéville
thinks, and in my opinion rightly, a transcription of sNa nam: ibid., p. 4
but sNa nam has nothing to do with Samarkand as proposed by Jischke
and S. Ch. Das. As to its location in Tibet see TLT and Preliminary Re-
port, p. 80). ‘

2) I do mot think that he is the same as Milakoéa of bLan ka of Buston-
Obermiller, p. 186 the translator of Suvarnaprabhise and Karmasataka with
Jaanakumara (cf. also Pad ma dkar po p. 95, b; but his name is corrupt see, J. No-
BEL, Suvarpaprabhasottamasiitra, I, Tib. Uebers, p. xi1, n. 1) Wang Si along
with the queen and the aunt mentions also Pao ch’en, the administrator
of the church of the Yi family (old pronunciation Ngiek or Ngak. (Concile,
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ved for Kamalagila, behind him sat the few
rTsen min pa, viz. dPal dbyans, Vairo-
cana, Ye 85es dban po. Both parties seem to ac-
centuate their own inferiority; the preface of Wang Si trans-
lated by Prof. Demiéville says that the Chinese were only
three while the opponents were thirty. But PT ja, p. 116, «
states that behind Kamalagila there were rBa dPal dbyans,
Vairocana (but on this see below p. 143), Ye Ses dban po
etc., dge slon mi man ba Zig ste fiun Zas cig
las ma byun “mnot many dge lon, no more than a
So each party, in the report of the debate,
aimed at insisting on its weakness, on its position of nume-

2

few only.”’

rical inferiority as compared with the rival. The pact was
that, at the end of the debate, in all sincerity and without
hatred, the master who acknowledged that his views were
wrong should offer a garland of flowers to the winner.
The Hva $an spoke first, then Kamalagila re-
plied followed by Ye Ses dban po (Jhanendra),
and dPal dbyans. In the end, the Hva §an
was unable to give a reply and therefore he offered the
garland to Kamalagila. Co rMa rma, the gzims
mal pa' (PT ja, p. 118,b, 120,b) committed sui-
cide by c/rushing his genitals. Then the king decided
that the views of the Hva $an should not be fol-
lowed and gave a summary of the doctrine as established
by Kamalasgila viz. that prajia and upaya
are both to be realized. Doctrinally the point of view of

p- 33, n. 6); I am inclined to see in this personage the same rNegs Rin po c’e
(Pao c’en) quoted above; in this case his suicide, of which mention is made in
our sources, must have taken place after the council and not before. Wang
Si also most probably refers to his suicide.

1) On this title see G. Tucci, Preliminary Report, p. 89:  officer of the
bed-chamber *,
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Nagarjuna was to be followed. ¢ The doctrine of the Hva
gan, viz. that of the sT'on min pa, the method of immedia-
teness, is harmful to the tenfold practice " of the Doctrine
and should not be followed. The spirit grows faint; when,
the door of the purification of our mind (blo sbyon)?
or of that of others, being obstructed and the entry
being interrupted, the spirit grows faint and the doctrine
sinks down, progress is cut off.: so you should reflect.
Moreover your retinue and all Tibetans from now on
should accept the point of view of Nagdrjuna ™.

« As to practice, follow the six perfections, apply your-
selves to the tenfold practice of the doctrine. As to medi-
tation, purify your mind in the threefold gnosis® and enter-
ing both into means and gnosis, meditate jointly on §a-
matha and vipasyana®, From now on we prince,
ministers and subjects of Tibet, shall follow the religious
duties: so shall we do. Generally Tibet is a barbarous
border country and her mind is dull and greatly relying on
herself (ran ga ba man), but the doctrine is difficult
to be understood and deep. Therefore the king invited
from India a learned man, famous as a monk® (rab
abyun ba, pravrajita) and became his patron; you
should accept this doctrine which has been verified (gtan
la p’ab pa) by a learned lotsiva®. You should
never accept a doctrine which is not patronized by the
king or has not been verified by a learned lotsava .

1) The dadakusalapatha.

2) But sems sbyon ba means also cittottapana, cf. MV 1816,
LAamorTE, Somme, p. 156, n. 4.

3) Viz. §ruta-mayi, cinta-mayi and bhavanamayi. See
below p. 183 (Bhk., § 9). '

4) See below p. 189.

5) No trace of plural.
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“Thus he severely ordered and the (order) was writ-
ten in three accurate letters (containing) the edict, and
they were placed in a leather box, a lock was applied
to its opening and it was placed in the royal archives
(p’yag dbal v. TTK, n. 94), committed to the
gnod sbyin Dam rgya nag po; a copy (c’e
lon) was circulated among the Zan blon’’Y.
In this way according to PT, the Lha sras K’ri sron lde
btsan, the Bodhisattva, son of the King of Zahor,
viz. Santaraksita, Ye #%es dban po of sBa and
San $i ta of sBa (viz. sBa Ratna) established the
foundation for the worship, that is, are to be considered as
the real authors of the introduction of Buddhism in Tibet.

PT contains no trace of the dramatic story subsequently
built on this event, of the vengeance taken by the Hva an
on his rival; he adds the more convincing statement that
the Hva fan built a chapel, gtsug lag k’an, and
then went to China. Then the king ordered that the sons

1) de nas btsan (PT, 119 a) poi #al nas | hva $an gi c’os ston min pa cig c’ar
du ajug zer pa de ni c’os spyod rnam pa beu la skyon bkal ste mi dgyid |
sems pa ni byin | bdag dan gian gyi blo sbyon gi sgo bkag ste agro bcad
na sems byin %in c’os nub par agyur bas ap’ro c’od la de lta bu ni k’yed
ran sgoms cig | gZan k’yed kyi ak’or rnams dan bod rnams da slan c¢’ad
Ita ba na gar dsu nai lugs zun | spyod pa p’a,rol du p’yin pa drug la gyis
la c’os spyod rnam pa beu fiams su loa | sgom pa Ses rab rnam pa gsum la
blo sbyons la t’abs dan ¥es rab zun du c’ud cin abrel ba % gnas dan lhag
mt’on la sgoms cig | da slan c’ad ’o skol bod rje blon abans bcas kyis kyan
c’os bya ba rnams kyis adi ltar bya ste | spyir bod t’a k’ob du gyur pa dan
rig pa blun Zin ran ga ba man la c’os adi rtogs par dka’ %in zab pas | rgya
gar gyi mk’as parab tu gyur par grags pa rgyal pos spyan drans te yon bdag
byas | lo tsd ba mk’as pas gtan la p’ab pai c’os de la ajug par bya’o | rgyal
pos yon bdag ma byas lo tsd ba mk’as pas gtan la ma p’ab pai c’os la ajug
par mi bya’o | es bka’ nan drag du bstsal nas bka’ gtsigs kyi yi ge #ib mo
gsum du mc’is te gsei sgrom bur beug k’a la sgo leags bstsal ste rjei p’yag
dbal na mc’is te gnod sbyin dam rgya nag po la btan | c’e lon zig ni Zan
blon rnams la dar bar byas |
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and wives of the Zan blon should learn the Law and he
requested Kamalasila to write down the essentials
of the doctrine which by the triple method of learning,
reflection and meditation (t’os, bsam, sgom,
Srutamayi, cintdmayi, bhav anamay,I
prajfa) explains the unsubstantiality of all notions.

"So the first Bhavanakrama was written. He
. then wanted to know how, having realized that there is

only one Vehicle, this doctrine can be meditated upon;
and so the second Bhavanakrama was composed;
finally in order to explain the result of this meditation the
third Bhavandakrama was compiled. The excite-
ment of the community seemed to have come to an end, but
the situation was far from being easy; evidently different
currents were in conflict and it is quite natural that the
religious sects or their chiefs had their patrons and suppor-
ters in various circles of the restless aristocracy.

The Buddhist community was not at this stage very pea-
ceful; its prominent personalities were far from being on
friendly terms; even before the debate took place we are
told that Jianendra had gone away to mK’ar c’u
in Lho brag; when he had been appointed in the place of
Santaraksita, My an Tin ne adsin and Nan Sa mi,
who later committed suicide and was pro-chinese, (see
Concile, p. 41) ¥ slandered him (PT ja, p. 114,b Nor chro-
nicles, part I, p. 122, b. Cf. B. Ob, p. 191). His place
as abbot of bSam yas was then taken by dPal dbyans,
Srlghosa B. Ob p. 291, PT ja, 114, b).

The cause of this disagreement and open fight between
Jianendra and Myan Tifi ne adsin seems to be found

1) PT ja, 115, ¢ Naa 3a mi is said to be a pupil of Mahayana.
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in the fact that Jiidnendra, being appointed as chief of
the religion after the death of Santaraksita, advanced
some claim to his new status: he wanted to be granted
some privileges and an authority superior to that of the
Blon c’en, golden letters of first class, gser yig c’en’,
etc. (PT ja, 114,a). To this the Bande Myan Tin ne adsin
was strongly opposed. He is presented by PT as the
chief antagonist of Jfidnendra; and he appears as a high
official in the documents which I published in TTK, p. 54
where along with Bran ka Yon tan dpal he ranks above
all other dignitaries, even the Zan blon and the blon c’en.

Though. Vairocana, sBa Ratna and
Tsans btsun legs grub (quoted in PT ja,
p. 122,b) had opposed the Chinese party, according to a
tradition which, as we shall see, is, for some of them,
at least uncertain, they were not pleased with the deve-
lopment of events and therefore they also went away.
Though later tradition is inclined to establish/ a unity
of action between Padmasambhava, Santa-
raksita and Kamalagila, it seems more pro-
bable that the followers of Padmasambhava suffered
a setback when the new pandits came into Tibet. In
PT, though himself a bKa’ rgyud pa, Padmasambhava
is praised, no doubt, when mention is made of him and
of his miracles on the occasion of his coming to Tibet,
but, in general, his figure is reduced to his true proportions
of a powerful exorcist whose work was necessary for the

1) The officials had different patents or diplomas according to their
rank, the highest being the gold diploma. PT has given a full list and descrip-
tion of them, which I resumed in Preliminary Report, p. 88. As other references
should there be added R. StEIN, BEFEO, 1941, p. 463, P. DEMIGVILLE,
Concile, p. 285, n. 1,
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consacration of bSam yas. This shows that our author
drew from sources centered on other documents, chiefly
documents of the sBa family and of bSam yas in which
the Thaumaturge had not yet assumed the proportion
that was to change him into a second Buddha. Sian-
taraksita and chiefly Kamalagila represented
a dialectical and logical trend, while Padmasambhava was
fundamentally an exponent of the Tantric liturgy and ri-
tuals. The fact is that Vairocana was perhaps away when
the debate was held between Kamalagila and the Hva
$an". When the debate was over the king sent for Vai-
rocana and his colleague Tsans btsun legé grub ?: but when
they returned the Pandit?® did not appear. There were there-
fore some misunderstandings and because of some slanders
of the Indians, Vairocana was exiled to Ts’a ba ron. One
of the leading personalities who played a great role in this
unsettled period, Jiianendra, was also dissatisfied
with the turn of events and, as incidentally related by
some sources, (INor chronicles, first part, 123,b) he abstained
from food and died (k’ams kyi zas spans te
g8egs), But things did not end here; Kamalaéila
himself was killed by some butchers who squeezed his
kidneys while he was lying on his bed in the house of
the Translators (sgra agyur gyi k’an par
gzims mal du?).

1) Buston p. 192 does not mention him among the followers of the Indian
party. ’

2) Ja, p.122: slad kyis btsan po slob dpon Pad ma sam
bha vai ¢c’os kyan ap’ro la lus pas t’ugs ma ts’im nas
Vai ro tsa na dan Tsans bTsun legs grub ghis ts’ol
du btan.

3)ie. Kamalagdila. .

4) On this house see ToUssAINT, p. 260 and above p. 7.
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According to some historians, for instance Buston, it
was a vengeance of the Hva $an; but earlier accounts,
not yet influenced by later legends, which soon crept into
the story of the debate and made the Hva San the portrait
of a devilish opponent, the course of events was different; in
fact PT ja, p. 122 simply relates that the murder was promp-
ted by an heretic (mu steh).

Another author, who certainly had access to earlier
sources, viz. bSod nams rgyal mts’an, who wrote the GR,
agrees with PT and does not say anything about the mur-
der of Kamalaéila committed by the emissaries of Hva
%an; he agrees with PT and simply relates that after the
victory of Kamalagila the Hva San went to China,
and then he adds: ““he left one of his boots and said ¢now
in Tibet there are some followers of my doctrine?’ (GR
92, b), which is evidently written having in mind the well-
known story told about Bodhidharma. In fact,
that the school of the Hva §an did not completely
disappear is confirmed by the discoveries of a Dhyana text
in Central Asia (M. Lalou, Inventaire, n. 116, p. 39: M. La-
lou, Document Tibétain sur ’expansion du dhyana Chinots,
JA, 1939, p. 505 ff.; TPS, p. 615, n. 252), by some traditions,
preserved in later authors such as Pad ma dkar po (p. 101, b),

1) But according to other sources this story of the boots left in Tibet is
attributed to a previous Hva $an, rGyai Hva $an rgan po who was
a dkon gier, custodian, of Ramo c’e (PT ja, p.75,b). He went to China
when the Bon started persecuting Buddhism soon after K’ri sron lde¢ btsan
was enthroned. Evidently the story was anticipated as a prophecy; it had
the advantage of being confirmed by facts, but attributed to Mahayana Hva
gan, it had, from the point of view of orthodox Buddhism, no meaning, because
the doctrine’ of the Hva %an had been for ever suppressed. This story of
the boots left in Tibet is derived from Ch’an centers and it is a duplicate
of that told of Bodhidharma when he was compelled to leave China TPS,
p. 615, n. 252 and below p. 74.

[44]

MINOR BUDDHIST TEXTS

that some books of his school were huried by the Hva %an
as gter ma, just as were the books of the tNin m a
p a, and, as we shall see, by the survival of some of their
views in the rDsogs c¢’en branch of the rNin ma
pa sect.

The story of the murder of Kamalasila, as a vengeance
of the Chinese master, was perhaps concocted later on
the result of a belated odium theologicum against the ex-9
pounder of a view considered to be heretical.

The killers of the Indian pandits were according to BZ,
PT and GR the Mu stegs pa; these, as is well-known, are
not buddhists, but tirthika, heretics. As a matter of
fact GR p. 92,b as well as Buston, p- 191 refers to the will
of Santaraksita in which he prophesied that after
him there would be no more heretics in Tibet, but there
would be a split in the Church.

Probably later writers did not want the prophecy of
Sintaraksita to prove false and therefore accused the
Hva $an and his followers of the murder of Kamala -
§ila.

The conclusion, then, seems to be that the debate did
not turn into an internecine tragedy, but that K am a -
lasila was killed by the Bonpo or their party, still
doing their very best to regain what they had lost. Any-
how the fact remains that Kamaladila was probably
killed and that this event should be placed immediately
after the year 792-794.

We must add that there is no complete agreement bet-
ween the Chinese records and the Tibetan tradition. Ac-
cording to the Chinese document translated by Demiéville,
the Tibetan king decided in favour of the Hva 3an (Concile,
p. 442) but the Tibetan sources, without exception, tell of

[45]



G. TUCCI

the firm support given by K’ri sron Ide btsan to Kama -
la§ila and his point of view. We cannot say whether
the edict preserved by PT, enforcing Kamalasila’s views
and proclaiming the doctrine of the Hva %an to be harmful,
is genuine or not.

The language in which it is written is certainly old, so
also the conclusion in which its sealing and preservation
are mentioned, though it is quite evident that that con-
cluding passage, being a formula which occurs in very
many official documents of that time, might have been
easily copied from them.

I find it strange that in an edict to laymen mention is
made of Nagirjuna, a name which then meant very little
to the Tibetan people at large. I suspect that the docu-
ment has been if not concocted ex novo at least modified
to serve the purpdse of the Indian party. Even supposing
that Kamalasila was proclaimed the winner, this does not
imply that there was a real persecution of the followers of
the Ch’an. The court and the ministers might have
advised that Kamalaéila’s doctrine should be followed, but
we have no reason to state that severe steps were taken to
impose by force the Indian theory on the people. Still
there is no doubt that there was a time when the Ch’an
theory fell into disgrace; this is indirectly proved by the
catalogue of the IDan dkar library, which is said to
contain the list of the books available in translation at the
time of K’ri sron lde btsan?. In the bSam gtan, dhyana-

1) This catalogne 1Dan kar ma, (or: Lhan kar ma, as in some
Central Asian documents) exists, as known, in bsTan agyur, mDo agrel,
vol. CXXVII and has been edited by Prof. SEYUkl YosHIMURA, The Denkar—
ma an oldest catalogue of the Tibetan Buddhist Canon with Introductory notes
(title in English, Text in Japanese), Ryukoku University, Kyoto 1950 and
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section, only one Ch’an book of Dbarmottara is found.
In this case also, nothing prevents us from believing that

by MarceLLE Larou, Les textes bouddhiques au temps du Roi Khri-sron-lde-
becan. JA, Tome CCXLI, 1953, p. 313 ff.

The compilation of this catalogue by dPal brtseges and Nam mk’a’ sain
po took place, as it is written in the text, in a dragon year. The tradition
accepted by later historians PT, ja, p. 106, B. Ober., p. 101, places the redaction
of this catalogue before the death of Santaraksita and therefore before the de-
bate of bSam yas.

This would place the compilation of the index in the year 788 if our date
proposed for hSam yas is exact. But is evident that the tradition as pre-
served by the historians depends on no other documents except the catalogue
itself. That their attribution of this book to the period intervening between
the erection of bSam yas and the Council is wrong can be deduced from the
inclusion among the books listed of the Bhavanakramas of Ka-
malasila (LaLou, id., n. 606). The fact that we find in the catalogue the
Yons sa bskor bai ak’or ba, Parinamanacakra transl by
Siladharma and rNam par mi rtog which Yéshimura considers of great impor-
tance for fixing the date of thelDan dkar (824 according to him) is not cogent.
We know that *Nam par mi rtog pa was in China in the year 804 (Concile,
p- 228 and n. 1), but nothing prevents us from believing that the translation might
be made by him earlier, after meeting Siladharma in Be3 baliq where the manus-
cript of that book and other texts had been brought in 789 by Wu k’ung and there
translated in that year; see P. PELLIOT, Notes & propos d’un catalogue du Kan-
Jur, JA4, 1914, p. 27 (veprint). We may recall that of the Tin ne
adsin gyi mi mt’un pai p’yogs rnam par biag pa
translated by him and Hva fan Zab mo there are two redactions in .the mDo
section of the bsTan agyur (Tshoku Cat. 3932, 4534). He is quoted by PT
ja, 105,b among the first translators along with the seven Sad mi, Nam
mk’a’ (siiin po), C’os kyi snan ba, Sa kya ’od, etec,

There are good reasons for stating that the catalogue does not go back to
the times to which the orthodox tradition attributes it; it is hardly believable
that in a few years, just after overcoming with great difficulty the opposition
of a powerful part of the aristocracy, so many books were translated. This
work of translation presupposes a large staff and many years of activity. The
traditional account is contradicted by what we read in some of our historians,
and probably based on other sources, that in the beginning more works were
translated from the Chinese than from Sanskrit. In fact, in PT ja (p. 105, b,
106, a), who goes certainly back to older documents, we vead that while the
translations from Sanskrit were entrusted only to the great tramslator, i.e.
Vairocana, the translators from Chinese were many: Bran ka Legs k’on, Lha lun
Klon gon, "Og gom dbus gon, K’yun po rtse and that, to help them, a Hva $an
called Ma ho le was invited from China. Then PT (105, a) adds a very impor-
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the book was accepted in the library for dialectical reasons,
that is, in order to know the opinion of the pirvapaksa, the

tant quotation from the larger redaction of the BZ according to which when
the translation was going to start it was insisted in some quarters that prece-
dence should be given to the Chinese books, that the Nan rgyu d spe-
aking in their liturgies of flesh and wine were unfit for the Tibetans, that it
was necessary to insist on the books of the Sarvastiva dins and Vi-
bhajyavadins, and that commission was given to Ye Ses dban po to tran-
slate the Dirghfigama and the Gan poi rtogs in its shorter redaction
(inthe cataloguen. 273 Gan po la sogs pai rten pa brjod pa)

The impression we gather from all these details is that the 1D an dkar
catalogue is later than the tradition would have us believe and that it was
subject to revisions, additions and changes: or perhaps an older list was
enlarged and revised when the number of the works translated had increased
and a great change had taken place among the Buddhists of Tibet.

In the introductory part of the Catalogue its authors are said to be dPal
brtsegs and Nam mlk’a’ sfiinn po, a Tibetan whose connection with Ch’an is cer-
tain (see p. 16), but a few lines after the name of Nam mk’a’ sfiin po disap-
pears in the vague la sogs (etc.) and the authorship of the book is attribut-
ed to dPal brtsegs and Klu dban po, chief collaborators of the MYV. All
this gives the impression that we should be rather sceptical concerning the
contents of the 1D an dkar catalogue as if it really represented the census
of the Tibetan literature before the Council.

Everything on the contrary leads us to believe that the catalogue is poste-
rior to that event, as can be seen comparing what later historians, f.i. Buston,
say regarding the 1Dan dkar and then the events concerning the redaction
of the Mahavyutpatti (B. Ober., p. 191 and Ibid., p. 197), a work which, as
1 have shown elsewhere TTK p. 14 ff., has wrongly been attributed to the times
of Ral pa can, K'ri gtsug lde, while, as we gaﬂler from the sGra sbyor,
it was compiled during the times of K’ri lde sron btsan. In that case two
Dragon years are possible either 800 or 812 during the reign of K'ri lde sron
btsan, the son and successor of K’ri sron lde btsan: the horse year, date of
the redaction of MV should then be either 802 or 814: but considering that
the date of accession of K’ri lde sron btsan is still under discussion 812 (for
the Catal) and 814 (for MV) are the most probable. )

The two works to my mind, are connected: first of all it was necessary
to draw up a list of the books translated and preserved in the royal library
selecting only the authoritative texts, those which were thought to represent
the orthodox point of view. Then on those well-established and revised texts
the indexing of the words was made, so that the lotsavas should have a norm to
follow (nam du yan gzun lugs de las mi bsgyur %in kun
gyis bslab du ruhn bar gyis: order of the king in sGra
sbyor. FERRARI p. 540). '
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opponent’s view, as was the rule with the Indian
pandits.

The picture of the Buddhist literature which we gather
from the 1Dan dkar catalogue and the sGra
sbyor bam po giiis pa is that the indexing of MV
was made on a certain number of texts translated
from Sanskrit:. on the other hand we know that during
the time of K’ri sron lde btsan many books were intro-
duced from China and Li and then translated. But in
the I1Dan dkar list only a few books appear as trans-
lated from Chinese (n. 565-572) of which three commenta-
riesonthe Lankavatara andoneonthe Vajrac--
chedika, books often referred to also by the:Dhyéana
followers: to these the treatise of Dharmottaratala should
be added, equally translated from Chinese; all together only
eight works out of 736. In the sGra sbyor bam
po giiis pa we find mention of the translators working
at the time of K’ri sron lde btsan, lha sras yab
kyi rin la, which, since we know that the MV was
compiled by order of K’ri Ide sron btsan can only be trans-
lated as ¢ during the time of my father the Devaputra .
(Ferrari, p. wa’ Simonsson, p. 243): they are Santaraksita,
Jiianendra, Zan blon Nen fia bzan, Blon K’'ri bZer san &
(see p. 14), Jiianendrakosa, 1Ce k’yi abrug ¥, Ananda the
Brahmin; strangely enough there is no mention of Kama-
lagila; the above mentioned translators are referred to as
belonging to the time of the father of K’ri lde sron btsan,
so as to emphasize the distinction between the two
periods, in the former the translation of the technical
terms being inadequate and therefore in need of revision.

1) The translator of the Astamahapadamila, Tohoku Cat., 4350,
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The impression which one gathers is that after the
death of K’ri sron lde btsan there was a strong revival
of Indian Buddhism, caused not only by the direct insti-
gation of the court, anxious to prevent any further Chi-
nese influence, but also by the growing prestige of the In-
dians and the coming of Indian acaryas in greater num-
ber than before. Then Jiidnamitra, Jiianendrabodhi, Silen-
dra, Danaéila, Bodhimitra, Ratnaraksita, Dharmatasila
Jhidnasena, Jayaraksita, MafijuSrivarman, Ratnendrarak-
sita etc. representing the new trend of Buddhism based
on a careful study not only of the Law but also of Vya-
karapa and eager to find a strict correspondence
between Sanskrit and Tibetan, undertook a great work
of translation and revision. In this period, which, if
we accept the data contained in the sGra sbyor,
covers the reign of K’rilde sron btsan, the real consolidation
of Indian Buddhism took place. The data of the 1Dan
dkar thus reflect a situation Jater than that mentioned in
the tradition referred to by PT or B.; in other words, I
repeat, they reflect a situation of Buddhism and Buddhist
translations which is certainly later than the orthodox tra-
dition would us have believe, that codifies a state of things
which is to be attributed to the time of K’ri lde sron btsan;
moreover it is not to be excluded that it has been greatly
interpolated and mishandled. Let us take among others
a very precise reference: under the last section XXX, bsTan
bcos sgyur ap’ro la, works under translation
there is: rtNam agrel gyi agrel pa, viz. Pra-
manavarttikavrtti, ie. a commentary on the
Pramianavarttika of Dharmakirti. The fact that it
consists of 18 Bam po excludes that it is the Svavrtti
written by Dharmakirti himself on the anumiana sec-
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tion of the Pramanavarttika; it must then be
the same as the vrtti contained in mDo, Tohoku Cat. 4216,
4217. Cordier, Cat., XCV-18-XCVT (of Devendrabuddhi not
Devendramati as in Tohoku) a younger contemporary of
Dharmakirti. Two difficulties arise: first, that this highly
technical work would have been of difficult access for the Ti-
betans not yet trained to its logical subtleties, second, that
we know that the translation was made by order of Byan
c’ub ’od of Western Tibet at the time of the revival of
Buddhism.

Let us then consider another case, the aJig rten
p’a rol grub pa, Tohoku Cat. 4251, Cordier, Cat.,
CXII by Dharmottara; the translation was made by Ni
ma grags, during the time of Sriharsa of Kashmir viz.
in the 1Ith century.

In order to solve this problem it would be necessary
to discover and to compare other catalogues of ancient
libraries and their colophons. That these catalogues existed
we gather from the catalogue of the bsTan agyur
written by Buston, vol. ya p. 209, b. This author says
that the works made or translated by learned people of
India, Kashmir, Suvarnadvipa (gSer glin), Ceylon (Sin ga
glin), Swat (Urgyan), Za hor”, Nepal (Bal po), Khotan (Li),
China and Tibet were listed in various catalogues, such as
the P’o bran stod t’an IDan dkar dkar c’ag,
then bSam yas mC’ims p’ui dkar c’ag,
then aP’an t’an ka med dkar c’ag, later
the index of sNar t’an?.

In conclusion, the pretended triumph of Kamalasila
extolled by the orthodox tradition as the most important

1) On Zahor see TPS, p. 736.
2) Which is evidently an addition by the editors of Buston.
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event in the history of Buddhism appears to have been
magnified when Indian Buddhism was on a solid basis:
the story reflects on the times of the king rightly reco-
gnized, for his edicts and the famous foundation of bSam
yas, as the most efficient supporter of Buddhism in Tibet,
a situation which materialized under his son and his
nephew, but could not completely cancel even in Tibet
(KT, see p. 93) the record that events were not really so
definite and decisive as the winning orthodexy would have
us believe. It is thus most probable that the king did
not at all intervene in an energetic way in the debate:
he attendent it, followed the course of the discussion but
he did not evidently have the doctrinal preparation to be
a judge V: most probably he established at the conclusion
of the debate that the doctrine to be followed was the
Madhyamika, a statement which appears both in KT and
in the orthodox tradition. And this did not say very
much, because neither school could deny resting on that
system for a starting-point.

Are there other persons, monks or converts, considered
by later sources as outstanding figures in the events which
brought about the establishment of Buddhism, besides
those already mentioned? ‘

In the documents copied by PT and inserted in his
history, a person is mentioned, well-known from other sour-
ces, viz. Myan Tin ne adsin bzan p o, whose
name appears with that of Branka Yon tan in the edict
of Karchung as state minister (TTK, pp. 54, 65)”. He is
connected with some of the most important figures who

1) This seems also to be the opinion of Prof. DEMIEVILLE, Concile, p. 183.
2) See above p. 26.
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took part in the debate. We saw that he was not on good
terms with Ye 8es dban po; he is also known
from other inscriptions and literary documents as well.
He was a pupil of Vimala (the first Vimala-mitra
who according to the Tib. tradition lived at the time of
K’ri sron lde btsan) and was chosen by K’ri
ston lde btsan as the tutor of his son K’ri lde sron
btsan. This fact is recorded in the Blue Annals, p. 192 and
in the inscription of Zvailha k’an (Richardson, JRAS, 1952,
p. 133 ff.). The latter document confirms the high esteem
in which he was held by K’ri lde sron btsan, and also sup-
ports the statement of the Blue Annals that he received an
endowment or landed property from the same king.

He is recorded as having received the instructions
in the mantra from Vimalamitra and as such
he is considered one of the masters of rDsogs c’en,
a sect centering upon the s Nin t’ig (Blue Annals,
p. 107 and p. 167 and PT, ja, p. 108, a). K’ri lde sron
btsan, whose tutor Tin ne adsin had been appoint-
ed, was born in the year 774" or 776; Tin ne adsin
was therefore certainly older than K’ri lde sron btsan.

Both PT and Pad ma dkar po add that he was
killed by gLan dar ma, who was enthroned in the year 841:
on the other hand, the Blue Annals, p. 192 say that at
55 he disappeared and that no trace was found of his
body.

We are not in a position to decide in favour of either
source: but if we recall that Myan Tin ne adsin was consi-
dered as one of the greatest authorities of the rNin ma pa

1) G. Tucci, Validity, Chronological table. Ricmamrpson, JRAS, 1952,
p. 150.
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sect ¥, that the author of the Blue Annals knew very
well the place where his estate was, and that the people
there had all reason to magnify their ancient master and
to glorify him, it is quite reasonable to think that a mira-
culous disappearance looked more fitting for such a holy
person and that therefore the story of the killing by gLan
dar ma was eliminated on purpose. Anyhow, as we said
before, there is little probability that he could live up to
the reign of gLan dar ma if at the time of the death of
Santaraksita he already enjoyed such authorithy as to
oppose Jiianendra.

Richardson (JRAS, 1952, p. 137) advances the hypo-
thesis that he was the leader of a Tibetan embassy to the
Chinese Court, known in the Chinese sources as Nan po
t’e ki po, and he surmises that Ch. Nan may stand for T.
Myan, which seems phonetically difficult. I rather agree
with Prof. Demiéville, p. 228, n. 1 who supposes for Nan
po t’e chi po Fg ¥ %} % Uk an original rNam
par [mi] rtog pa.

Myan Tin ne adsin was a colleague of Bande Bran ka
Yon tan (TTK, p. 54); the latter was the Chief minister of
Ral pa can, and as such he appears in the inscription of the
gTsug lag k’an rdo rin in Lhasa as the principal
Tibetan signatory of the treaty with China of 821-822.
In this document his name is given as Bande c’en po
dPal c’en po Yon tan?. He is well-known to Chinese sour-

1) In a collection of gTer ma of the rDsogs c¢’en called bKa’ rdsogs
c’en po yan zab dkon mec’og spyi adus there is a
booklet containing a series of questions concerning the rDsogs c¢’en attributed
to him: Myan ban Tin adsin bzan poi Zus len.

2) H. E. RicHARDSON, Ancient historical edicts at Lhasa (Prize Publication
Fund, RAS London 1952, pp. 40, 42, 50, 51, 52, 74, 76 and Ip., JRAS, October

1952, p. 136 TTK, pp. 54, 65. The reading has been kindly confirmed by
H. E. Richardson in a recent letter.
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ces V. See Demiéville, Concile, pp. 21, n. 224, 228 n. etc.

Before concluding this discussion I should like to refer
to some Ch’an hints or symbolical allusions, of which the
Ch’an adepts frequently make use and which are recorded
in the GR; these references show a certain acquaintance of
the Tibetans with Ch’an methods. When K amalagila
arrived, the Hv a §an went to meet him on the shore of
the river. Each of the two masters tried to investigate the
intelligence of the other, having recourse to mere hints or
suggestions. Kamalagila bent down and went round
the Hva §an three times; this he did because he wanted
to ask him what are the causes by which the tridhatu
transmigrates. The Hva §an, in order to show that
he had understood and that those causes are found in the
false imaginations of object (grahya) and subject,
(grahaka), took off his own cloak and threw it twice
on the ground. Each one measured in this way the wis-
dom of the other and understood that they were a worthy
match for each other.

Considering the scarcity of the sources at our disposal
I would abstain from advancing theories or hypotheses.
But it appears to me that bSam yas and the people who
centered on the new institution may have played a noti-
ceable part in these events. bSam yas was the royal tem-
ple, the place where the edict proclaiming Buddhism to be
the accepted religion was promulgated; it was the centre of
the apostolic activity of the Indian missionaries supported
by the court. As such it could not help being involved
in the play of the opposite political currents; the court

1) See Li Fang-kuei é ﬁ 7}‘% Po ch’e-t"ung-kao ﬁ)k @ fﬁﬁ %. Kuo-

li Chung-yung yen—chin yiian li-shih yii—yen yen—chiu so chi-kan february 1951,
p. 443 ff. H. HoFFMANN Quellen zur Geschichte der tib. Bon-Religion, p. 225 ff.
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patronizing Buddhism, a large part of the aristocracy still
siding with the Bon, the intrigues of the Chinese at work
underground. The allusion, of PT (generally so well in-
formed and particularly so about the archives of bSam
yas) to the impoverishment of bSam yas as a result of the
Hva San’s preaching, seems to confirm this hypothesis; this
does not mean that at that time the temple had already
acquired such an importance as to influence the develop-
ment of politics, but at least it was presumably in a condi-
tion to add fuel to the fire.

Another statement contained in the BZ and PT ja,
p. 122, b confirms these ideas: I refer to a passage of these
works in which it is related that after the victory of K a -
malagdila, great endowments of a permanent character
were made to bSam yas. _

“Then the king® (bla nas) assigned an estate
with one hundred and fifty peasants for its maintenance
(rkyen ris) (BZ: rkyen ris brgya Ina
bcu bla nas gnan te; PT rkyen diis
brgya lna bcu); each year (PT adds: every month)
75 measures of barley to the abbot, the transmitter of
the doctrine of the Blessed one?, nine cloths (BZ na

1) This meaning of bla nas is clear also from the following passages 1. 5:
abans lha ris la bla nas dban mi bya bar ¢’ad nas dban
dge adun la bskur nas.

2) For this translation of rin lugs in the senterice: bcom ldan
adas kyi rin lugs la, we must quote here other passages in which
the same expression occurs.

PT ja, p. 114, a. 1,3 says of Jiidnendra that he was “c’os kyi rin
lugs su bskos”.

Ibid. p. 114,b; when Jiianendra goes away and dPal dbyans is appointed
in his place it is written: rBa dPal dbyans rin lugs su bskos”.

On the other hand, as regards the struggle for authority between Jiia-
nendra and the Zah blon we read that the king ordered that the assembly
of the monks should be more important than that of the Zat blon c’en po:
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za dgu p’rug? re re; PT na za ni man
ste ap’an gyi bruns la sbyor? na za
p’rug re re), eleven hundred ounces (sran) of
seasoned butter (BZ spos mar PT s pod mar)?,
a horse with mane (BZ: PT c¢’ibs dnog® t’eg
pa re re), four bundles (PT deb BZ sdeb) of
paper, three pieces (y ug) of ink; (he was allowed) to
take salt at will.

“To the twenty five ascetics (gom c’en) of m(C’ims
pu(BZ p’yin p’u) fifty five k’al of barley, 800
sran of seasoned butter each, one riding horse each, six
cloths each (BZ na bza’ p’rug re re; PT na
za drug p’rugs re); to the 13 acaryas ap-
pointed as teachers of the seminary, ¢’os grva, 55
k’al of rice, one hundred k’al of seasoned butter (BZ
spos mar, PT c¢’ab mar); to the bandya of the

ibid., 114, a. Lha ¢’0os kyi adun sa gan adun sa c¢c’un nui
gon du p’ul la bcom ldan adas kyi rin lugs kyis Zan
blon c’en poi adun sa c¢’un nau ba gyis cig. *“The repre-
sentative of bCom ldan adas should consider the assembly of the Zan blon c’en
po inferior to himself .

GR, p. 92,4 de nas rgyal pos ¢c’os kyi rin lugs ye Ses
dban po bskos. 1Itis clear from these passages that bCom ldan
adas c¢’o0os rin lugs su bskos means: to appoint as the repre-
sentative of the (doctyine of the) Blessed Onme, the trasmitter of the Law,
the man who cqntinﬁgé the tradition of the Law (cf. PT, 104,b, 1. 4: ye Ses
dban po... ned rje abans kyi dge bai bies gien lags pas
sans rgyas kyi %al dan adra bas) viz. the abbot: in fact Jia-
nendra, Srighoda etc. were the successors of Santaraksita, the first mk’an po
of bSam yas.

1) “ piece ”’ corresponds to yug wused for * cloth”: it is a numerative
(as in Chinese): “a piece of cloth”.

2) BZ is simplified; PT contains a passage the sense of which is not very
clear: perhaps “ many clothes to be used as hanging curtains ”,

3) Preserved in bundles and covered with some leaves as is still practiced
in Tibet.

4)dnog -rhnog.
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border (mts’ams), relying on themselves (ran ga
m a), eight hundred k’al of barley for each person, two
bundles of paper, one piece of ink each; to the 25 disciples?
25 k’al of barley each, three cloths (gos) each. This

was to be a permanent donation” ¥,

« In order that the receptacle® of the three jewels may
stay for a long time, one hundred householders® to the
receptacle of the three jewels and three householders to
each Bandhy a for their maintenance were assigned .

It can be easily seen that, as in many other cases, there
is entire agreement between BZ and PT, the only difference
between the two being that the language of BZ is rather
modernized. This fact is worthy of notice because it
proves either that PT had access to an earlier edition of
the same book or that he copied direct from the act of
donation. In any case, we are confronted with an old
document. From this document we can infer that

1) See above p. 34.

2) See above p. 21.

3) de nas c’os ak’or gyi rkyen ris (PT rkyen ifiis) brgya Ina beu bla nas gnan
te bcom ldan adas kyi rin lugs la lo rei zla ba gcig la nas k’al bdun bcu rtsa lna
| na za dgu p’rugs re re | spod mar sran ston dan brgya | ¢’ibs ditog t'eg pa re re |
fog bu sdeb bzi | gnag (for snag) ts’a yug gsum | lan ts’va zan len | mc’ims p’ui
sgom c’en #i Su rtsa lna la nas k’al lha beu rtsa lia lna | spod mar sran
brgyad brgya re | c¢’ibs pa re | na za.drug:p’rugs re | c’os grvai slob dpon
du bsko ba bcu gsum la nas k’al lha beéu rtsa lha lha | na za p’rugs re | ¢’ab
mar sran brgyad brgya re | mts’ams kyi bandhya ran ga ma rnams la gan
zag re re la nas k’al brgyad re | Sog bu rdeb ghis re snag ts’a yug re | slob
giier ba fii Su rtsa lha la re re la nas k’al fii 3u rtsa lha re gos sum p’rugs
re sgyun du gnan nas | dkon mc’og gsum gyi rten yun ria du gnas pai c’ed
du dkon mec’og gyi rten la abans mi k’yim brgya bandhya re re la abans
mi K’yim gsum gsum du bcead |

4) 1Ten is any religious object: it may be of three kinds: sku, body,
gsun, words, books, t’ugs, spirit, viz. mc’od rten: here the word
is clearly used in the sense of temple, place of worship.

5) That is one hundred householders less than originally (PT ja, 114, b)
established, for the maintenance of the temple.

[58]

MINOR BUDDHIST TEXTS

mC’ims p’u was at that time already functioning as the
mts’ams k’an, ri k’rod, hermitage, of bSam
yas, that a ¢’os grva was opened with 13 dcaryas,
and 25 students, (see before p. 21) few in comparison
with the teachers. We do not know how many were the
bandya.

Though the monks to be fed and attended to are not
yet many, it is clear that with the foundation of bSam
yas and its endowment a start was given to a new eco-
nomic situation. A part of the land was assigned to the
monks, the agrahara system of India had evidently
been introduced. The monastery was assigned a property
of its own which was exempted from taxation and the
tenants became in this way the Lha dbans, subjects of
the gods, viz. of the monastery itself: this property was call-
ed rkyen ris (also written rkyen rigs) or Lha ris.
This property was no longer under control of the state
but represented a permanent property of the monastery.

As regards the monks, who had already been exempted
from taxation and military service (PT, p. 104, b), three
k’yim pa, householders, were assigned for their sustenance.
It is quite clear that the Indian party and chiefly Jiianendra
had insisted on getting these privileges and that this was
the cause of his being compelled to take shelter in Lho
brag. If we have to judge from the fragmentary infor-
mation about him which survives, he tried to establish for
the buddhist community a position of supremacy. No
wonder therefore that his requests caused a great oppo-
sition and he was obliged to leave his abbotship to sBa
dPal dbyans who certainly had some links with the Ch’an
sect and under whose leadership the Ch’an followers greatly
increased in number and power.
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I said before that, in my opinion, Ch’an did not comple-
tely disappear from Tibet and that traces of it can be found
in the rDsogs c’en, a branch, as is known, of the rNin ma pas.

The rDsogs c’en laid great stress on the Hathayoga and
on the mantras, but their doctrine emphasizes the existence
of a pure mind, luminous, and unshakable; except it, noth-
ing exists, since it is the only reality; its recognition leads
to release; no effort or practice is needed. The means
proposed by the school for arousing this releasing consciou-
sness of our inner reality are not those proposed by the
other schools of Mahayana or even of Vajraydna. The
progressive method of the Bodhisattva, which Kamalasila
supports and explains, is considered by them as one of the
inferior vehicles; their classification of the Tantras is quite
different from that postulated by the Vajrayana (Kriya,
Carya, Yoga, Anuttara) and they proclaim the Atiyoga as
superior to all revelations; they praise its methods as sur-
passing all other means of salvation. That explains why
the rDsogs c¢’en were considered as in some way heretical,
the school more distant than any other from the teaching
of Sﬁkyamuni, and why the exponents of Tibetan thought,
following the example of their Indian models, start by
expounding Tibetan philosophical systems with that of the
rDsogs c’en as the remotest from the true image of the
Buddhist tradition. That is also why they base their
own doctrine on some books which were excluded from the
orthodox canon, as being or supposed to be heretical. Their
Tantras are not those included in the bsTan agyur but
they are edited separately, in a collection peculiarly rDsogs
c’en, the NGB already referred to. rDsogs c’en is called—
says the GT, 30, b, 1. 1—an extratemporal (da It a),
immaculate intelligence, rig pa, luminous, void, naked
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(rjen pa); every dharma, samsaric or transcendental, has
in it its pleroma (rdsogs); rDsogs c’en is also called
c’en po, “great”, because there is no other way to
salvation except it. Reality or absolute, ¢’ os fiid,
is nothing else but the very undulation (klorn, dirmi)
of Kun tu bzan po; it is unchangeable.

By a synthetical (zun ajug) intelligence of non-
duality which transcends any idea concerning something
either to be taken or to be abandoned, one masters
all dharmas, whether samsaric or transcendental, in void-
ness, ston fiid, but devoid of any notion (graha)
of voidness itself; thus and so the direct experience
(mnon sum) of the absolute, ¢’ o0s #iid, as know-
ledge (rig pa) transcending samsara or nirvana,
is realized V.

1) The three subjects conternplated by the different sections of the rDsogs
c’en itself ave: @) unborn intelligence — s ems, mind section. b) absolute =
klon, undulation. ¢) synthetical intelligence of non-duality, man nag mantra.
As to the teachers they are (ibid., p. 30 b. Cf. Blue Annals, p. 107).

klon first master: Vimala
man nag (sfin tg) Vairocana
sems Vairocana and gYu sgra siin

who transmitted it to gNags JAanakumara.

From the Grub t’ab gsal bai me lon, p. 26, b we know
that the rDsogs c’en sect of the rNiii ma pa states that in Buddhism there
are nine vehicles (cf. S. Cu. Das, Contributioss on Tiket, JRASB, 1882, p. 10
and p. 121) divided into three groups: '

A) revealed by Sakyamuni
1) Sravaka
2) Pratyekabuddha
3) Bodhisattva
B) revealed by rDo rje sems dpa’
1) Kriya
2) Upa (yoga)
3) Yoga
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Whatever is manifest (snan) is pure mind, and it
appears in the self-existent intelligence (ran abyun
gi ye $es), which is mind itself; therefore it cannot
become anything else except this self-existent intelligence.

NGB, A, p. 63,b, . 7.

rDsogs c’en is the unchanging knowledge, ye Ses, self-
existent, abiding ab aeterno in its abode, its essential un-
created (lhun grub) nature, light; mind is essentially
pure.

NGB, ka, p. 106, b. -

Gaganagardsdsitaravanamaighadsyota (sic)-
besormisamajasamanyadsayamudragran-
thatantra

Nam mk’a’ abrug sgrogs t’og babs klon adus
spyi .rgyal rgya mdud gyi rgyud: translated
byU rgyan gyi slob dpon pad ma abyun
.and Lotsdva sKa ba dpal brtsegs, and said to
have been explained to Lha sras K’ri sron lde btsan, in 10
le’u, the interlocutor being Dan dans k’yeu ¢’un? and the
revealer sKye med ka dag c’os sku., We read in it that no
Buddha has any name of the Buddha, no creature exists;

C) revealed by Kun tu bzan po
1) Mahayoga
2) Anuyoga
3) Atiyoga: rDsogs c’en.

1) The question of K’yeu c¢’un is very complex: there is mention in Tibet
at least of two K’yeu c’un and therefore of two different cycles. Omne is
of Chinese origin, and it has been recently studied by M. Soymit, L’entrevue
de Confucius et de Hiang T 0, JA, 1954, p. 311. vThe other one points to Ox-
gyan, Uddiyana: he is the 0d K’yeu c’un or Sel K’yeu c’un who reveals
some Tantras to Vairocana. See PT, p. 30,b and below p. 119.
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nirvina and samsara are identical. Not even the name
of dharmas exists; they are an illusion (ak’rul) of
the mind, there are no transcendental  dharmas; no mind
(sems), no intelligence (rig pa), no world. From
the very beginning there is no body; gnosis is ab aeterno
pure, there are neither the five poisons nor the five bodies:

* the five poisons” and the five bodies are therefore iden-

tical. Ab aeterno there is pure luminosity; no maturation
of karma, no contamination exists.

From the beginning there is no contamination, there are
neither the five poisons, nor the five bodies: the five poisons
are from the beginning pure; the five bodies are not different
from the three bodies; ab aeterno no creatures and no Bud-
dha; no virtue, no sin, no paradise, no hell, no conta-
mination, no vasana, no karma, no ripening of
karma.

NGB, ga, p. 152.

Rig pa ran Sar c¢c’en poi rgyud?; it was
translated by Vimalamitra, sKa (dPal brtsegs), Cog (Klui
rgyal mts’an) these three (in the colophon sGra mi
mt’un gsum), in bSam yas: then it was given to the
prince and his ministers (rje blon gfiis)®. The
prince then gave it to Nan ban (= Myan Tin ne adsin, see
above) and he concealed it in Zvai lha k’an (see above
p. 47) under the protection of the mgon po Dres t’ag can
(p. 283, a). This tantra preaches the doctrine of the

1) See below p. 126 and Addenda.

2) This is the title of the book in the colophon but in the title: ye es
adus pai mdo.

3) It is here clear that rje blon cannot be translated: noble ministers
(S1MonssoN, p. 247) but as ruler and ministers.

[63]



G. TUCCI

non-existence of a path and the non-existence of cause
and effect.

That the rDsogs c’en school has to a certain extent
accepted and preserved some ideas of the Ch’an school
which had penetrated into Tibet, during the time of the
kings, from China and from Central Asia, is proved not
only by the few quotations from some most authorita-
tive books of the rDsogs c’en, but also by the refe-
rence to Bodhidharma and to other masters of Ch’an
contained in one of the fundamental books of the rNin
ma pa which, though subject at various times to a
process of re-elaboration, still preserves many old frag-
ments pieced together. I allude to the bKa’ t’an
sde lna, referred to above, and to a chapter of
the same in which Ch’an doctrines and its teachers are
recorded in a quite different way than orthodoxy would
have us believe. ”

The method of instantaneous entrance is here preferred
to that propounded by Kamalagila. The views of the Hva
$an are expounded in detail and many quotations meant
to explain the ideas of the school are attributed to different
dhyana masters. The Mahayana Hva San is said to be
the seventh in the sevenfold lineage of masters of dhyana
beginning with Bodhidharmatila (see below p. 73), quite
in accordance with the Ch’an fragments discovered in
Central Asia (See M. Lalou, Inventaire, p. 44 bdun
rgyud dan po, where rgyud corresponds to the
Chinese {8 chuan). This also implies that after the split,
which occurred at the death of Hui néng in 713 a. D. the
Hva $an Mahayana considered himself and was considered
by his followers as the authentic perpetuator of the teach-
ing of Bodhidharma.
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Then, as the conclusion of the debate, the king orders
quite in accordance with the orthodox tradition that the
Miadhyamika system should be accepted, but, differing from
the tradition, it is added that the method of the instanta-
neous entrance is the Madhyamika; moreover the doctrines
of the rDsogs c’en as expounded in the various groups
or classes of Tantras are made to fit into the eleven stages,
bhimis, of the Bodhisattva. Thus implicitly the text
agrees with the Chinese sources published by Prof. Demié-
ville according to which the winner was the Hva San and
not Kamalaéila. As to the short biograpby contained in
KT it is clear that the KT summarizes from a life of
Bodhidharma written originally in Chinese, though it
narrates only a few of the most important events usually
told by the legendary accounts of the Ch’an Patriarch.
To give an example there is no mention in KT of the
famous dialogue between Bodhidharma and Liang Wu ti.
It is difficult to say which were the sources used by the
compilers of KT, not only because their story is limited to
the essential facts, but also because these facts are found
with slight, if any, differences in the various biographies
of Bodhidharma: fi. Pao lin chuan £§ bk {3 by % /R
Chih—chii (801 A.D.) (see Tokiwa Daijé 4% #% K 5F in Hé-
rinden no Kenkyt 58 K {1 o ff 4%, Toho-bungaku’in,
1935), H. Dumoulin, Bodhidharma und die Anfinge des
Ch’an Buddhismus, “Monumenta Nipponica”, 1951, p. 67 ff.);
Li tai fa pao chi, J& 1 % 3, Ta. n. 2075
p- 180; Ching té ch’uan téng lu, 5 4 (H P
#% of 38 J5i Tao—yiian (about 1004). Ta. n. 2076, p. 217-
220; Ch’uan fa chéng tsung chi (1061), {# ¥
1E %2 32 Ta. n. 2078, p. 743.

Among these sources the one which shows the greatest
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similarity to our text is certainly the account contained in
the Li tai fa pao chi (8th century). In fact just as
narrated in that book, the KT tells us that (Bodhi)ruci
and Kuang T’un attempted to poison the Patriarch six
times (Ta. n. 2075, p. 180, ¢); so also the Pei shan lu
dk 1 £% (Ta. 2113, p. 612, @), while the Ching té
ch’uan téng lu knows only of five attemps (Ta.n.2076,
p- 219, ¢). Moreover the Li tai fa pao chi equally
calls the Patriarch Bodhidharmottara.

The names which occur in the KT can easily be
identified with those contained in the Chinese texts with
the exception of Li Kun, which is perhaps a mistake
of the copyists from an original transcription of Liang
Kuo; the castle (mk’ar lag) Cu is probably Kuang
chou; as to Sa’u yan it is Hsiao yen 3§ 4/7, the
name of Liang Wu ti: Kan rdor is, Kuang t’ung,
¥ %% and Leu ci is Liu-chih jf =% that is
P’u ti liu chib 3: 32 /@ 3 of the Li ta fa
pao chi, p. 180, c.

The Bun (a mistake of the copyists for Sun?) is Sung-
yiin 22 22 the Wei envoy? to the Western countries.
The only difference is found in the name of the place
where Sung—yiin met Bodhidharma on his return to China:
according to all the Chinese sources this place was in the
Ts’ung-ling mountains Z§ 4&. But in KT we find
Ka ra ma tin which has no relation with the Chinese.
The first part of the word is undoubtedly Turkish: qara-
black. As to the second part, I have nothing to suggest.

There is nothing in principle against the existence of
some Uigur translation of a biography of Bodhidharma

1) See E. CHAVANNES, in BEFEOQ, 1903, p. 382-383.
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just as there was one of Hsiian tsang, nor is there anything
to prevent us from believing that that translation was
used by the Tibetans. But the other solution is also
possible that Tsung-ling was identified by the compilers
of KT with a mountain pass well-known to them.

The names of these masters are always preceded by

~ their title bSam gtan mk’an po ‘master of

dhyana *’, just as in the Tun huang manuscripts: it tran-
slates Ch’an shih which is transcribed in Tibetan as
San %i (see p. 19).

The spelling of these names mishandled by so many
copyists is hopelessly corrupt as one can gather from the
different ways in which San #i is given in this text. In
spite of that we can recognize here some of the names
which appear in the Tun huang manuscripts; Lalou, In-
ventaire, n.'116 and 813. A dhan her is A rtan hyver, A
rdan hver known also from other Tun huang mss. (M. La-
lou, Document tibétain sur Pexpansion du dhydana chinois.
JA4, 1939, p. 505). bDud adul siiin po is Nam mk’a’ siiin
po, who was called bDud adul on account of his magic
ability to subdue demons (cf. on him Toussaint, Le dict
de Padma, p. 360 KT fia 68, bdul adul siin po).
Bu c’u is the same as Bu c’u of those documents; Dsan
is most probably Jan X¥en i and Si is possibly for Svei
of n, 813: in La we should perhaps find the Lu of the
same n. 813 and in Ma: Man hva $an of the mss.
studied by M. Lalou, l. c¢. p. 506. As regards sBab
this is certainly our sBa san % of whom we spoke
before.

The KT places at the beginning of the Ch’an school
Sakyamuni who when entering nirvipa trasmits the teach-
ing to ’0Od srun, Kadyapa: this last named is acknowledged
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by the Chinese tradition as the first patriarch of the Ch’an
school see Ta. n. 2076, p. 205; n. 2078, p. 719V,

Tibetan Text.

[19 a]? dpe don mai po ’od sruis fiid la gsuns | de nas
dha rmo tta ra la sogs nas | rgya nag sprul bdun brgyud
pa brgyud pai v’a | hva Sai ma hd ya na fiid la t’ug | "od
srunis cig car ajug pa p’al ¢’en sde | mk’an po dha rmo tta
ra lai brgyud ni | $ar gyi p’yogs su rgya mt’so brgal nas
p’yin|rgya yul li kun Zes byai yul du slebs | rgyarje sa 'u yan
dan mk’an po mjal | don dam go ba ma yin paru Ses | mk’ar
lag c’u Zes bya bar byon pa dai | dge slon k’a 5i dan ni
le’u tsi | kan rdor la sogs pa yis p’rag dog byas | le'u tsis
mk’an po dhar mo ttd ra la | dug ni lan drug blud pas ma
ts’ugs so | mjug tu c’os ni gtad sa ma riied nas | rgya nag
yul du sku ni ada’ ts’ul bstan | rjes kyi bya ba dge [19 b]
Ifur zin nas su | rgya nag yul nas stod kyi p’yogs su yons |
ts’on pa bun Zes bya bas p’yin pa dan | ka ra ma tin zZes
byai la ga ru | mk’an po bo dhi dhar mo tta ra mjal |
p’vag na lbham ni ya geig t'ogs nas adug | de ru bka’
me’id #ib tu lhon pa dan | tson pa bun gyis slar log
rgya yul du | gtam rnams Zib tu bsfiad pas dur k’a
p’ye | bltas pas lham ni ya geig mi adug nas | rgya nag

1) The Chinese list of the Ch’an patriarchs contains Kasyapa, Ananda,
$inavasa, (Sapika), Upagupta etc. (See Ta. n. 2076, p. 205 ff.). The Tibetan
list of KT inserts, just as the Ksudrakavastu of the Mualasarvasti-
vidin and A-yu wang chuan (A yu wang ching; J. PrzyLUSKI,
Acoka, p. 372-342), Madhyandina (Madhyantika). On the interpolation of
this patriarch in the list cfr., E. FRAUWALLNER, The earliest Vinaya and
the beginnings of Buddhist Literature (Serie Orientale Roma, VIII, p. 29 ff).

2) The text is metrical, but in order to save space it is here printed
consecutively as in the Tib. xylograph. The T. text is based on two editions;
one of sDe dge, photos of which were kindly sent me by Prof. R. Stein (here D),
and the other of Potala (here P.).
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mi kun ap’ags pa yin no glen | ..... bo dhi dha rmo tta
r'fli brgyud adsin ni | t’a ma hva San ma ha ya nai giun |
cig car ajug pa yons su rdsogs pa yis | dpe don man po
mdo sde gzun la t’ug | de dag adod gZun yi ge yod pa
dan | dhar mo tta rai rgya lun c’en mo rnams | ci yan
byar med man nag siian k’un brgyud | rgya gar slob
dpon ka ma 1 la yis | dran po don gyi mdo sde yorns ma
rdsogs | rim pa slob la sogs pa t’e ts’om gcod | sa tst’sa
gdab dan fie adon bya ba dan | ston zam adsugs dan lam
ap’ren sel ba dan | mc’od rten rtsig dan gtsug lag k’an
man bzens | rab tu byun bai sde pa c’en po bea’ | mdo sde
rgya c’en klog adon bya ba dan | c’os ak’or ¢’en po b¥ad fian
bya ba dan | [20 b] dug bsinal can gyi grogs rnams bya ba
dan | fie rin med pas nad pa gso ba dan | shyin rgya c’en
po rlabs c’en ci ¢’er abad [ hva $an ma ha spyod t’abs bcu
giiis spyod | t’eg pa c’en po gsan snags pa la ni | dban
gi rim pa man po nod pa dan | sgrub pai dkyil ak’or man
po Zal dbye dan | sman rag gtor ts’ogs sreg mnan bya ba
dan | sgom grva adsugs pa sogs la abad pa’o | rab byun
sde pa mc’od gnas mi bkur ro | ts’ul ac’os ¢’os lugs rdson
nam k’ud cin blta | gsan snags payi® spyod t’abs beu giis
so | mt’un pai mc’od rten t’os bsam sgom gsum bsgom |
ki ma §i la rim gyis pa yan bsten ? | hva $an ma ha ya nai
bsam gtan: dan | yo ga nan pai zab moi ¢’os rnams dan |
lhag pai rnal abyor rlun? rug bzi sbugs® dan | ko na
fiid kyi zab moi rgyud drug dan | sems ap’ren fii $u sems
med bco brgyad bsten | agag med snan bai t’og nas bsam
gtan bsgom | mdo sde abyun ba b¥ad pa fiid las kyan | snan

1) D, 2317,b.
2) D. bstan.
3) D. khon.
4) sbugs for dbugs.
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srid t’ams cad sems las byun ba ste | sems fiid de fiid rtag tu
bstan ? tu med | sems kyi ran bZin byan c’ub fiid du gsuns |
byan c’ub ran bZin sems can t’ams cad de | sems can rnams
dan byan c’ub giiis sumed | de ltar rtogs na skyes bu mc’og
tu agyur | Zes gsuns pas | ak’rul snan las snan fiams snan
grigs snan bii |. [21 a] rgyu giiis rkyen gsum abyun ba bzi
las grub | deltar snan ba sems can mts’an fiid yin | snar ba
skye ba rnam pa bzi las skyes | snan ba skye rga na ac’i g¢’i
med rigs | ak’or adas giiis kai » don byed nus pa ste | de ltar
snan ba sems can mts’an fiid yin | snan ba spans pai sems can
gcig bsgrub mdsod | ro la snain ba med pas sems can min |
semsyin can min yul drug med k’as blans |agro ba rigs drug
sems can min k’as blans | dran don gyis ni snan bano mi
Ses | gsan siags nan pa rnal abyor c’en po dan | $in tu rnal
abyor la ni ajug pai dus | man nag t’ob pa rigs Sig p’ye
nas gsol | rtse men t’abs ni % gnas rgyud rtog pa | goms par
sla bai #i gnas dag t’ob byed | ston® mun t’og ma fiid nas
don dam pa | ma skyes byaba med pa goms pai t’abs | t’ob
par byed kyan t’abs ni yan dag min | de la t’abs ni ¢’en po
mi bya’o | rtse men rim ajug mi rtog pa la ajug | rnam par
mi rtog yid la mi byed bsgoms | rnam par t’ar pai sgo
gsum rim par bsgom * | ston pa fiid dan mts’an ma med pa
dan | smon pa med pa rnam t’ar sgo gsum mo | ston mun
cig car ajug pa re mos med | don dam ma skyes pa la
cig car bslab | dan po skye agag med pai sems bskyed
nas | tha ma skye agag med [21D] pai abras bu t’ob |
mk’an ¢’en bo dhi dha rmo tta ras gsuns | yan dag yans
p’yogs mi ltos yans | hlam mer gnas na bdag gZan gan yan

1) D. brtan.
2) D gai.

3) D 238a.
4) D sgom.
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med | ma rabs dan ni ap’ags pa mifiam Zin geig | mi agyur
fiams kyi gtan gnas p’an c’ad du | yi ge bstan pai rjes su
mi gbran no | adi ni yan dag don gZii gnas su p’ab " | rnam
par rtog med Zi zin bya ba med | de ni don la ajug pa cig
car ro | bsam gtan mk’an po ajug dus b$ad pa ni | mi sems
ts’ul k’rims mi dran tin ne adsin | sgyu sems mi abyun ba

" ni Ses rab bo | bsam gtan mk’an po bdud adul sfiin pos

b3ad | ci yan mi dran pa ni sans rgyas dran | adi fiid la
bltas ma yens sems siioms na | de bZin gSegs pa yan dag
c’os sku yin | bsam gtan mk’an po a dhan her gyis bsad |
sems fiid mi yyo ji bZin mfiam pa ni | rnal abyor nes pai
sa t’ob lam yin no | bsam gtan mk’an po ma ha yan gyis
biad | c’os fiid bsam med mi rtog pa ru biag? | snar ma
sbyans kyan adi la ajug tu btub | rtse men rim gyis ajug
pa snar bsad ltar | dmigs pa 8a t’an abad nas mi dmigs
skye | dnos po gtan ts’igs kyis ni gZal nas su | dbu mai don
ni dan du len pa’o | ston mun bZed pa bdag gZan c’os so
c’og | ye nas ma skyes don du giier pas bslad | des ni
nam yan don byed mi mt’on ste | on kyan ci bsam [22 a]
siioms par giug adod na | rgyu rkyen rim par ajug ces
bstan pa yan | rmons pa rnams ni t’abs kyis ajug par
gsuns | dban po t’a mai don du rim ajug bstan | sbur pai
agros kyis ri rab k’ar mi rtol | dmigs pa can gyis mi rtog
par bad do | de ltai ston mun bya ba bral gsol kyan |
skye agag giiis su med par ma Ses so | giiis med smra yan
ma skyes re Zig adod | ston pa cir yan snan du mi nus pa |
ran gi lta bas bsgribs pai ston Zen no | sans rgyas mdo sde
ston par bsgom pa la| ci p’yir rim gyis ajug ces bya
ba ste | adir ni ri bo c’en por adseg pa la | gom geig
gom giiis p’yin pas brtol adra Zin | bden ghis Zi lhag ris
1) D bab.
2) D 238b.
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bcad sa non agyur | spyod lam dge ba Ina dios brtson par
bya | de ltai ts’ogs giiis ghbad pas kun ’od agro | skad
cig sna p’yii p’yi* mar c¢’os sku t’ob | smon lam t’ugs rjei
dban gis agro don mdsad | agog pai tin ne adsin ni giid
sad dpe | gzugs skur lans te don mdsad pa ru bged |

rtse men rim gyis pai skabs te bcu giiis pao

[22 a, 5] ston mun cig car ajug pai dpe bstan pa | ri
rgyal rtse mor p’yin na kun mt’on ts’ul | ri bran rtse
nas lhun po mi mt’on bZin | rim gyis pa ni ko moi
fla c¢’un adra | cig car pa ni gtsan c’ui fia dan adra |
gzal bya gral byed ye nas ma skyes pa | [22]] ci yan
ma btsal fiid kyis go bar adod | bla ma rnes pai mdo
sde mi bsten® yin | yul la ma bsten? par ni sems mi
skye | sems la ma bsten® par ni yul mi snan | fes bya
Ses byed ghis po p’an ts’un ltos | grub pai snan ba mi
agog pa ni t’abs | snan ba ran bZin med pa Ses rab bo |
giiis med don dam gcig par t'ag bead de | cig car pa
ni sen ge lam Zugs adra | gad med yyan med kun la
t’ogs med do | rim gyis pa ni va mo lam Zugs adra | gad
yyan mi t’ar ba la log skor byed | fies skyon le los dmigs pa
brjed? pa dan | byins dan rgod dan mi rtsol rtsol ba’o | de
fiid spon bai gfien po adu byed® brgyad | dad pa® adun pa
stsol ba ¥in tu sbyans | dran pa Ses bZin sems pa btan
sfioms so | adod sred dan bral dga’ bde lam gyur tsam |
sdug bsnal ma yin bde ba ma yin pai | btan sfioms dran

1) D 239 a.

2) Lhasa ed. brten.

3) Both editions: brjod.

4) D byin.

5) Both xyl. dun byed; the correction is necessary; cfr. Bh.k § 14. from
which this passage derives.

6) Both xyl.; dad pas.
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adun bsam gtan bZi pao | rtse men las adir k’yad par bcus
ap’ags te | t’abs kyi k’yad par ston mun ap’ags pa dan |
ajug Jugs k’yad par ston mun ap’ags pa dan | spyod pai
k’yad par ston mun ap’ags pa dan | tin adsin k’yad par ston
mun ap’ags pa dan | rnam rtog bcos lugs ston mun ap’ags

pa dan | sgrib pa sbyon t’abs k’yad par ap’ags pa dan |

" sgrub pai k’yad par ston mun ap’ags pa dan | ts’ogs kyi

k’yad par ston mun ap’ags pa dan | P [23 a] rtogs? pai
k’Yad par ston mun ap’ags pa dan | agro don k’yad par
dan ni beus ap’ags so | bsam gtan mk’an po ke hun San
tis bSad | sems milam pa na c’os rnams milam pa’o | sans
rgyas ¢’os ma yin pa gan yan med | sred cin c’ags pa t’ams
cad skye bo yin | bsam gtan mk’an po dsin in 3as b¥ad pa |
dran pai rtog pa mi abyun tin nie adsin | yons su rdsogs pas
rtog med Ses rab skye | de ni k’ams gsum pa las adas par
gyur | bsam gtan mk’an po sbab %an in biad pa | rnam
par mi rtog cig car rig pa ni | gcan gzan rgyal po sen ge
agyin pa adra | sgra drag® spyod pa rnam bZi bag mi
ts’a | bsam gtan mk’an po de’u San Sin bSad | sems fid
ak’rud la ¢’u mi dgos pa yin | sbyin pa gton la nor mi dgos
pa yin | yan dag sems kyis dam pai don bsgrubs na | dran
por adug pas de bZin g8egs pa at’ob | bsam gtan mk’an po
t’an bzan fin Sis b3ad | ¢’os geig Ses na c’os kun ma bslabs
lobs | des ni fion mons bag c’ags mi skye’o | bsam gtan
mk’an po han ze $in Sis b8ad | lam de bsgom %in sans rgyas
fiid* bltas na | sans rgyas mi mt’on gol ba sans rgyas fie |
bsam gtan mk’an po a rya rag Zis bSad | t’eg pa c’en poi
Ita ba c’un pa ni | ajig rten adus byas t’ams cad adus
[23 b] ma byas | t’og ma rnam par dag cin milam pai

1) D 239b.
2) D rtog.
3) A grags.
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p’yir | mk’an poi bka’ la yan par ma bSad pa | ’od sruns
cig car ajug pa t'abs med do | c’os sems la sems kun la
ma skyes so | bsam gtan mk’an po bu cun bSad pa ni |
mts’ an ma c’os rnams t’ams cad mts’am ma la | sems
kyis ¥ sems ats’ol sems kyis sems miriied | ci yan mi riied
ci yan bstan rgyu med | bsam gtan mkan po ma ha ya
nas bi¥ad | yons blta bas ni p’yi nan c’os bdag gis | lus
sems spyi mts’an fiid c¢’os bdag ¢’a® | ran gi mts’an fiid
mi rtag sdug bsnal ba | spyi yi mts’an fiid ston pa bdag
med mjal | bsam gtan mk’an po k’a Sen Si yis b3ad | c’os
so cog kun ston par Ses pa ni | ston par Ses pas nus pai ye
Ses stons | de bas c’os rnams ston pa fiid kyan stons | bsam
gtan mk’an po dsan San 8i yis b3ad | c’os so cog la ts’ogs
pamed pani | ¢c’os lam spyod pa yin no ts’ogs drug ac’ar ¥
| mdo sde tob pa sans rgyas lun ston no | bsam gtan
mk’an po yen $an $is b3ad pa | mig mt’on gnas fiid bden
pai c’os mt’on mt’a’ | ¢c’os so cog kyan bden pai mt’a’
yin no | de las gZan du btsal du ci Zig yod | bsam gtan
mk’an po a $an §is biad pa | sems dran bani c’os lam spyod
pa yin | ston pa mi spyod t’abs mi ats’ol bai py’ir | dran
por spyad de p’an [24 a] c’ad lam med do | bsam gtan
mk’an po len San $is b8ad pa | c’os kyi no bo iiid la t’e
ts’om med | dran por bsgom la t’e ts’om ma za Zig | bsam
gtan mk’an po han San ¥is bSad pa | yyo zin byed do cog
kyan de bzin iiid | yul drug gan byun ba yan de bin iiid |
agyur® ba med cin t’a dad med pa’o | bsam gtan mk’an po
kan %an® §is bSad pa | sems ni ci la mi rtog par go na | de

1) D 240 a.
2) D c’e.

3) D ac’an.
4) D asgyur!
5) D 240 b.
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fiid mdo sde c’os kyi lam srol yin | c’os kyis bcins pas grol
bar mi mt’on 1o | bsam gtan mk’an po dsi $an Sis b3ad
pa | c’os Y so cog la yin min nes pa med | mig gis gzugs
mt’on ts’e na mi mt’on med | de b%in rna ba sna lce lus dan
yid | gzugs kyi rgyu la rnam Ses mi skye na | adu Ses mi
Ses gzugs mi mt’on ba yin | bsam gtan mk’an po kam

- San 8is b¥ad pa | rnam par Ses drug mi dgei adu Ses yin? |

dei min bdud kyi las su Ses bya’o | mk’an c’en bo dhi
dha rmo tta ras b8ad pa | adu Ses yyos ts’e yyo ba med pa
de | sans rgyas c’os yin mi rnams 3es drug ak’rul | mk’an
po hyau agyeu 3an Sis b8ad | sems dan rnam par Ses pai
ran bZin no | gnas so cog rnams sans rgyas mya nan adas |
sems kyi yul log sans rgyas c’os min med | bsam gtan
mk’an po gyi San Sis bsad pa } ma rabs ap’ags 3) pasgo [24 b]
giiis gnas lugs geig | rgyu dan abras bu geig la mi bltos
pas | dge mi dgei las mi stor abral ba med | k’rims Ina
bsruns na nies par mi lus at’ob | ston fiid ¢’os lam spyad
na dgra bcom at’ob | bsam gtan mk’an po ci San $is b8ad
pa | c’os so cog kun san srgyas c’os la yyos | yyos su cog
kun byan c¢’ub yin pas su | mi dnans mi skrag gnas so cog
kun grags | bsam gtan mk’an po p’og® rtog an Sis bSad
| kun rdsob bden pa yod pas ston pa yin | dgra bcom
bden pa med pas yod ma yin | ap’ags pas gzigs na ston
pa nas giis med | bsam gtan mk’an po jo $an $is bfad pa |
bslab pai mis ni sdig med sdig tu mt’on | $es pai mis ni
sdig nas sdig med mt’on | bsam gtan mk’an po yan San
§is bfad pa | kun kyan sems ni yyo bai c’os® yin no |

1) Both xyl. 3as!

2) D nu’n.

3) Both xyl. p'ag pa.
4) D brog.

5) D 241 a.

[75]



G. TUCCI

sems mi yyo ba bsam gtan sgom ci dgos | Ses rab Ses pai
mis ats’ol don dam zad | bsam gtan mk’an po han $an
Sis b3ad pa | sems c’os lam gyi no bo iiid yin te | lus ni
c’os lam gyi ni snod yin no | rgyu de dge bai bSes giien
rkyen gyis abyun | bsam gtan mk’an po 3i San $is biad pa |
bdag gi yid kyis yan dag sems Ses na | de don zab dan mi
zab dbye ba med | lam mi agal t’ob stor bai gnas mi
mt’on | bsam gtan mk’an [25a] po he k’an $is bfad pa |
Ina p’un yons rdsogs mya nan adas Ses na | lus sems adir
spyod gcig ldan gzun c’en yin | sems can t’ams cad mun
pa bsalV bar byed | bsam gtan mk’an po la San? &is
biad pa | c’os don rig na bden par mt’un pa dan | t’a
dad yin min t’ams cad med pa’o | mnon dain mi mnon
brtson agrus c’e rnams so | bsam gtan mk’an po ma fan
Sis b3ad pa | Ses pai ts’e na ajig rten adas pa yan | mi
rnams ston pa aba’ Zig yons su zad | yi ge bstan pai rjes
su mi abran no | bsam gtan mk’an po a mo gzon c’us
biad | c’os so cog rnams yod pa ma yin no | bfad pa
k’yod kyis med par ma mt’on fiam | skyes las ma skyes
ma skyes skyes par agyur | mk’an po c¢’en po dha rmo tta
ras bfad | mi Ses na ni mi c’os la abran Zes | Ses na lha c’os
la ni mi r:,l‘braﬁ no | Ses na rnam par ¥es pa gzugs su adu | slan
na rnam par Ses pa gzugs la adu | gzugs kyi rgyu la rnam Ses
skyes ma lags | de ni gzugs su mi mt’on Zes bya’o | ap’ags
pai mi® sems nam mk’a’ ston pa adra | skye agag med
mt’on byan c¢’ub ces bya’o | lo tsts’a ska ba dpal brtsegs
kyis b8ad pa | ajig rten t’ams cad yons btan ste | rdul tsam
adsin pai sems med pa | shyin pai p’a rol p’yin pa
rdsogs | fies pa rdul tsam mi abyun bas | ts’ul [25 b] k’rims

1) P gsal.
2) Xyl. &in.
3) D 24150,

[76]

MINOR BUDDHIST TEXTS

p’a rol p’yin pa rdsogs | c¢’os dbyins nan las bzod pa
brtan | bzod pai p’a rol p’yin pa rdsogs | de fiid don la
mi yyo bas | brison agrus p’a rol p’yin pa rdsogs | miiam
fiid mi yyo bdag med pas | bsam gtan p’a rol p’yin pa
rdsogs | dmig med don lta ran rig pas | Ses rab p’a rol
Pp’yin pa rdsogs | ¢’os rnams abyun ba med pai mdo las

© gsuns [ sdig sems mu stegs can gyis nag brjod dam [ sans

rgyas rnams kyis gsun gan bka’ stsal pa | de dag t’a dad
ts"ul gyur med pa ste | de Itar Ses na de ni mgon por
agyur | hva San ma ha ya nas bSad pa ni | lus kyi adug t’abs
sems kyi gZag t’abs giiis | de la lus kyi adug t’abs bstan
pa ni | stan bde bar adug lus ni dran por bsrans | mig gifiis
sna la bltas nas lce rkan sbyar | skyil krun dam po bcas
te adug par bya | sgo gsum yan por mi gtan srol du bzugs |
lus brel nag lab sems yens ga nas k’om | gegs ni man yan byin
rgod giis su adus | byin bai rgyu ni sa dan me c’u rmugs |
beud can zas skom nal dub rkyen giiid at’ibs | rgod pai
rgyu rkyen me rlun $as c’e yul p’yir abrans ] flams myon
nan nas Sar na gegs p’yir sol | dge slon ye Ses dpal gyis b¥ad
Pa ni l mi yyo %i ba c¢’en poi tin fne adsin | rnam par mi rtog
pa’ la fiin mts’an ap’ul | don de Ita bu yin par rig pai mis
| adu adsi yyen bai gnas su mi adug bsgom | srod dan t’o
rens [26 ¢] mi fial bsam gtan adug'| p’yi nan drod rtags
dbugs kyi agyu ba ¢’ad | rtse geig lus dgon sems k’o mts’ams
la adug | la gsum rgyal ba byan c’ub kyis bSad pa | mi
bden rdsun pai adu Ses rab yyos ats’al | mi spon mi len
t’abs la mk’as lags so | slob dpon Zi ba mc’og rgyan
gyis bsad pa l miiam par giag pa k’o nai skabs fiid na | yul
daf rnam par rtog pa mi snan ba | mi agog pa ni t’abs
la mk’as pai mc’og | myan bran dpal gyi ye Ses rgyal

) D 242.
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mt’san bSad | ak’or adas c’os la re ba spu tsam med |
dban poi sgo gsum nes don miiam par bzag |rgyal po k’ri
sron ldeu btsan bka’ stsal pa | p’yi nan c’os kun dkar
dmar snan yan snan | mt’on yan mt’on ste Ses kyan ¥es |
de Itar rnam par rtog pa med dan geig | ri bon rva dan mo
giam bu lta bu | c’os med de ltar mi rtog pa dan giiis |
mi rtog pa adra dran pa med min gsum | k’onn beud don
gzan rtsol ba med de bzi | adi bz dus geig skad cig ma
la bsgom | mk’an po ar na mt’ar p’yin gyis biad pa |
sems fid ji bZin fiid du mfiam pa de | rnal abyor nes don
lam la #ugs pa’o | bsam gtan mk’an po adse mgo rgyan
gyis bSad | c’os rnams ji bZin ji Itar ma bcos na | bsam
gtan cig car ajug pai sgo Zes bya | mk’an po li zu siiin po
[26 b] yis b¥ad pa | don' la ¢’os fiid gan yan ma yin pas |
yin pai blo ni cir yan ma bZag na | rnam par mi rtog don
sgom %es su gdags | gsum pa®’ ye Ses rgyal po yis bSad pa |
lta bas ajal bai dus na yin pa med | ran rig ma skyes ts’e na
brjod du med | sgom dus blo med mfiam gZag cig car ajug |
lan agro dkon cog abyun gnas kyis b8ad pa | bsam gyis mi
k’yab ma flams mfiam par giag | skye ba med par ma grub
agag pa med | adi la sgo p’ugs dbus mt’a’ gan yan med |li
tsa dri med grags pai mdo las ni | gan yan ma skyes ma
byun ajig pa med | mi skyei c’os la bzod pa t’ob pa yin |
de ni giiis su med par ajug pa’o | byan c’ub sems dpa’ dpal
sbas yis smras pa | na dan na yir Zes pa giiis snai yan | sgro
btags med na na yi bar mi agyur? | giiis su med pa de la
ajug pa’o | byan c’ub* sems dpa’ nes adsum gyis smras pa |
mi dmigs pa de rtog pas gsal mi byed | mi spyod pa de giiis
su med par ajug | byan chub sems dpa’ skar rgyal gyis smras
pa | dge dan mi dge Zes bya de giiis ni | mts’an beas den

1) D 242 b.
2) D abyun.
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ni mts’an med ghis su ajug | byan sems sen ge blo gros
kyis smras pa | gan gi mfiam pa ifiid kyi c’os t’0s nas | adi
ni zag bcas adi ni zag pa med | gan gjug med pa de ni giiis
med ajug | byan c’ub sems dpa bde mos [27a] kyis
smras pa | adi ni bde la adi ni mi bde ba | giiis ka ye Ses
rnam par bya bai p’yir | mi c’ags de ni giiis su med

“par ajug | bsam gtan mk’an po dpal dbyans kyis b¥ad

pa | lun dan rig pas t’ag bead de | sems kyi ran bzin yan
dag yid c’es bya | hva Sai ma ha ya na yis bfad pa | sdom
pa kun brtags yin pas bsrun mi dgos | bslab pa? sems
bskyed yin pas fiams mi dgos | dam ts’ig gtsan ma
yin pas fiams mi dgos | spyod pa la ajug spyod pa rnam
b#i bsten? | geig ni ak’on la ldon pai spyod pa yin | giiis
pa rkyen gyi rjes su spyod pa’o | gsum pa ci yan ats’ol rjes
spyod pa’o | bii pa c’os dan mt’un pai spyod pa’o | dan
po ak’on lan ldon pai spyod® pa’o | bdag las sgom pas
sdug bsnal Zig byun ts’e | bdag gi yid la dran cin adi siiam
sems | bdag shon t'og ma med pai bskal pa nas [ yan
dag pa yi no bo fiid spans te | p’yi yul abrans nas srid
pa sna ts’ogs ak’yams | ak’on #in sdan pa man du byun
bas na | Ze agras brdun ats’ogs gnod pa grans med pas ]
ts’e adir gnod pa fies pa ma byas kyan | sha mai las nan
sdug bsnal ts’e adir smin | lhas ma byas in mis ma byas
pa yin | ran gi las agyur pas ak’an du med | bzod cin
ma ak’an du ¢ k’a dan du blan | brdeg pa la ni brdeg cin
mi k’ro’o | sdug bsnal dan p’rad mya nan mi byed [27 b] pa |
ran sems adi Itar byun bai don mi agal | ghiis pa rgyen
gyl rjes su spyod pa ni | sems can bdag med kun kyan

1) D 243 a.
2) D bstan,

3) Here ak’on lan ldon instead of: ak’on la ldon as before;
but lan and ldon are synonyms.
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las rkyen agyur | sdug bsial bde ba blans kun rkyen las
skyes | mion mt’o abras bu lons spyed la sogs kun | t’ob
dan stor ba dga’ mi dga’ ni med | c’os don mt’un te
rkyen gyi rjes su spyod | gsum pa ci yan ats’ol rjes spyod
pa ni | ajig rten mi rnams rgyun par bde ba bsgrub | sdug
bhsnal bsgrub pa ci yan med lags mod | bde ba bsgrubs pas
sdug bsial son ba yin | lus 8ig yod na kun la’n sdug bsnal
yod | su yan bde ba t’ob pa ci yai med | sems can bde bar?
gnas na byar med bde | yod do cog gi adu Ses #i ba yin ]
b%i pa ¢’os dan mt'un pai spyod pa ni|c’os la sems can
dri ma dan bral ba | ye Ses spyan gyis don rtogs yid c’es
na | k’an bzan nan du lons spyod gnas mi bya | gos bzan
zas #im nor c’es fion mons so | dper na siags sman yons su
zin pai dug | k’on du at’uns kyan ac’i bar mi nus so |
de biin t’abs Ses mk’as pas yons su Zin | fion mons pa la
spyad kyan skyon med do | lcags kyi ga ru c’un yan c’u
nan abyin | snod du byas na c’en po’ K’a ru ap’yo |
siiin rje ldan #in byams sems brtan pai p’yir | sems dge
ba la fies pa med par blad |

ston mun cig car ba gjug pai skabs te bcu gsum pa’o

[28 a] de nas bod kyi btsad poi bka’ lun la | fa yi
ban de t’ams cad sems blta t’abs | rnal abyor dbu mai
giun du blta bar bya | lus nag sdom pa so so t’ar pa
ste | rigs ni rnam pa bdun nam brgyad brten nas |
t’ams cad yod par smra bai sde giun spyod | ston mun
cig car ajug pa dbu ma yin |sa ni dai po dan ni giiis
pa at’ob | sa ni gsum pa bZi pai spyod yul du | gsan snags
kri ya dan ni u pa bstan | sa nilna pai spyod yul yo ga
bstan | sa drug spyod yul ma ha yo ga’o | sa bdun spyod

1) D 242b.
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yul a nu yo ga bstan | sa brgyad pala ati yo ga bstan |
sa dgu pa la spyi ti yo ga bstan | sa beu pa la yan ti yo
ga bstan | beu geig kun tu ’od la mt’a’ c’en bstan.

English Translation (KT, ca, p. 19,a, 1. 4).

Then (the teaching) reached Hva San Mahayana, the
last | of the lineage, the lineage of the sevenfold Chi-
nese emanations (descended) from Dharmottarala, etc. |
As regards the lineage of the mk’an po Dharmottarala, |
generally the school of the immediate entrance (cig car
ajug) of ’Od srun, having crossed the eastern ocean |
(Dharmottarala) reached a country called Li kun which is
in China. | Then, when the Chinese emperor Sa’u yan and
the mk’an po met, | the latter knew that the true
meaning was not understood (by the Emperor). | He
went to a castle called C’u?; some? monks (dge slon)
and Le’u tsi, Kan rdor, etc. were jealous of him. | Le’u tsi
to Dharmattdra®, the mk’an po|six times gave him
poison to drink, without harming him; | at last, since he
could find no place where the teaching could be delivered |
in the country of China, he showed the way of bedily
trespass. | As (his) following* deeds, having taken ...
[19 b], he went from China to the upper country. | A
merchant called Bun® came | and met the mk’an po
Bodhidharmottdra on the top of the pass Ka ra ma tin; |

1) See above p. 60.

2) K’a §i most probably for k’a 3as. :

3) In the text the two spellings Dharmottara and Dharmottarala alternate.

4) rjes kyi bya ba dge laur zin nas su: dge Inur is not clear to me: « having
taken the appearance of a monk” ?

5) The text has ts’on pa which means: a merchant; but itis clear that
here it is for rdson pa from rdson: tosend an envoy.

[81]
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he was holding one boot in his hand; | there he accurately
gave him back his teachings. | The merchant Bun again re-
turned to China; | having related accurately the story, (the
emperor) opened the tomb; | looking (inside) they saw that
one boot was missing. | All peoplein China said that he was
asaint (ap’ags p a) (The story of *Od sruri waiting for the
coming of Maitreya follows). The last successor b of Bo-
dhidharmottara was Hva $an Mahdyéna; | the main subs-
tance of his teaching (g % u1) (is that), having perfected the
(method) of instantaneous entrance (cig car ajug), | one
comes in contact with the many exemplary meanings, the
kernel of the stitras; | that kernel aiming at those (meanings)
extant in writings and the extensive Chinese instructions of
Dharmottara, \ represent the authoritative tradition (sfian
k’un) of the secret instructions, upadedas (man
nag) with no recourse to any activity whatsoever. | The
Indian dearya Kama[la]§ila did not fully realize (the
meaning) of the siitras the sense of which is to be deter-
mined (i. e. relative) (dran don, neya); he solved the
doubts (concerning) the learning of (gradual) method etc.;
he made ts’ a ts’ ts’a? and established the practice
of the muttering of formulae (ie ado n¥); | he laid
out bridges to the void and eliminated the narrow
paths, | erected many mec’od rten and dedicated
many chapels | and established (bca’) a great commu-
nity of ordained monks; | (he determined) the rituals for
reading and reciting the great sdtras; (he settled)

DA brgyud adsin is more than a successor: he is a master who be-
longs to a same sempradaya.
2) On the ts’a ts’a see G. Tuccl, Indo-Tibetica, Vol. I, p. 53, Roma, 1932.
3) Upajapa. '
‘#)aP’ren for ap’ran. The meaning is that he taught the rituals
and the prayers for eliminating the dangers of the bar do, antarabhava.
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the rituals concerning the explanation and the hearing
(of the texts) during the religious assemblies (c’os
akor) | [20 b] and the method (intended to) help
those who are in grief, | the treatment of the diseased
whether near or remote; | for great liberality and
great blessings, for whatever great he strove. | Hva $an
Mahayana practiced the twelve methods of the prac-
tice: | in the secret mantras of the great vehicle | many
methods of initiation he received, | he opened many man-
dalas of the mystic realization; | the method of tasting
medicines, of accumulating offerings, of submitting fire ?,
| building of colleges of meditation, etc. for all this he gre-
atly strove. | To pay no homage to the ordained monks, to
communities and places of worship (mc’od gnas)?, to view
(things) rejecting any traditional rule (ts’ul ac’os) or
tenet, such are the 12 methods of the practice of the secret
mantras®. | Kamalagila, the propounder of the progres-
sive method, addicted himself to meditation on the common
supports of worship, on these three: learning, reflection,
concentration. | Hva San Mahayana addicted himself to
dhyana (bsam gtan), the deep dharmas of inner yoga,
| the superior yoga, the breathing up of the four winds
(prdna?), | the six deep tantras concerned with the rea-
lity, | the 20 difficulties of mind, the 18 states of no-mind ®.

1) That is, related or not.

2) Viz. elimination of the five or eight dangers.

3 mGC’0od gnas may also mean chaplain but I take it here in its
literal sense because it comes after sde pa.

4) The enumeration starts from: in the secret mantras etc.

5) The four winds samana, udana, apana, vyana: rlun rug
= gathered wind =prana

6) In this case also Tantric doctrines of the rDsogs c’en are evidently
attributed to Hva 3an Mahdayana; I do not know which are the six tantras
here referred to: as to the 20 difficulties of mind, I think that here also
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| He meditated on dhyéana unobstructed from the very
beginning of the appearance (of the existence) | and also,
according to the explanations’derived from the siitras, | he
said that all appearing existence is originated from mind |
and this mind is eternally unspeakable (avyapadefya,
bstan tu med) | and that Enlightenment itself
is the essence of mind. | All beings have the very essence of
Enlightenment; | beings and Enlightenment are not a dual.ity.
| So realizing one becomes a supreme person. | So he said.
The four appearances are: the illusory, the karmic, the
mental, and the visive ©. | [21, a] they are produced by the
two causes, the three conditions and the four elements
(abyun)?; [so appearances are (the manifestation of)
the characters of a being. | The appearances derive from
four forms of births ¥; | whatever appears has a birth, a
growing old, disease, death or immortality (these five) kinds; |
it is (then) possible to distinguish 9 the meaning of sam -
sira and transcendental existence, these two. |[Thus appea-
rances are the character of the beings]?. | You should realize

ap’ren = ap’ran, samkata, though I do not remember having found this
élassiﬁcation anywhere: are the 18 states of acitta, no-mind related to
the 18 §unyata? . . ‘ '

The a2 citta —no-mind— represents the main subject of a small treatise
found in Tun huang and attributed to Bodhidharma, though being a dlglogue

NN .

between a disciple and a Ho shang. ﬂ@:ﬁ P Wu hs in lun, T‘a.
n. 2831 in it many ideas are expounded which we meet also in KT and in
rDsogs c’en literature: no-mind — on account of illusion, bhranti, we have
the representation of a being: but in fact there are no sins and no nirvana ete.

1) This shows that the sense of sman is twofold: appearance objective
and subjective, just like Sanskrit abhdsa. '

2) I cannot say from where this classification is taken: as known the Abhi-
dharma lists six hetu and four pratyaya. ' .

3) The four births: andaja cte. from egg, placenta, exudation, miraculous
apparition. AK. III, 8. La VALLEE PoussiN, L’Abhidharmakosa, 111, p. 27 ff.

4 Byed for abyed.

5) This is a repetition of the previous sentence.
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a being which abandons those appearances; since in a corpse
there do not arise any appearancés there is no being (in
it) V. | If there is not abeing, theimplication is that there are
not the six objects of perception | and the implication is (also)
that there are not the beings belonging to the six kinds of
existence”. | By the relative meaning (of the scriptures)
one cannot understand (the real nature) of the appearances;
| when one enters the Mahayoga, the esoteric secret man-
tras (gsan snags nan pa) and the Atiyoga, it is
right to obtain the instructions and having chosen (the fit
disciple, the master) administers them ¥. | The means (pro-
posed by) rT'se men consist in considering (rtog pa) the
process of §amatha (Zi gnas); it makes one attain the
§amatha which is easy to meditate. | The sTon mun is a
means of meditating on the supreme reality existing ab ae-
terno, | unborn, inactive; though it makes one attain (truth),
the means in reality does not exist. | There this means is
not taken as great. | The entrance into the gradual method,
the rTsemen, is the entrance into a state of non-subje-
ctive representation (mi rtog); |itis a meditation in which
there is no mental work (manaskara), no subjective re-
presentation, | a progressive meditation of the three gates of
release; | these three gates of release are voidness, absence of

1) But literally here: sems can: one having mind: mind being the cause
and the center of the illusory individuality and its perceptions.

2) On the six forms of existence see KerN, Manual of Indian Buddhism
LA Varrge PoussiN, Abhidharmakosa, 111, p. 11 (n. 1) ff. P. Mus, La lumiére
sur les Six Voies, Paris 1939.

3) P’ye nas may alsmean: dkyil ak’or %al p’ye nas, «having un-
covered the mandala >, an operation which is essential before adninistering the
initiation; but the meaning is also the same because the initiation to a par-

ticular mandala supposes that the master has already discovered that the disciple
is fit for it.

[85]



G. TUCGCI

any character, absence of purpose”. | The immediate en-
trance of the sTon mun, is not in a succession, | the imme-
diate learning of the supreme’ thing, the unborn; | having
at first produced a thought of no birth and no obstruec-
tion, | [21 5] at the end one obtains a fruit of which there
is no birth, no obstruction. |

(Thus) the great master (mk’an p o) Dharmottarasaid:
“ really wide, unrelated to space, wide | when one stays in cla-
rity, tiwre is neither a self nor another; | consider the lowest
ones and the noble ones as being equal; | beyond the state of
an unchangeable concentration, | do not tread on the steps
of the written teaching. | This (we call) abiding in a
place which is the foundation, the perfect meaning; | no
subjective representation, quietude, inactivity, | this is the
immediate entrance into the meaning (don)”. | The mk’an
po of dhyana aJug du (said): | * moral conduct
(ts’ul kK’rim s) is mno mind, concentration (tin ne
adsin) is no recollection, | non origination of an illu-
sory mind, this is gnosis (Ses rab)”. | The master of
dhyana bDud adul sfiin po said | * no recollection of
anything is the recollection of the Buddha; | looking
at this, and mind unshaken being in a state of evenness
(sems hsfioms) | (this) is the real absolute body,
the Tathagata” | The master of dhyana A dhan her
said | “ while mind is unshaken, so to say, even | this is
the way of obtaining the stage of a real yoga ” | The
master of dhyana Mahdyéna said: ““ the absolute (c’os
fiid) is (the state of) no-mind, to abide in (a condition)
of mnon-subjective representation; [ even one who has
not been formerly purified can enter this (method) ”. ]

1) Viz. the three vimoksamukha: §finyatd, animittam,
aprapihitam MV. 1541-4.
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(Summary of the rTse men pa views follows:) The en-
trance by the gradual method of the rTse men is as
explained before. | Having applied oneself to the utmost
to the apprehension (in its process), non-apprehension
is born; | the essence (of things) by logical reason having
measured, | the meaning of Madhyamika is complied

" with. | (Reference is now made to the opposite view:)

According to the explanation of the sTon mun, | the
notion of the ego or of another, (that is) all dharmas
are non-born ab aeterno; they are adulterated by him who
exerts himself; | therefore their practical efficiency is ne-
ver seen; | [22a] yet if one desires to enter a state
of evenness of mind (bsam siioms), thereis a gra-
dual entrance (by a series of) causes and conditions:
this is also thought. | The ignorant ones are said to enter
(the path) mediately; | the gradual entrance is taught for
those of lower perception (dban po t’a ma)b. |
Walking like an ant (sbur pai gros) one cannot
arrive at the top of Meru. | He who has apprehension
preaches non-subjective representation?. (Up to the end,
conclusion of the rTse men pa:) Accepting such sTon
mun pa’s theory of inactivity, | one does not know that
birth and obstruction (agag) are not a duality. |
Though one speaks of non-duality, the non-origination (of
things) is nevertheless (in fact) asserted®. | Whatever is
void cannot appear, | (still) a void is adhered to (% e n),
being defiled by one’s own views. | Why do the sitras

1) Beings are divided according to their capacity of receptiveness of the
doctrine into three different classes: lower, middling and superior.

2) Non-subjective representation (nirvikalpa) cannot be taught and
only those who think that mental states can be apprehended can speak of it
as if it were something which can be described.

3) Which is a theory, a graha.
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of the Buddha say that one may gradually enter the
meditation of the void? | Here? it is like ascending a
big mountain and | going by successive steps (lit: one step,
two steps) to arrive at the top, | pressing that soil which
is marked (ris bcad) by two truths?, and $amatha
(2i) and vipadyanad (lhag=1lhag mt’on). One
should really exert oneself in the practice of the path and
the five virtues (d g e). | In such a way striving after two such
accumulations ¥, (in) the all (pervading) light (one) goes.
One moment after the other at last one obtains the body of
the absolute. | By the force of the vow and of the com-
passion one accomplishes the benefit of the living beings. |

The concentration of the arrest (of mental activity) (agog
pai tin ne adsin) is like waking from sleep; | rising
.in a material body is said to be accomplishment of be-
nefit ¥, | -

End of Chapter 12 on the gradual method of the
rTse men.

[Now] as regards the essential teaching of the sTon mun,
the teaching of the immediate entrance (of the sTon mun
pa) is just like one who sees everything when one has reached
the top of a big mountain?®. | (The other) method is like
one who does not see Meru (lhun po) from the top
of a small hill. | The (practice) of the gradual method is

1) That is, in the school of the gradual method.

2) Viz. conventional and absolute truth.

3) Of merit and knowledge.

4) Thatis the rapakaya or nirmapga-kaya, the corporal body
by which the Buddha accomplishes the benefit of the beings.

5) This sentence is taken from the treatise of Vimalamitra quoted below
p. 106 ff.: dper na ri mt’on poi k’ar p’yin te bltas na
t’ams cad gsal bar mt’on ba bzin. :
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just like a small fish in a raft (ko mo); | the practice
of the immediate method is like a fish in pure water.

What is to be measured, what measures is not born, ab ae-
terno; | [22 b] it should be understood without seeking for
anything. | A Master does not depend on a fixed satra; |
if one does not depend on the objects, mind does not
arise; | [but] without depending on’ mind, objects do not
appear. | The knowable and the knower both are interre-
lated; | means is (called) not to obstruct the appearances
(when) they are actuated; | gnosis (is to know) that the
appearance has no essence. | Non-duality should be taken
for certain as identical with the supreme truth. | The
follower of the immediate method is similar to a lion on
the way: | there is no bluff, no abyss, no hindrance
anywhere. | The follower of the gradual method is like a
fox on the way; | he cannot cross the bluff nor the abyss
and comes back. | Six defects:sloth, confusion as regards

the object of meditation, idleness, frivolity, lack of effort,
striving . As counteragents (apt) to avoid them, | these

-are the eight conditionings: faith,zeal, exertion, purity |

mindfulness, awareness, investigation, indifference of mind
(upeksa). | A path of pleasure and bliss devoid of desire
and thirst (sred), | indifference (of mind) devoid of pain
and pleasure, | recollection and zeal these are the four
contemplations. As regards the ten points in which the
rTse men pa excel, they are?:

1) Cf. for all this passage Bhk. § 14.

2) This passage appears to me to have been rather clumsily inserted:
the rTsen men pa doctrine was expounded in the previous chapter and it should
be placed there. Grammatically the person or thing which excels is governed by
las Cf.fi. Bodhicaryavatara, I, 27,b sans rgyas mec’od
las k’yad par ap’ags, buddhapajia vidisyate. The
fact is that these two chapters of KT have been composed from various frag-
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1) the excellence of means |
2) the excellence of the manner of entrance |
- 3) the excellence of practice |
4) the excellence of concentration, samadhi [
5) the excellence of the manner of counteracting
(bcos, pratikara) subjective representations |
6) the excellence of how to cleanse defilements |
7) the excellence of attainment (sgrub) |
8) the excellence of accumulations | [23 a]
9) the excellence of realization (rtogs) |
10) the excellence of the benefit of beings |

The master of dhyana Ke hun San ti? said:

‘ when mind is even (mfiam) all dharmas are even.
There is no (dharma) which is not a dharma of the Buddha;
thirst and all desires, this is man (skye bo)| ”.

The master of dhyadna Dsin ¥in 8a said: | “ when
imagination of a recollection does not arise, there is s a -
miadhi; (when this) is complete, gnosis devoid of
subjective representation arises; | it transcends the triple
existence ? . | The master of dhyana sBab?® fan
%in says: | instantaneous knowledge (rig pa), with no
subjective representation, | is like a lion, the king of
wild animals who looks down upon (all other animals): he

ments: Ch. 12 is dedicated first of all to a brief history of Ch’an up to
Mahayana. Then the tenets of the two schools are briefly expounded and
opposed so that their differences may appear evident. At this point the exposi-

tion of the rTe men pa’s theory starts (p. 80, 1. 1C ff.). The passages taken -

from Bhavanakrama and that explaining the 10 excellences of the rTe men
pa should go in my opinion at the end of Ch. 12 and conclude it. On the
other band the quotation from Ch’an masters Dharmottara, aJug du, A dhan her,
Mahayana p. 78-79, should be added to the long list of quotations of Ch. 13.

1) Here and in the following cases one must always read: $an $i.

2) Viz. the three spheres: kama, rapa, arapa.

3) Viz. sBa $an 3i referred to above.
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roars vehemently, (in his) four behaviours (i.e. as he sits,
lies, stands, walks), unafraid ”’. | The master of dhyana
Deu San 8in said: | “for washing the mind itself there
is no need of water, | for giving gifts, wealth is not neces-
sary; | when with. proper mind one has realized the supre-
me meaning, | by being upright one obtains the condition
of Tathagata”. | The ‘master of dhyana T an bzan
$in i says: l * having known one single dharma, one learns
all dharmas without learning (them); | therefore no defi-
lements and no wrong propensities (bag c’ags) are
born”’. | The master of dhyana Han ze Sin §i says:  me-
ditating on this path and looking at the Buddha himself 1
one does not see the Buddha: turn away and the Buddha
is mnear ”. | The master of dhyana A rya rag $i says: |
“all the ways of viewing (Ita ba) Mahayina (consist
in realizing that) | the conditioned elements [23 b] of the
world are not conditioned elements, | because they are
ab aeterno pure and equal”. | The printed section of the
teachings of the Master says; | “ the instantaneous method

of ’0d sruns is not a means; | dharmas are mind; mind is

nowhere born”. | The master of dhyana Bu cun
says; | ““imputed marks are all dharmas: everything is
an imputed mark; by mind seek mind; by mind mind is
not attained; there is nothing to obtain, there is nothing
to be taught”. | The master of dhyéana Mahayana
says: | “by a perfect view, internal and external (ele-
ments) viz. dharmas and dtman (you should distin-
guish); the common character of body and mind are these
(two) parts i.e. dharmas and self; | the proper character
(svalaksana) is non-eternity and pain; | the common
character should be understood as void and no-self”’. | The
master of dhyana K’a Sen $isaid: |  As regards the know-
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ledge that all dharmas are void, | it is that by the knowledge
of the void, potential knowledge is voided. | Therefore the
The master of
dhyana Dsan San 8i says: | “ As regards non-associa-
tion with dharmas, | this is the practice of the path of Dharma;
the six accumulations V' (then) appear; (this is) to get the
stitras, (this is) the teaching of the words of the Buddha”. |
The master of dhyana Yen3an&isays: | ““ the place that the
eyes canseeis the limit of the visible true dharmas: | all dhar-
mas also are the limit of truth; | what is there to search for
anywhere else ”’? | The master of dhyana A ¥an #i says:
* a straight mind is the practice of the path of the dharma,
| because the void is not practised and a means is not
sought for; | beyond this straight practice [24 a] there is
nothing else ”. | The master of dhyana Len ¥an i says: |
‘“ as regards the essence of the dharmas there is no doubt:
no doubt is possible as regards a straight meditation ”’.

voidness of all dharmas is salso void ”.

The master of dhyidna Han $an §i says: | “ agitation
(yyo), action are the reality; | whichever of the six objects
(of sense) arises that also is reality; | there is no change,
no difference ”. |

The master of dhyana Kan $an &i says: | “ understand-
ing mind as no-subjective representation of anything, ithis is
the way in which Dharm a (is explained) in the siitras.
By the dharma? one is bound, no liberation is seen ”’. | The
master of dhyana Dsi San &i says: | “there is no certainty

that the dharmas are or are not; | when one sees the visible
objects with the eye, there is not non-vision; | it happens in
the same way as (regards the other senses) ears, nose,
tongue, body and mind (yid); if concerning the cause

1) The six niyatipata of MSA, XIX, 38?
2) As generally understood.
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of perception of the visible objects, no consciousness
(vijfiana) is born, | notions (adu ¥es) do not know
and the object is not seen . |

The master of dhyana Kam P ¥an §i says: | “ the six

2)

forms of consciousness® are non-virtuous (mi dge) idea-

tion; | (as to) their name, they should be known as the
work of Mara (bDwud)”.

The master of dhydna Bodhidharmottara said: | * that
stillness, when the notions (start) moving, is the dharma

of the Buddha: | the six forms of notions® of men are
illusion . |

The master Hyau agyeu San §i says: | (everything)
has the nature of mind and consciousness; | it is not that
all situations, the Buddha, the nirvana, the erroneous
objects of mind, the dharmas of the Buddha are not .
The master of dhyana Gyi San §i says: | «“ the lowest

men and the noblest are two [24 b] gates, but there is only
one mood of being; | if one does not look at cause and effect
as being one, | karma either good or bad is not lost, does
not go away; | (if one) observes the five moral precepts ¥ one
certainly obtains a human body. | If one practices the
path of the Law (viz.) voidness, one gets the state of arhat. ”’
| The master of dhyana Ci San 3i says; | “all dharmas
move in the Buddha-dharma;
tenment; | all (dharmas) are called places of no alarm, of no

whatever moves is Enligh-

terror .

The master of dhyana: P’og rtog San §i says: |
“the conventional truth on account of being is void; ithe

1) Perhaps the same as Kan of the previous passage.

2) The six vijiianakaya from visual sensation to consciousness of non-
sensorial objects, mano-vijihdna.

3) The same as the 6 vijfianakayas,

4) That is, the first five precepts of the dagasila, H. Kern, Manual, p. 70.
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truth of the arhat on account of not being does not exist. |
When they are looked at by the saints, being void, those
two do not exist.” | The master of dhyana Jo San
§ says: | “the man who has still to learn® sees as sin
what is not sin, | the man who knows, having sinned, sees
no sin”’. |

The master of dhyana Yan $an i says; | “ every-
thing is a dharma of mind in motion; | a mind which does
not move what need has it to meditate on dhyana? | what
the man who knows (according to) gnosis seeks for is the
supreme thing only . |

The master of dhyana Han San $i says: | * mind is the
essence of the path of Dharma; | body is the vessel of the
path of Dharma; | that cause is born out of the agency
(rkyemn) of a good helper ™. |

The master of dhyana Si3an & says: | “ having
exactly known mind with our intellect (yid), there is no
distinction between a deep meaning and a non-deep mea-
ning, | path is non transgressed, no place to attain or to
abandon is seen’. | The master of dhyana [25a]
He k’an 8i? says | :*° when the heap of the five is recognized
as the perfect nirvana® | body and mind have here an
unique practice; this is the great teaching, | it expels the
darkness of all beings’’. | The master of dhyana La an
i says: ‘“when one has known (rig) the meaning of
dharma, (no notion) such as existence or non-existence, simi-
larity or ] dissimilarity with truth, nothing any longer exists;

1) Viz. the §aiksa.

2) Mistake for San $i.

3) That is the five skandhas which compose the psycho-physical
complex of the individuals. In the same way in the Tantric literature the
five skandhas are assimilated to the five Buddhas, e.g. Guhyasama-
jatantra.
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| evident and non-evident, all that is an act of great-
zeal . | The master of dhyana Ma San & says: | “at
the moment of knowledge, things of this world and trascen-
dental | and all men are only void; that is all; | do not
follow on the path of the written teaching ™. |

The master of dhyina A mo gzon c’u says: | “ dhar-

" mas do not exist. | Do you not see that what is said

does not exist? | From what is born no (thing) is born; what
is not born is born ”’. | The great master Dharmottara says:
| ¢ if one does not know, one follows the dharma of men; | if
one knows, one does not follow the dharma of the gods; | if
one knows, consciousness shrinks into matter, | if one
is excited consciousness shrinks into matter; in that
cause (of the perception of the) visible objects con-
sciousness does mnot arise”. | This is what we say viz.
that it (consciousness) does not see matter; | the mind of the
saint is like the void of the sky. | Enlightenment is called
(that condition when) neither birth nor obstruction are seen”’.
The lotsiva sKa ba dpal brtsegs says: | “ All worlds you
give in charity, | but there is no being, even so small as an
atom, to accept (the gift). | This is the perfection of libera-
(When you know) that there is ne sin, even so small
as an atom, | this is perfection of virtue. | When recepti-
vity of the absolute is steady, this is perfection of patience; |
not to stir from the sense of reality, this is the perfection of
energy. | Unshakable equanimity and selflessness of things
(nairatmya), this is perfection of dhyéana. | Vision of
things by self-knowledge without taking hold of them, this
is perfection of gnosis. | This is what is explained by the

lity.

1) That is, matter is not the cause of perception as usually believed: its idea
is the result of mental states.
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C’0s rnams abyun ba med mdo (the siitra of non-
origination of dharmas)". | Be they the words said by the
heretics of sinful mind | or the teachings of the Buddha, |
there is no reason for their difference. When one knows
this, one becomes a Lord (ndatha, mgon p 0)”.

The Hva $an Ma ha ya explains the well-known yoga
practices, fixing the eyes on the nose etc. There follow
other rules of dGe lon Ye Ses dpal, La gsum rgyal bva
byan c’ub (neither take nor abandon), [26 a] sLob dpqn. Zi
ba mc’og rgyan (in samapatti no object, no subjective
representation), Myan Bran dPal gyi ye Ses rgyal
mts’an 2.

K'ri sron ldeu btsan said: | * external and internal
dharmas white or red, appear and again appear; | are seen
and again are seen, are known and again are known. ‘So
absence of subjective representation: it is one; | they are like
the horn of a hare, the son of a barren woman. | Absence
of dharma is thus beyond subjective representation: it
is two; | like non-subjective representation there is not
no-recollection: it is three; this is the meaning to be im-
pressed on the mind; | nothing else one should strive.for;
it is four. | These four things should be meditated in a
single instant ”’. | '

The mk’an po Ar na mt’ar p’yin says: * this state of
mind which is identical to everything whatsoever | is
the entrance to the path of the explicit meaning of

yoga ”’.

1) Not identified. o -
2) Of these masters I know only La gsum rgyal ba byan c’ub: on him
see above p. 9 ff.
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The master of dhyana aDse mgo rgyan says: * not
to fancy (ma bcos?) what or how dharmas are | this
is the door of instantanous entrance ”.

The master Li Zu siiin po® [26b] says: *“in the thing there
is no absolute, dharmata; | therefore place nowhere the
idea of its existence. | Thenyou will be addicted to the medi-

“ tation of that thing which is non-subjective representation”.
The gSum pa Ye Ses rgyal po® says: | “ when you ponder
by seeing, there is no being; | when self-knowledge does not
arise, there is nothing to say; | during the time of medita-
tion, there is the instantaneous entrance in attainment
(miiam gZiag, samapatti) of no-mind”.

Lan agro dKon cog abyun gnas® says: | “ an attai-
nement (mfiam gZag, samapatti) indestructible,
inconceivable; | being not born, it can be neither achie-
ved nor stopped; | here there is no doorway or termina-
tion, (sgo p’ugs), middle or end ™. |

The Li tsa dri med grags pai mdo says?: t
“ nothing is born, nothing is originated, nothing is des-
troyed; | (when) you attain (such a mental state that) you
can stand this (truth) of non-birth, | this is the entrance
to non-duality ”’.

1) bCos artificial. bcos min=don dam.

2) Or Li is = from Li yul, Xhotan.

3) gSum pa ¢ the third one ” does it refer to the sampradaya of the
seven masters referred to above, p. 58, this master being the third? Orisita
mistake for Sum pa, the Sum pa man?

4) We cannot say whether he is the same as the dKon mc’og abyun
gnas author of Nairatmyasddhanapaustikanirdesa of
bsTan agyur, CorDIER, Cat. XXII 21, Téhoku Cat. 1309 Lan agro is a place-
name in Tibet; and we know from PTY (ToussaiNT, p. 280) that Ratni-
kara was a Tibetan.

1 Quotation from Vimalakirtinirdesa up to 28, a. Ta. n. 474, p. 530, c;
n. 475, p. 550, ¢; n. 476, p. 577, a; T. mDo, p’a, p. 339,b. The text of KT
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Byan c’ub sems dpa’ dPal shas says |« th.ough th‘e
(notion) of “I” and “‘mine” appear as dual, [ ]—f there is
no positive assumption (sgro btsags, sa marop a')7
talk (bar for abar) of the ego does not arise; | (this

. e o
is) the entrance into non-duality . |

is abridged and metrical, while the corresponding part of the Chinese .anfl Tl?).
full text is in prose: many bodhisattvas and their statements are missing in
KT. as can be seen from the following table:

KT Ta. n. 474 n. 475 n. 476 T.
— 17%1“3 I%E 'EE 1 as n. 475 1 C’0os rnam
FA CHA FATZU CHU ap’rul
- Jds ya o g "
1 dPal shas WEH 2 fEsF 2B as K
— SHOU PL TE SHOU SHENG MI
2 [Mig] mi A By as. m. 474 | JHEHH) Mig mi adsum
adsum PU SHUN WU SHUN
(in the text:
Nes adsum)
w I | 7 ey KT
3 sKar rgyal 2% (2} 9-16 /@‘ ﬁ 3%1\1(; as
FENG YANG| FU SHA YU _
— = 3 ) .
4 Sen ge blo 9%%\ IOEm—f‘?émEm%%}llosenge blo
gros YUNG I SHIH TZU I|SHIHTZU H gros
5 bDe mos ?‘@: ﬁ@ as n. 474 @ % ﬁ@ bDe mos
CHING CHING
CHIEH SHENG CHIEH

We cannot say whether KT summarizes and puts into verses the text

of the Vimalakirtinirdesa, or if its compilers used a different redaction. A
Vimalakirtinirdesa is included in the catalogue of 1Dan Kar, ]-_jAL.OU, n. 103
(but in the Sanskrit Index only Vimala); but we do not know if it revfers to
the extant translation made by Dharmataéila, a contemporary of Ye es sde,
as we know from the colophon of the treatise on dhydna by Vimala referred

to below.
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That Byan c’ub sems dpa’ Nes adsum (but corr. Mig
adsum?) says: | *“ in that non-perception (dmig s)V (there)
is no discrimination nor indication; | non-practice is the
entrance into nonduality 7. |

Byan c¢’ub sems dpa’ sKar rgyal says: | “good (d ge)
and not good, these two | what possesses a mark and

“what is devoid of marks fall into the duality [

Byan sems Sen ge blo gros says: | ““when one has liste-
ned to the dharma of identity | and one does not fall
into an alternative such as: | ¢ this possesses misery, this
does not possess misery’, | that is entrance into nonduality.

Byan c’ub sems dpa’ bDe mos says: | « —*This is good,
this is not good’— | because these two (statements) are
modifications of knowledge, not attachment (to them is
needed); | this is called entrance into non-duality ”’, |

[28 a] The master of dhyana dPal dbyans says:
settling (it) by authority (agama) and logic (rig pa),
the reality of mind is to be believed .

The Hva $an Mahayana says: | “ discipline (sdom pa),
being something imagined, there is no need to observe it; |
learning, being born from mind, there is no need to ob-
serve ? it; | the vow being not pure, there is no need to
observe it; | the entrance into practice leans on the fourfold
practice; | one is the practice to pay back ill will. | The
second is the practice of following the concomitant causes
(rkyen),|the third is the practice of striving ¥ for someth-
ing, | the fourth is the practice in accordance with the Law
First: the practice to pay back ill will:

meditating on one’s

D We should correct the text according to the reading of the T. transl.
of VimalakirtinirdeSa mDo, p’a, p. 340 a 1. 4, mi dmigs pa de la rtog dan
gsal bar mi byed into: ortog dan gsal mi byed.

fiams for iams su len.

3) Viz. abhoga.
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own actions, when a pain arises, | in one’s mind, one should
remember and think: | I, formerly, from aeons without
beginning, | have abandoned,the perfect reality; | pursuing
external objects, T wandered in various forms of existence; |
much ill will and hatred have come into being; | therefore
there were innumerable enmities, beating, chopping, offen-
ces; | in this time, though I did not offend or wrong any-
body, | now the pain derived from previous sinful actions
ripes—(this pain) is not caused by gods, nor by men; |
it derives from myself, I should not be worried. | I should
be patient, not wrong (anybody) and accept that pain; | one
who beats (you) beat him with no anger; | when incurring a
pain do mnot be sorry. | [27b] Do not oppose the thing
that is so originated from your own mind.|As to the second,
the practice of following the concomitant cause: | all
beings, though unsubstantial, are derived from concomi-
tant causes; | all experiences of pain or of happiness are
derived from concomitant causes; | that fruit which con-
sists in fortune (abhyuday a), wealth, | to get or to
lose, happiness or unhappiness (all this) does not exist.]
(This) is the practice of following the concomitant causes,
and it is in accordance with the meaning of the Law.
The third is the practice of striving for something. Men
in this world continually (try) to achieve happiness; | there
is nobody who (wants) to achieve pain; | when happiness is
achieved, pain goes; | when there is destruction of body
this is for all a pain. | There is nobody who gets hap-
piness. | When beings are in a state of happiness they are

MINOR BUDDHIST TEXTS

things (don) and believes, | one does not place wealth
in a palace; | good dress, sweet food, precious things are
only (cause of) defilements. | Just as when poison is
exorcized by a medical herb and (a proper) mantra, |
even if one drinks it, one does not die, | so also when
a thing is taken hold of by a man clever in means and

“knowledge, | even if he practices defilements, he rema-

ins faultless; | a solid piece of iron, though small, sinks
in the water; | when made into a vessel, even if big, it floats
on top. | Because of steady compassion and because it
possesses love, | in a virtuous mind there is no fault. | So
it is said. |

End of the thirteenth chapter, the sTon mun pa, the
(method) of instantaneous entrance.

Then the bTsad po of Tibet proclaimed: | ¢ all my Bande,
(as to) to the means for viewing mind, |they should (fix their)
view on the tenets of the Madhyamika-yoga. | Leaning
on the seven or eight kinds (of disciplinary rules), | such
as the rules concerning the discipline of body and speech
(and) the pratimoksa | they should practise the
tenets of the Sarvastivada school. | The sTon mun pa,
the instantaneous entrance, is the Madhyamika. | They
obtain the first and the second stage (among the eleven
stages, see Bhk.,§23) | In the domain of the third and fourth
stage, | Kriya (yoga) and Upa (yoga) will be shown?.
| In the domain of the fifth stage Y o g a will be shown.
| In the domain of the sixth stage there is Maha-

inactive and happy; | the idea of whatever exists (then) o
ceases. | The fourth is the practice in accordance with the 3
Law. | In Dharma all beings are devoid of defilement. [ﬁ
When by the eye of knowledge one investigates the

~yoga, | In the domain of the seventh stage Anuyoga
will be shown. | In the eighth stage the Atiyoga. |

1) But bstan may be a misprint for brten to lean on, to adhere, as

usually in this text.
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In the ninth stage the Spyi ti yoga will be shown; in
the tenth stage the Yan ti yoga will be shown. |
In the eleventh stage the all-light, the great limit will be
shown .

There were doctrinal reasons for these contacts bet-
ween the Ch’an and the rDsogs c’en. Neither the rDsogs
c’en nor the Ch’an accepted the progressive method. The
Abhisamaydalamkara, the text book of the
Yellow sect, passed almost unnoticed among the rNin ma
pas and the bKa’ rgyud pas; sGam po pa, the disciple of
Milaraspa, writes a Lam rim which unlike that of Tson
k’a pa, ignores the book.

Both rDsogs c’en and Ch’an state that there is
only one reality i.e. mind pure by itself, and nothing
else except it. Whatever else appears is non-existent,
less than a dream. This non-duality was also the point
of view accepted by other schools of Mahayana: but they
insisted on the necessity of eliminating the wrong view
by a training calling for the joint cooperation of karuna
and gnosis. For the followers of the Ch’an and the rDsogs
c’en, the mere realization of the essential purity of our
mind is able to bring about reality. As a consequence
both opposed learning: the elimination which is the cause
of release is not caused by much study: it flashes out
suddenly.

Both of these schools seem to go back to that current
of mystic experiences out of which developed in India the
school of the Mahasiddhas. Whatever might have been the
purely Chinese contribution made by Taoist China to Ch’an,
I think that the source of this stream of thought both in
the Chinese Ch’an as well as in the Tibetan rDsogs c’en
is to be found in those ideas out of which the Siddhas arose.
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In India the alliance with the yoga and tantric praxis
was easy: it was the line which the Tibetans followed.
In China, in a quite different spiritual and ethical envi-
ronment, it kept itself aloof from the intricacies and
sometimes aberrations of Hathayoga and Tantra, and was
strongly influenced by Taoism; but the remote, theoretical
background which was introduced in China by Bodhi-
dharma is the same.

One of the two coefficients of Enlightenment that is
to say compassion, karuna, i.e. the means, upiya
was given up both by Ch’an and the Siddhasampra-
daya. Gnosis only can lead to realization and this
gnosis is not to be acquired by the long practice of very
complicated meditation, for the very reason that-being
ourselves coessential with the Buddha, and all represen-
tations which constitute the world in its twofold aspect
i.e. container (physical cosmos) and contents (creatures)
being illusory or a magic play of the Absolute, pure shining
consciousness, what we need is only to jump, as it were,
from the plane of the representations into that of Bud-
dhahood, our true nature, by a sudden elimination of those
mental representations. We must arrest the play of their
emanation, stop our mind, and see into our own nature;
Ch’an will help us to attain that end through the intuition
of one’s own essence chien-hsing K 4 and such other
means, the Siddha-sampradaya through yoga
practices; but both schools start from the same background
and intend to produce an immediate revulsion or reintegra-
tion with reality, Dharmakaya. The path is beyond
any notion of grasping an idea and rejecting another,
(blan rdor med pa, PT, t’a, p.3,b), it transcends
any notion of karma and fruit which is fundamental for the
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other schools, even if theoretically everything is a mere
mental representation; in a moment one becomes a Buddha,
in a moment the unreal distinctions of the illusory world
are dissolved: skad cig gcig gis rdsogs sans
rgyas; skad cig gcig gis bye brag p’yed (PT,
t’a, 5, b); in fact we are nothing but pure brilliant mind.
The complex and gradual purification proposed by the
other schools is a hindrance, it leads one astray: upaya
is eliminated, or, in the Siddhasampradaya, and
in many tantric sects, is symbolised by the m u d r a, the
woman taken to signify compassion, in order to restore
that inborn essence, sahaja, which is not only the
truth, the Absolute, the Bodhicitta, but it is also Maha-
sukha: the supreme bliss. Mahayana, which was originated
as an impulse of love for the suffering beings and had per-
fected the ideal of the Bodhisattva, a man ready to stand
all sorts of sacrifices for the benefit of living beings, turns
into the path of the solitary man, only intent on the reali-
zation of his own release; though theoretically the actua-
tion of the supreme truth, was the potentiality of all
soterical means.

But in a certain sense both views are the extremist con-
clusion of the implications of Mahayana: if the SGnyata is
inthe very abhutaparikalpita, if the indefinable abso-
lute is concealed in the play of the relative, if the marga,

the path, to Enlightenment and to realization is efficient

only in so far as the sense of that §inyata is never
misunderstood or missed, if that absolute is the ineffable
identity of the Buddha and of living creatures, the assump-
tion was natural that realization can be actuated by a
sudden excessus mentis: ‘“ If the absolute exists in the play of
the relative, all beings can achieve release without effort”,
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that is the objection anticipated in Mdh. V. p. 12, 1. 21-22.
Tt is true that infections moral and intellectual must be
totally cancelled if one wants release; but it is also true
that all these infections are like a dream, unreal in se,
that in the realm of relativity there is nothing to accept
and nothing to abandon (blan rdor med), no sam-
sira and nonirvana, no creatures and no Buddha:
the path itself is therefore the work of the same represen-
tative power which individualizes through a process of
dichotomy; but how can representative imagination purify
representative imagination? We must transcend dichoto-
my and this can only be achieved by looking into one’s
own nature, that is into the Absolute.

The only teaching is silence, a point of view accepted
both by the Ch’an and the Siddhas. (Cf. Kanha n. 40;
M. Shahidullah, Les chants mystiques de Kanha et de
Saraha p. 121, Concile, p. 113, n. 1, 114, n. 1, p. 156).

When that absolute flashes out (one is reminded of the
drstipata, the sudden illumination of the Saiva-
Siddhanta) release can be achieved; the gem which is
concealed within ourselves shines forth in its essential
brilliancy: if we admit that the abh@taparikalpita
the power of subjective representation exists ontologically,
the monism of Mahdyana is broken and we are confronted
with two realities abhdtaparikalpita and §d-
nyatd, and no dialectics, however acute, can solve the
difficulty. Pratipatti, the practice, recedes into the
background along with compassion, karuna. This was,
it seems to me, the theoretical hbackground which led to
the view of the immediate realization, which took two
different ways: one in China with Ch’an, not disdaining
to accept Taoist views and methods: the other, the Sa-
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haja, which flourished in India®. But the background,
the starting point being the same it is no wonder that
in Tibet there was in the beginning a symbiosis, of the
two trends and that Vairocana, a pupil of Padmasam-
bhava and Vimala, was also instructed by Chinese ma-
sters and according to PT, t’a p. 33,6 also by Khotanese
ones (Li) (so also Biography, p. 73, a).

It will therefore not appear strange at all if the KT,
when speaking of the sTon mun pa, the school of the im-
mediate entrance introduced and preached by the Hva
San quotes a sentence of a dhy ana master stating that
that is the proper way to become a natha. Natha,
as known, is the name given to the Siddhas, a mystic
and yoga sect which represents the blending of Vajra-
yana and Saivaism 2.

1) But as regards the rDsogs c’en the problem is more complicated because
it seems to me that also theoretically it has preserved something new: its texts
are not based, at least generally, upon a Sanskrit original, as can be seen from
the Sanskrit rendering of their titles which are evidently added later on;
doctrinally they contain elements which point to ideas which cannot be consi-
dered as essential in Buddhism: e.g. the evolution of reality =no bo=’"od
gsal, light into the five luminous elements or colours and then progressively
into the five poisons which substitute the three dosa of traditional Buddhism.
Everything points to a centre which was influenced by Manichean or such-
like theories which either directly or through the rDsogs c’en penetrated also
into Bon; though it is not excluded that the contraryis also possible, that
is, that some Bon po doctrines, which probably during the same time were given
a systematic aspect, drawing largerly from the cultural world surrounding
Tibet (see H. HorrvanN, Die Religionen Tibets, p. 76), were accepted by the
1Dsogs c’en. But this is a problem which needs investigation and first of all a
full analysis of the r Nin ma rgyud abum and the texts derived from it.

In the PTY, there is the record of a concomitant work of translation by
the Buddhists and the Bon pos at the time of K’ri sron lde btsan, cf. H. Howr-
MANN, Quellen zur Geschichte der Tibetischen Bon Religion, p. 260 (ToUSSAINT,
p. 311) and p. 264, (ToussaINT p. 330): among the translators of Bon po
works Vairocana is also included.

2) On the Natha-school see Srikalyani Mallik, Nathsampradayer
itihds, darsan o Sddhanaprandli, Calcutta 1940. Shashibhusan Das-
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The similarity between the two trends of thought
becomes more evident when we draw our attention on
the songs of the Siddhas and compare them?, with those
of the Ch’an masters quoted in KT or referred to in the
many Chinese biographies of the Ch’an masters.

13. Whoever deprived of the Innate, seeks nirvana,
Can in no wise acquire the absolute truth.

14. Whoever is intent on anything else, how may he gain
release?
Will one gain release, abiding in meditation?
What’s the use of lamps? What’s the use of offerings?
What’s to be done by reliance on mantras?

15. What is the use of austerities?
What is the use of going on pilgrimage?
Is release achieved by bathing in water?

16. Abandon such false attachments and renounce such
illusions!
Than knowledge of This there is nothing else.
Other than This no one can know.

17. It is This that’s read and This that’s meditated,
It’s This that’s discussed in treatises and old legends.
There is no school of thought that does not have This

as its aim,

But one sees it only at the feet of one’s master.

gupta, Obscure religious cults as background of Bengali Literature, Calcutta
1946, p. 242 ff.

DI take these passages from Buddhist Texts through the Ages. Ed. by
E. Conze. Oxford. Page 224 ff.
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Without meditating, without renouncing the world,

One may stay at home in the company of one’s wife.

Can that be called perfect knowledge, Saraha says,

If one is not released while enjoying the pleasures
of sense?

If it’s already manifest, what’s the use of meditation?

And if it is hidden, one is just measuring darkness.

Saraha cries: The nature of the Innate is neither existent
nor non-existent,

By means of that same essence by which one is born
and lives and dies,

By means of that, one gains the highést bliss.

But although Saraha speaks these profound and mi-
sterious words,

This stupid world seems not to understand.

If it exists apart from meditation, how may one medi-
tate upon it?

If it is ineffable, how may it be discussed?

The whole world is enslaved by the appearance of
things,

And no one apprehends his true nature.

The nature of the sky is originally- clear,

But by gazing and gazing the sight becomes obscured.
Then when the sky appears deformed in this way,
The fool does not know that the fault’s in his own mind.

They do not perceive the true basis of mind,
For upon the Innate they impose a threefold falsifi-
cation.
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Where thought arises and where it dissolves,
There you should abide, O my son.

One’s own true nature cannot be explained by another,

But it is revealed by one’s master’s instruction.

There exists in it not an atom of evil,

Both dharma and non-dharma are cleansed and con-
sumed.

Thought bound brings bondage, and released brings
release,

Of that there is no doubt.

By that with which fools are bound, the wise are
quickly released.

When so bound it dashes in all directions,
But released, it stays still.

Just consider the camel, my friend.

I see there a similar paradox.

Enjoying the world of sense, one is undefiled by the
world of sense.

One plucks the lotus without touching the water.

So the yogin who has gone to the root of things,

Ts not enslaved by the senses although he enjoys them.

In it all forms are endowed with the sameness of space,

And the mind is held steady with the nature of this
same sameness.

When the mind ceases thus to be mind,

The true nature of the Innate shines forth.

The whole world is tormented by words
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And there is no one who does without words.
But in so far as one is free from words
Does one really understand words.

107. The fair tree of thought that knows no duality,
Spreads through the triple world.
It bears the flower and fruit of compassion,
And its name is service of others.

No doubt, in course of time, many things were forgot-
ten, many works lost or hidden; there was a continuous
tendency, even among the rDsogs c’en themselves, to con-
ceal as far as possible their connection with a teaching which
was said to have been condemned by a king considered to be
the founder of Tibetan Buddhism and the patron of their
chief master Padmasambhava. It so happened that many
of the first masters of Ch’an, like Akasagarbha, were more
or less forgotten, probably because their record remained
more as that of magicians than of mystics. But are we
sure that Vairocana was not influenced by the Ch’an
doctrine? Not all sources quote him as a follower of the
Indian point of view; the rDsogs c’en, chiefly the follo-
wers of the man nag and klon section, consider him
as one of their greatest masters. Vairocana was especially
known as a translator, but I must refer to what we said be-
fore i.e. that PT (p.116,a) though stating that he sided with
Kamalaéila, later adds that after the Council, Vairocana was
sent in exile. He also relates, as we saw, that there was a
misunderstanding between him and the Indians. Vairocana
is supposed to be a pupil of Padmasambhava; he is consi-
dered a great lotsava (according to KT he knew 300 langua-
ges: B. Laufer, Der Roman, p.3,n.7). We also read in the

[110]

MINOR BUDDHIST TEXTS

same book (Laufer, Der Roman, p. 138 f.) that he was in-
vited to China, but on account of some false charges
brought against him by the queen, Ts’e spon ma, who had
fallen in love with him and was infuriated by the refusal of
the ascetic to comply with her amorous advances, he was
exiled. The same story is contained in PTY which, con-

- firming PT, insists on the fact that on his return to Tibet,

atter his journey to India, he was slandered by Indian
Pandits (Transl. Toussaint, p. 293) who spread the rumour
that the doctrine preached by him was wrong and sinful,
so that the king, much against his will, was compelled
to exile him. His exile is therefore confirmed from various
sources. What is more, the story of his disagreement with
the Indian pandits, most probably with Kamala$ila, also
has a good foundation. All this shows how the tradition
of his being a partisan of the Indian point of view and a
supporter of Kamala$ila is suspect. Moreover, was Myan
tin ne adsin, (revered at the same time as one of the grea-
test authorities by the rDsogs c’en), the opponent of Jiia-
nendra for political reasons only, or have we to suppose
that between the two there was also doctrinal disagree-
ment? The fact is that he is considered as one of the
chief masters of the rDsogs c’en and that he is said to
have concealed, as we saw, some books when the Ch’an
theories were condemned.

All these facts show that there has heen a process of
reabsorbing many of these personages within the frame
of orthodoxy and that during this process much informa-
tion has been lost concerning the situation of Buddhism
at its dawn in Tibet.

Now we can therefore only have a faint idea of the
various currents and influences which were then at play.
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Later tradition coutributed to concealing and to altering the
facts. But from the few scattered data to be gleaned in
later literature, it appears, as was to be expected, that in
the beginning the influence of Chinese Buddhism and spe-
cially of Ch’an was stronger than the Indian. Wang Si
also states that when Mahdyana was invited to Tibet
there were no Buddhists; even if he exaggerates, there
is no doubt that his preaching aroused great success
and that the Chinese very aptly used their religious pro-
paganda also for political purposes, as shown by Prof. De-
miéville. This was perhaps the cause which instigated one
part of the aristocracy to oppose Buddhism, as a whole, in
order to counteract the influence of the Chinese, and ano-
ther part, sustaining the court in its struggle against the
supporters of the old tradition and customs, to find in Indian
Buddhism an antagonist to the Chinese trends and to deve-
lop the cultural link with India. Tibetan tradition preser-
ves the record of other Chinese Hva $an at that time: one
was in charge of the Ra mo c’e and was often asked for
his advice by the king: rgya Hva San mnon Ses can,
PT, ja, p. 72, a; another was the translator rGya bzan
Me mgo, rGya Me mgo?. The first was responsible
through his magic intervention for the birth of gSal snan
(cf. Buston, Obermiller, p. 186 and PT ja, p. 76, b; cf. Blue
Annals, p. 41, Nor, p. 120 Ch.). The central figures
in the activities which led to the acceptance of Bud-
dhism against the Bon po masters seem to have been
San %i the son of a Chinese Ambassador, San $i [Ra]-
ta[na] of sBas and gSal snan of sBas: he also was not

1) Not to speak of the later tradition concerning the coming to Tibet of Hva
$an Mahdyanadeva under Sron btsan sgam po and who most probably was
identified with Hsiian tsang. See Concile, p. 11, n. 4.
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only considered to have been born through the agency of a
Hva %an but is said to have received from the same Hva
San the teachings concerning meditation (PT, ja,p. 76, b),
He brought back to Tibet with him a Hva $an from China.
(VDL, p. 32, b). Moreover we know that there was in
bSam yas a special temple or house where the followers

“of Ch’an could meditate; it was called Mi yyo bsam

gtan glin (B. Ob., p. 191, PT); Nan Sa mi is a
pupil of Mahayana Hva gan (PT, 115, a).

The existence of Ch’an in Tibet is confirmed by the
fragments discovered in Central Asia; moreover, as I h.ax;e
shown elsewhere (TPS, II, p. 556 ff.) the iconography of
Dharmatala, Dhamottaratila, Bodhidharma as found in
some Central Asian paintings entered into the scheme
of the eighteen arhats so common in Tibet along with
the Hva San who appears in Central Asian lists of the
Ch’an masters as the seventh from Bodhidharmatala =
Bodhidbarma (Dharmatala), Ibid., n. 252. This iconogra-
phic scheme was based on such a tradition that it was
impossible to depart from it, but since the names of both
Dharmatala and the Hva $an were linked up with the
old heresy which had been condemned by the winning
orthodoxy, the story was concccted of a much later intro-
duction of those two personages into the pictorial repre-
sentation as supplementary members of the 16 arhats.
Dharmatala then became a dGe bsiien, a lay devotee, and
he was said to have lived during the Ming. Evidently
the very mention of this dynasty proves that we are con-
fronted with a rather unclever device of the dGe lugs pa
meant to cut off any connection of the two supernumerary
arhats with the representatives of the old Ch’an trend
of thought by then definitely condemned. But it is clear
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that if Dharmatala and the Hva San were added to the
list of the 16 arhats, this could have only happened when
Ch’an was held in great consideration, and, appropriately
or not, boasted of having been of paramount importance
in the introduction of Buddhism into Tibet. The series of
the eighteen arhats therefore proves itself to be very an-
cient, to be derived probably from Central Asian sour-
ces, and to have taken such a hold on Tibet that even
orthodoxy could not cancel it, but was compelled to inter-
pret Dharmatala and the Hva 3an in a different way and
to place them in quite different surroundings.

Nor can the fact be forgotten that dPal brtsegs for in-
stance appears in the 1Dan dkar catalogue as a trans-
lator along with Nam mk’a’ sfiin po, who is undoubtedly
a follower of Ch’an. The same sKa ba dPal brtsegs is
spoken of as an expert in the Chinese language (Laufer,
Der Roman, p. 3, n. 7).

A biography (rnam t’ar)? of Vairocana exists; it
gives the impression of having undergone a great revision,
and, as usual, the legendary elements represent in it the

) rJe btsun t’ams cad mk’yen pa Bai ro ca nai rnam
t’ar adra abag c’en mo. It was written by Dharma seh ge who col-
lected various sources, chiefly a gter ma containing a biography and other
old works. The book is therefore a compilation in which most probably the
old and original elements have been altered to suit the purpose of the writer
and the demands of the new situation. That orthodoxy tried to get hold
of the genuine rDsogs c’en tradition is proved e.g. by the fact that also a
dkar c’ag of the NGB which contains a long summary of the doctrine
has been edited under the auspices of the ruling sect. The titleis De bzin
gSegs pas legs par gsuns pai gsun rab rgya mts’oi
sfiin po agyur pa rig adsin pai sde snod dam shna agyur
rgyud abum rin po c’ei rtogs brjod gdsam glia kun )
k’yab pai rgyan; but if we compare the contents we will easily realize
that between the rNin ma pa book and this catalogue there is very little in
common. We know also that the Pad ma t’an yig too has been
re-edited by the Yellow sect and subject to a long process of revision.
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bulk of the narration. The story contains mgur, songs,
attributed to Vairocana himself in which he expresses his va-
rious feelings, now exaltation for the discovery of truth, now
dejection for the unfortunate events which he had to suffer.
But the central point of the tale consists in the story of
the persecution of Vairocana by the Indian pandits. When

“the book was revised it would have been unwise to iden-

tify them with Kamalagila, but the fact is wundeniable
that the hostility of the Indians against Vairocana, and
chiefly their bitterness because in spite of his travels in
India he had spread in Tibet heretical and false opinions,
represent a leitmotif in the literature dealing with him.
All this shows therefore that Vairocana did not follow
the orthodox views and that the tradition was on this point
so authoritative and general that later diaskeuastes could
not cancel the record of his inclinations.

Moreover we know that he was connected, just as was
Myan Tin ne adsin, with Vimalamitra who had a greater in-
fluence on Tibet than is generally believed; he and Myan Tin
ne adsin belonged to the same trend of thought as Vimala
whose name, as a translator, occurs so frequently in the
rNin ma rgyud abum; a small treatise written by him is
preserved in the bsTan agyur (dbu ma, Ki, p.6,5,1). It
is introduced as Mi rtog pai sgom don (avikalpa-
bhivana-artha but the title, as we deduce from
the first verse, was: Cig car ajug pa mi rtog pai
bsgom don that is: Yugapat (or sakrt)-pra-
vesa—avikalpa-bhavana—artha; the book there-
fore explains views similar to those of Ch’an, the cig
car ajug pa as opposed to the rim kyis ajug pa.

Its main purpose is to teach how those who want
to obtain quickly the omniscience should meditate on the
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meditation of non-subjective representation (nirvikal-
pasamadhi).

It centres, in its very beginning, on %Zi gnas, §a-
matha and lhag mt’on, vipasyana which are
taken the one positively and the other negatively. In fact
in $amatha mind does not take hold on the characters of
things as if they were real (mts’an ma la mi gnas);
in vipa§yana these characters do not come to exi-
stence (mts’an ma mi skye ba).

In vipadyana there is no character from which
mind should be separated (mts’an ma dan yan
ma bral) and no character of things to be sup-
pressed (mts’an ma mi ggag pa). Therefore,
the first is dnos poi mt’a’, bhavanta, the
end of existence: the second ‘does not admit even of the
bhavanta (dnos poi mt’a’ ma lhun pa).

In them all forms of samadhi are included; the
person abiding in them can be compared with a man in-
side a glass pavilion who can see clearly whatever is inside
and outside. Both of them presuppose an accumulation
(ts’ogs, sambhara) of preparatory and concomi-
tant exercises or requisites such as yogic practices, dsa-
na, prianayama, avoidance of forbidden food, fami-
liarity with holy persons, learning (knowledge of the
scriptures), succint non-erroneous meditation on reality,
evocation of the Tathagata, etc., elimination of depression
and frivolity etc. Then, subjecting to investigation the
various notions concerning the different components of
the human personality, one should realize that everything
is devoid of any essence, ab aeterno. Here, after this intro-

duction which has little if any relation to that which is
| going to follow, the essential discussion starts.
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It is mainly based upon the Madhyamika in so far
as there is neither samsara to be abandoned nor nir-
vana to be realized, the acme of the process transcending
all sorts of subjective representation; by non-accumulation
one meditates on and abides in reality; thus the various
mental streams are no longer in agitation. Then one enters

‘the state of non-representation, nirvikalpa, which is

beyond the ripple of imagination (prapafica). This
stage transcends the material sphere (zugs, riip a)
and is the dhyana of supreme gnosis, because, discri-
minating by means of gnosis (Ses rab), one does not
perceive any essence of things. But then, quite abrup-
tly, a passage begins which looks like a short summary
of Bhavaniakrama § 13 (when there is no joy in
that samadhi, meditation on the advantages of that
is recommended; when depression begins, meditation on the
qualities of the Buddha, etc., against frivolity, non-eternity
up to anabhoga; then conjunction of §amatha
and vipadyana; the yogin should go on meditating
in this way until he can, and, if mind and body are
tired, he should reflect that all wordly things are like a
mock-show, a mirage, etc. Then meditation on nirvi-
kalpajfiana starts again. Thus one realizes that in rea-
lity nothing exists and then one transeends affirmation
and negation, apaviada and samaropa; in this
nirvikalpabhavana conditioned and uncondition-
ed elements (samskrta and asamskrta), the
Bodhicittotpada, the meditation of path, etc. are included
because, as the Prajiidparamita says, °‘non-perception
(anupalambha) is the path’, (Madhyamika, Praj-
naparamitd, identity and immobility (mi vyo ba) of
mind, supreme morality, forsaking of signs, vision of
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absolute, Dharmata, self-intelligence or consciousness ran
rig). This immediate entrance is not in contradiction
with the siitras. In fact they teach that no sign
exists, every sign being a wrong imposition of error; when
one does not abide in the two extremes (being and non-
being) or in the existence of signs of things, that is cause
of nirvana; on the contrary perception of signsis sam-
sara; all those texts say that the immediate entrance into
the nirvikalp a is the supreme path to nirvana.
So we can attain a pure identity (s am at &), because wha-
tever we think to be a dharma is devoid of any cha-
racter and cannot be perceived; it is a state unshakable
(yyo med pa), unborn (skyes med pa), on which
mind cannot take hold (sems mi gnas). His autho-
rities are Nadgarjuna, Aryadeva, Prajia-
paramita, the Lankavatara, Vajracchedi-
ka, Vimalakirtinirdesa, the Vajrasamadhi
and also Haribhadra. The passage attributed to
Haribhadra says that he who realizes a single dharma as
the absolute, realizes all dharmas as being the absolute,
which by implication means that the dharmas exist,
while, on the other hand, the author argues that dharmas
do not exist; yet he adds, in order to adapt the passage
quoted to his argument, that this is said conventionally
(kun rdsob tu); but, from the real point of view noth-
ing can be said to exist, though conventionally we may
say that it exists.

Vimalamitra, quoting from the Ye fes snan bai
rgyan gyi mdo, urges that the progressive method
[11,a] is only valid for those who are mentally obscured
(rmotns pa); real worship is there when no ideation ap-
pears concerning the true jewels [11,5-12,a].
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There is no need of any worship because true worship
is there when no notion of Buddha, Law and Community
does any longer arise; learning and explanation of texts is
useless just as a spark cannot dry up the ocean; all expla-
nations are mere error and truth transcends words; when
the absolute (dharmadhatu) is known, all dharmas
are known. Somebody objects, it is true, that one should
practice the six perfections, but the reply is found in the
statement of the Vajrasamadhi? that, when mind
rests unshakable on the void, this very state is the essence

1) The quotation of the Vajrasamadhis@tra, some expressions
of which have sometimes great resemblance to those of the taoists, is impor-
tant because, as pointed out by prof. Demiéville, the authenticity of this book
has been questioned also in China. The quotations from this text by Vimala
are two: bsTan agyur, vol. Kip. 9, bsam #in mod pa med na, ldan
du mi skye ste|yan dag pa ji Ita ba b#in du mi yyo ba’e
| de ni t’eg pa c’en po’o Zes so. ‘“If there is no thinking,
no breaking out is originated (there being nothing which can flash after a long
practice), reality does notmovein its very essence; this is called Mahayana .
This corresponds, though the correspondence is not literal, to Ch. Ta. n. 273,
p- 366, ¢, 1. 22. * If there is no thinking, then there is no birth nor destruction:

reality does not break out. This is called Mahayéna * %‘ ?ﬁ% ‘EL»E_"‘ }‘:EE ﬂlj
SRR s - R N
M A ko B AR B FR R R
In the second passage p. 9 it is said: sems ston pa fiid du
miyyona, p’arol tu p’yin pa drug adus so”. “ When
mind in voidness does not shake, the six perfections are collected ‘‘ which
corresponds literally to Ch. p. 367 ¢, 1. 14 ““ mind void not moving collects

the six paramita * 7:E ’D‘ Z‘ @J ﬁ }J—\‘ ‘2& % 2% . Vimalamitra was
an Indian, but he spent many years in Tibet; he may have taken the
Vajarasamadhisdtra with him from India or he may also have
had access to the Tibetan translation from the Chinese which is list-
ed in the 1Dan kar catalogue among the books translated from Chinese.
LALOU, n. 254. The fact that one passage does not correspond exactly with
the Chinese text, that in that very sentence some words of the Chinese are
missing and specially that the small treatise of Vimala is said in the colophon
to have been translated from a sanskrit original would suggest that a sanskrit
text of the Vajrasamadhisatra existed: otherwise, we should think
that Vimala came in Tibet across the Tibetan version of the same book, or in
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of all paramitas; liberality etc. is practiced also
by the heretics, and, being based on the assumption that
there are things endowed of, certain characters, it cannot
lead to liberation from samséara [13,a]. Recitation
of texts is also of small utility. Nor can it be argued
that if we practice the nirvikalpa method, the
ecstasy devoid of any mental participation, there is no
way (upéaya) to benefit living creatures, which, as the
scriptures say, is the aim of the Buddha, to lead them to
nirvana. Infact also in this case the reply is found
in the Prajfiaparamita that when a Bodhisattva
practices gnosis he is in a condition to lead people to
spiritual ripeness. '

Nor can it be said that in this nirvikalpa there
is no possibility of confession of one’s own sins, because
the very intuition of reality of mind, of which so often
we spoke, is the best confession. This method is the only
one which can lead men to salvation through a short cut
as it were.

The impression which we have on reading the book of
Vimalamitra is that is consists of two portions which do
not cohere. The book is stated to explain the immediate
path, so that one may quickly reach truth, but it is intro-
duced by a part which has little to do with the very bulk

of the book and in some sentences as we saw, is nothing

China across the Chinese, retranslated some passages into Sanskrit and inserted
them into his booklet.

Among the authorities quoted there is a book, a s tra, called: §in
t’an va gai mdo. This title is to my mind a transcription from the
Chinese though I am unable to find its original.

If it is so, it shows that Vimalamitra came across this book in Tibet
or in China and could not refer to any Sanskrit original. That Vimala after
Tibet visited China is confirmed by Blue Annals, I, p. 192.
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but a summary of the Bhavanikrama itself. I am
inclined to think that the treatise has been interpolated in
later times and rather clumsily in order to agree with ortho-
doxy. But its aim, opposing as it does the two methods,
and insisting on nirvikalpasamiadhi, isto esta-
blish the superiority of the immediate entrance sakrt-

" krama; only this part, and the criticism there contained

of the progressive path is to my mind the original one.
In it we find the same doctrinal atmosphere in which brea-
thes the Vairocana of our rNam t’ar. But this biogra-
phy gives also further details and places Vairocana in the
school of the Chinese; in fact after having spent some time
in Ts’a ba ron where he became the master of a famous
rDsogs c’en teacher, yYu sgra, and after coming to know that
Vimalamitra had arrived in Tibet, he went to China; there
he went from master to master to ask for instructions.
The names of these masters are fictitious, they have noth-
ing Chinese in them, and are incorrect tramscriptions of
Sanskrit names; but some of them are a reminiscence of
Bodhidharma. Other masters are called Hva gan, but what
is of real interest to us is this connection of Vairocana
with Chinese Buddhism and with Vimalamitra on which
the biography insists so diffusely.

This fact and his heing recognized as a great master of
the rDsogs c’en sect, excludes him, as his legend certainly
proves, from any connection with Kamalaéila.

Now we may ask: is there in the Tibetan tradition
some trace of the literary activities, if any, of those per-
sons who, we are told, participated in the debate? In
the section sNa ts’ogs of the bsTan agyur, contain-
ing the works of the Tibetan authors mentioned in some
old catalogues or some anonymous but reliable (bzan
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p o) books (see Cordier, Cat., p. 491 and p. 495), we find
a few treatises of various length which are attributed to
some of the personages we met in the course of our study,
K’ri sron lde btsan, dPal dbyans, Vairocana, dPal brtsegs.

I will come back to these texts in a study I am pre-
paring on the rDsogs ¢’en, but I think it is useful to resume
here briefly their main contents.

K’ri sron lde btsan.
(bKa’ yan dag pai ts’ad ma las mdo btus
pa’ bsTan agyur, Tohoku Cat. n. 4352, Co, p. 173)

Invocation to various gods, praise of Dharmasantighosa
born in K’a ga sa ra na?, the Bhiksu Mahdyana (t’eg
pa c’en po) of Zahor.

Without praising the doctrine (gtsug lag) of the
gods of the people (ajig rten kyi lha) and in spite
of the harm which they did, he does not feel hatred for
them, but he extols Buddhism, the doctrine which avoids
sacrifices. Then, the four nyaya of the Samdhi-
nirmocana (Lamotte, p. 262) are explained at length
s0 as to represent the real contents of the book.

I. Itos pai rigs pa, apeksa~nyaya (p.175,qa-
178,a) concerning adu hyed (samskara) external
and internal and vyavahara; discussion on the

1) It is quoted also in the !Dan kar catalogue, LALOU, n. 723,

2) This peculiar form of the name of Santaraksita is quoted also by Ta-
ranatha (SCHIEFNER’s transl. p. 213) who explains it as one of the many names
of the writer, assumed after the initiations.

According to the tradition Santaraksita was born in Zahor in Bengal.
TPS, p. 736. K’agasarana (= Khaga$arana: * the refuge of birds’) cannot be
traced to any name of known locality.
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various aspects of causality, intermingling of causation,
causes, hetu (six), conditions, pratyaya (five), result
phala, quotations of K armavibhanga,Mai-
jusribuddhaksetravyahilamkiara (Tohoku
Cat., n. 59).

II. bya babyedpai rigs. kriya-karana-
nyaya (Lamotte proposes: krtakira na), p. 178, a-
178, b.

Causes and conditions which assure the attainment of
the dharmas their arrangement, and their activity
after birth.

IIl. gtan ts’igs sgrub pai rigs (in the text
of Samdhinirmocana, p- 155, 7a at’ad pas
sgrub, upapatti-nyaya, (p.178,b); causes and con-
ditions by which the sense of the things held, preached, and
said is proved and made properly known (gtan ts’igs
sgrub pai rigs pai mts’an fiid la dam
bcas %in bstan te smra bai don sgrub
pa dan yan dag par fes par bya bai p’yir
rgyur gyur pa dan rkyen du agyur pa adi
dag; this is explained from p. 178,56, 1. 4 up to p. 182, a,
1. 1); affirmative and negative assumption, samaropa
and apavada, four kinds of éach, 179, 5-180, various
questions on eternity, non-eternity, being, non-being etc.
the five viddilamkiara expounded by Acarya
Asanga, 181,b. (Abhidharmasamuccaya
ed. Pralhad Pradhan, p. 105 knows of six vadalam-
kara).

Division (as in SN, p. 263 ff.) in A) pure (five) and B)
impure (seven) characteristics or signs (MV. CC. 1-12);
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A.

1) pratyaksa-pariSuddha-laksana,
p- 182,a-186, a V. o '

2) anumana-pariSuddha-Jaksana, p. 182-
187 b.

3)svajﬁtiya—drsgéntopasamhéra—]ak-
sana, 187,5b-188,b.

4)parinigpanna-—lakgaua(yoﬁ su gregs
pa) ?, 188, 5-189, q.

5)suVis’uddhégamopadeéa—-laksana,

189, a-192, b.

Means of knowledge, ts’ad ma, pramina: per-
ception, pratyaksa; inference, anumana; autho-
rity, dgama — 192,b: but they also should be veri-
fied by the aforesaid five laksana, detailed discussion
and application of pratyaksa, 193,4-195,a, anu-
miana 195,a-197,a, agama 197,a-197,b.

B.

apari§uddha-nyaya (here gtan ts’igs
for rigs).
l)tadanya-sarapyopalabdhi-laksa-

2) vairipya.......
3)sarvasaridpya..... e
4)sarvavairﬁpya ........

5) anyajétiya—d;'s’_cﬁntopasamhéra—-]ak-
sana (but text ran biin gyi rigs dan mt’un
for: gZan rigs.

D For the meanings here implied see the transl. of Prof. Lamotte.
2) In the sense of yons su grub pa of SN.
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6) aparinispanna-laksana (but text wrongly
yons su gregs [for: yons su ma gregs)
7) aviduddhagamopade§a—laksana (lus

rnam par ma dag pa bstan: lus evidently
a mistake for 1un).

Detailed discussion 197, b-202.

IV. dharmata-nyaya concerning the absolute.
P. 202, b-204, b whether the Tathagatas are born or not

there is a dbarmatd and a sphere of the Absolute

where all things abide.

10 kinds of satya, truth:.

kun rdsob
don dam
mts’an fiid
rnam par
dbye ba
nes par rtog
dnos po
nus pa
zad pa dan
mi skyes
pai Ses
lam la ajug
pai Ses
de bZin glegs
pa ye fes
kun abyun

samvrtti
paramiartha
laksana

vibhakti.

niripana
vastu
simarthya
ksayanutpat-
ti—-jfiana

margidvatara-
jiidana

tathdgata—jfia-
nodaya

conventional

true, absolute
characteristic, sign
distinction

definition

thing

capacity

kuowledge of destruc-
tion and non-origi-
nation of things

knowledge by which
one enters the path

origination of the
knowledge of the Ta-
thagata

Qualities or advantages of knowing all these things as
they have been explained (204 b).

1) fulfillment of pure qualities

2) no defilement by the impurities

3) possession of benefits.
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Vairocana

(Tohoku. Cat. n. 4353.7 Co, p.203,5-209,b.)

Ser siiin agrel pa snags su agrel pa-
but in the colophon: a) Srisimhas mdsad pai
agrel pa mdo las snags su bai ro ca nai
don du bgol(sic) bai ts’ig iun la don c’e
ba gsal bai sgron ma.

"b)slob dpon bai ro ca nas rgyal po
k’ri sron lde btsan la mts’an mai c’os
spyod la dregs pa skyes pai dus su bu
dan bcas la agrel pa adi gnan no.

This commentary ‘‘ which is a Jamp illuminating the
great sense contained in a few words ’’ was therefore made
by Srisimha® and was explained in the shape of for-
mulae taken from the siitra for the sake of Vairocana, and
Vairocana presented it to the king and his son when an
intense desire for the practice of the supreme Law was
born in K’ri sron lde btsan.

So we read in the colophon of D which is a little dif-
ferent from that of Peking and sNar t’an (Cordier, Cat., ITI,
p. 489, n. 9); Sarisimha, Peking and sNar t’an editions, is
evidently a mistake for Srisimha. This was then the
author of the commentary and Vairocana was not the
author but gave it (gnan in D; in N snan which
does not make sense here) to the king.

In the catalogue of Buston we find only (vol. ya. p. 207a):
slob dpon bai ro tsa na ra k8i tas rgyal

1) He appears as a translator in some of the colophons of the Tantras
included in the NG. Cf. PT, t’a, p. 15, and specially PTY passim, and the
Biography of Vairocana. .
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po la gnan ba don gsal bai sgron ma, “the
lamp illuminating the sense, given by Vairocanaraksita the
Acarya to the king .

This explanation in formulae taken from the sitra
(mdo las snags su bkrol ba adi) should be
taught to outstanding people not to the logicians (rtog
ge = tarkika)®?. The various sentences (evam
maya srutam) “so I have heard” are explained
according to their exoteric, esoteric and secret mean-
ings (p’yi man gsan ba successively); e.g. the
Peak of the Vulture exoterically is a hillock near Ra-
jagrha, esoterically is the Akanistha, in the secret
sense is intelligence, (rig pa), bodhicitta. So also
the assembly of the listeners exoterically is that of the
adikarmakikas, the beginners, esoterically it refers
to the sambhogakiaya of the paficakula,
the holy pentad; in the secret sense to the essence
of the gnosis of the self-knowledge. The dharmas
exoterically are the ten kudalapatha etc. the ten
moral rules, the ten virtues to be followed, esoterically the
dharmas of Mahayana, in the secret sense intellection of
intelligence, rig pa ye Ses; basic teaching is anupa-
lambha ie. that there is no object for mind, voidness,
§inyata, of the five skandhas, constituents of the
phenomenical personality; example: riipa = $inya,
§dnya=ripa: the nirvanic dharmas also are
§unya; no birth, no old age, no death, therefore no
pain, no defilement (208, a), no experience of things in
samsara, no reason to take hold of the path to nirvana,
no need to exert oneself for the path and the stages of

1) Here a reference may be found to Kamalasila and his supporters with
whom, as we saw, Vairocana was not on good terms.
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the Bodhisattva. The only help is prajiiaparamita:
in intelligence there are mo blemishes; it transcends all
erroneous ideations: mirvana is the non-existence of
a knowledge having as support the world; all that is con-
densed in themantraof the Prajiaparami-
tihrdaya.

Rin po ¢c’e rtsod pai ak’or lo

(Tohoku Cat. 4354. Co, p. 209, b)

It is a treatise written on the lines of a sdtra: the
king K’ri sron lde btsan asks some questions and Vairo-
cana replies to them. The king rendered homage to Vai-
rocana for seven days. The rtsod pai ak’or lo origi-
nated in Urgyan, Uddiyana, Swat, where it was revealed
by the Sel gyi k’yeu c’un’; prophecy of times when
much debating (rtso d) will take place; then this rTsod
pai ak’or lo will be needed. It is articulated on
the following members:

thesis dam bca’ pratijna
reason gtan ts’igs hetu
example dpe drstanta
probandum bsgrub bya siadhya

Both the dharmas of the Vehicle of ninefold progres-
sion (from Anu-to Ati yoga) and thesubject, c¢’os
can, dbharmin are devoid of any essence (dam
bca’, thesis)? because they are knowable (gtan

1) See above p. 56.
2) Because the motion of duality is only denomination.
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ts’igs, reason)? like the moon reflected on the water
(dpe, example)?.

The probandum, grub par bya, sa-
dhya, is: dharma—ta ie.dharmas, things that ap-
pear as form, matter and ta&, i.e. immaterial, that is
dharma-kaya (=c’os) and jidnakaya intellection-

‘body (= td). As to vyapti, absolute concomitance,

just as the sesamum seed is pervaded by oil, so also body
and intellection are not distinct; dharmas and dhar-
mataia, the relative and the absolute are not distingui-
shable just as water and the image of the moon reflected
on it cannot be distinguished.
In a debate three things should be distinguished: a hasis;
a path, a result (g#i, lam, abras bu) to which cor-
respond an external debate, an internal debate, a secret
debate always being referred (these three) to ak’rul,
bhranti, error, which is actuated by nescience. Fur-
ther division: there is a basis (g #i) which appears as a
fourfold error,
body
according as it Yword
refers to spirit

objects (y ul)

Error is caused by nescience which prevents us from
understanding the self-shining nature of body, the purity
of word, the self-shining nature of spirit, infinite as space,
the unobstructed luminous essence of objects; it causes the

1) Object of mind, blo, while the Dharmakaya cannot be so; eve-
rything (dharmas of the nine Vehicles) is mind and mind is everything, because
everything is namable.

2) The non-existent appears as existent: here the analogous example being
dharmakaya.
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real to appear as unreal just as a rope falsely perceived as
a snake; if that reality were not ab aeterno pure, but erro-
neous, the notion of error beging so unrelated would then
be impossible; but in fact error and non-error cannot be
postulated and error is falsely assumed by mind.

Then it is explained how this error arises concerning the
four things above said. The same as regards the fruits of
the error divided into the four groups above mentioned and
their varieties; f. i. different kinds of bodies, disease, plea-
sure and pain, mountains, trees etc. Necessity of uprooting
these errors according to the rDsogs c’en; if they
are not eliminated no realization is possible. Difference
between the cosmos, the bhajanaloka, the recep-
tacle etc. (non-intelligent), and the s att v a-(intelligent)-
loka. Ab aeterno there exists a great light, unimpeded
appearance of the five luminous colours; in spite of their
luminosity these are not intelligent, and constitute the
(five) qualities of the body. Since they were non-intel-
ligent in the beginning, now also they are non-intelligent;
(on the contrary) the internal world, the world of beings,
the sattvaloka is intelligence, luminous, unshakable,
unchangeable, the five qualities of the great purifications
(sans rgyas c’e bai yon tan). But the essence
of body and intelligence is identical though their charac-
ters appear as different. Different vehicles have been prea-
ched according to the different minds of the listeners; but
we can state briefly that there are only three Vehicles;
a) that which determines the characters of the condi-
tioned existence, samskrta, b) that of the rDsogs
¢’ en and c) that of the secret mantras, gSan snags,
of the unchangeable diamond - fruit; as regards the last
(p- 216 a) one, in the Universal basis (kun g#i=alaya),
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which can be compared with the greatspace, there isidentity
of the Buddha and of the creatures, realization and non-
realization, happiness and grief, samsédara and nir-
vana; it is beyond any verbal expression.

As regards the nature of the self-created essence (r.an
b%in lhun grub no bo), the distinction between

" realization (r t o g s) and non-realization arises; when there

is realization, there is Buddhahood. When there is no
realization, there is the condition of a being, distinction
between happiness and sorrow, samsara and nir-
vana arise; Buddhabood and the condition of defile-
ments of body word, spirit, objects are examined; the
elimination of the defilements leads to Buddhahood (=pu-
rification, fourfold, of body, word, spirit, object and,
besides that, the nature of Buddha, sans rgyas no
bo (p. 215,b): but here sans rgyas should be
taken in its etymological sense: purification sku yi
Hon mons sans na yid bZin skur rgyas
(p. 216, a); when the infections have been purified, (there
is) amplification in a body (having) the essence of mind;
the body is then purified as essential body, word as an
echo, spirit as the great intellective gnosis, object as the
great mandala; the plerosis, without rest of body,
word, spirit, object is the rDsogs c’en.

Effortlessness, spontaneity (lhun gyis grub, ana-
bhoga), p. 217,a; definition: ¢’os fiid rtsol ba
kun dan bral bas na-ma bcos lhun gyi
mts’an dan ldan), as regards:

a) basis (g z1i) this basis being twofold: 1) of all viz.
Absolute, dharmata, 2) of one’s own essence;
b) path viz. 1) downwardsV =: error (ak’rul) =

1) I think that here in these sentences yas and m as should be inverted.
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union with coarse and subtle things, materiality; 2) up-
wards = reversion (1d o g), union with the unique essence
of the three bodies. . i
¢) fruit=1) sambbogakaya 2) nirvana.
Again:
effortlessness as regards origination:
a) basis (g i)
b) essence (ran b Zin)
¢) ability (rtsal, brtsal)
d) name (min).
Or, in more detail:
a) as regards activity in basis; five points:
1) basis of basis
2) essence
3) spirit
4) word
5) object.
gii=dharmata, space, nnmutablhty
b) As regards essence:
1) essence of body
2) ”  of intellection
3) ””  of non-duality of body and intellection
4) ”  of word
5) ”  of objects
Explanation of ran bhzZin lhun grub, effortles-
sness of essence; r an — essence of dharma-body, nature
of intellection, nature of non-duality of body and intel-
lection; bZin = essence of dharma-body and mandala;
lhun, dharmata, transcending all striving, pure spon-
taneity, privation of all characteristics; g r u b = sponta-
neous, causeless flashing of the Dharma-body in one’s own
intelligence, ran rig. If this effortlessness is not known
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there is no possibility of realizing the C’0s sku, dhar-
ma-body.
¢) As regards effortlessness of ability, rtsal, three
topics: 1) ability of body, 2) ability of intellection,
3) ability concerning non-duality of the two.
1) ability of body: various ornaments such as rmgs

“etc. or mandala of five colours or celestial palaces,

vimana of five jewels

2) ability of intellection, y e § es, which investi-
gates, or determines, or settles

3) ability concerning non-duality of body and in-
tellection; the three above mentioned operations of mind
concerning the appearance of the five colours, subject, ob-
ject, non-duality of body and intellection; realization is the
only cause of the condition of Buddha (sans rgyas,
as before), the great fruit; non-realization is the only
cause of samsar a; subject is error concerning the
path, then pain arises and no Buddhahood is possible; if
there is no subject the five poisons are eliminated.

In the great yoga, there is no distinction between
the five intellections and the five poisons; being beyond
elimination of the five poisons it does not know of
any means intended to strive for (rtsal) the five intel-
lections (ye %es)?. Being beyond the mandala of the
five elements (i.e. actuated existence) there is no need to
strive for the mandala of the mother and son (realization
of primeval synthesis, see below p. 127-8).

d) As regards name:
1) external name: essentially the five colours are
devoid of name; concerning that which has no name, names
are assumed as regards space, elements, etc.

1) Because it is the full realization of transcendental reality.
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2) internal name: the great brilliancy of the depth
is in its nature devoid of names, but in the triple wheel
of existence (ak’or lo), mind is agitated and names are
imposed on what has no name and the error of name
arises, such as five limbs, five senses, five ambrosias, five
diseases etc.

3) secret name: dark is the gnosis which by some
means wants to determine one’s own secret, or to split
asunder one’s own head, or to take hold of one’s own
prison V; if one does not find a guru one will always
remain in darkness.

From beginningless time (p. 219,a) there is a triple
mirror: a) the absolute, dharmata, mirror of mean-
ing: b) dharmakaya, body of the dharmas, mirror
of self-light: ¢) kun g#i, alaya, all-foundation or
mirror of mind; in these mirrors the light of phenomenal
appearance arises. That is: :

a) there is no character of things and the coloured
sphere (d b yins) does not exist; it is beyond words and
mind— but this does not. mean that it does not exist?, the
basis (g#i) of nirvana is there, the basis of the Buddha-
sambhogakaya is there; so also the physical and intel-
ligent cosmos (bhajana and sattvaloka); it is the
pleroma of everything: splendent but with no essence and
no designation.

b) from beginningless time there is not even the name
of Buddha or beings, samsara and nirvana, birth,
old age, disease, death, sunrise and sunset, white and red
colour. In the triple mirror there appears the triple cha-

1) That is with pure rational and dialectical methods to attain rea-
lity.

2) On the contrary sarva — i.e. everything from it is derived.
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racter of (add: body); the triple character of word; the
triple character of spirit; the triple character of object.
«) In the light of the mirror of the absolute, Dhar-
matd, the body is not perceived, but it rests (bZugs) as
body of the Dharma; word unshakable rests unshakable
word; spirit self-brilliant rests in non-representation: object

" rests as object of the space of Asolute, Dharmata; so the

Dharmakaya shines in the mirror of self-brilliancy.

) In the mirror of self-light, body of the dharmas,
the body rests as sambhogakaya, the word rests
as a state of echo-like word, spirit rests in wind-Jike
(?skyi bser) spirit, object rests in the form of a bodily
effort; if in the spirit infatuation and drowsiness arise, on
account of former errors, one is not conscious of it, and
therefore not recognizing the dharma-body, the qualities
of this one turn into defects, and the error increases, dua-
lity, passions, diseases; all that happens because one does
not know that it is an infatuation or a drowsiness of
ones’own intelligence.

v) In the mirror of mind, the alaya:

1) thought (s ems) shines forth as mind, yid

2) thought shines forth as realization, rtogs

3) thought shines forth as great intellection, ye Ses.
As regards thought (sems) (221,a) many distinctions fai.

a) mar ldan - downwards: bad form of existence

b) yar ldan upwards: three heavens.

¢) possessed of doubt, unable of efficiency — in this
world grief; no fruit in the other.

As regards intellection four distinctions viz. according
as it is related to body, word, spirit, object.

Habit-energies of previous existences, vdsana and
five poisons; their mechanism. When by the great bril-
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liancy blemishes are eliminated the five poisons are purified
and intellection develops.

But the essence of the great brilliancy of the depth
(gtin gsal) is reached without meditation, without
effort: it is complete negation.

Dharmakaya, though being inexpressible, is sym-
bolized by words: that is Kun tu bzan po, who may
be considered under three different aspects of different
materialization (p’ra rags):

1) dByins kun tu bzan po, unchanging, real
dharmakiaya, self-luminous, not illuminating others,
in the sphere (dbyins) which has no limits and no
centre.

2) Zer kyi kun tu bzan po; in the very
Dharm akaya, self-shining, unmoved, a ray of light
(z er) flickers, a subtle part of the intellection (ye Ses)
flickers which becomes coarser and coarser — and it ex-
teriorizes itself and assumes a name; it shines forth
as something external and internal (bhajana and
sattvaloka) which appears when the self-created
essence is not known; but external and internal are only
the great brilliancy of the depth self-Illuminating » (222, b)
and that ray of light being only a drop? of dharma-
kaya it has no spatial relation.

3)sPrul pai kun tu bzan po-; when in
the unshaken essence of the dharmaka y a the ray
of light (zer) is perceived, the magic epiphany arises:
the five colours get a name and the error consisting in
the assumption of an external world arises, the five bril-
liancies get a name and the error consisting in the assump-

1) That is, it appears but just as a mere potentiality,
2) Which is going to play a great role in the dogmatics of the rDsogs c’en.
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tion of a world of living beings arises and on account of the
fact that by nescience one ignores that body and intellec-
tion (ye Ses) are not a duality, there arises the other
error which consists in taking as a duality what is a
mere identity: and so the various forms of existence,
the six forms of destiny (sad gati) arise.

The way of origination of the origin (byun bai-
byun lugs):

a) how the attribute (yon tamn) of mother as
regards the dharmata arises.

b) how the attribute of son as regards the dhar-
mata arises

¢) how the attribute of non-duality of mother and
son arises (as moon in the water):

Again, how the denominations of intellection (ye %es),
thought (s e ms) and thing (dnes po, vastu) arise
(224 a)

Three abodes:

a) Dharmakiaya, sky unobstructed, infinite,
unchangeable, unmovable.

b) Sambhogakaiaya, non-designed mandala, of
brilliant colour, like a rainbow, unchangeable, palace of
the Dharma, the absolute, unlimited

¢) Nirmanakaya, mandala of the five elements.

dPal brtsegs
(ITa bai rim pa, Téhoku Cat. n. 4356, Co, p. 236, b)

Everything is a vibration or undulation (klon, firmi)
of that matrix which is the bodhi; inthe coiled lotus the
self-representation (ran gi rtog), viz. the essential puri-
ty, is overcome by a mountain of dirt; by different condi-
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tions depending on each individual series, there appear
wrong appearances: there are appearances of a person, of
a heretic, the six kinds of existence, the opposite views
of eternity and annihilation (rtag, c’ad).......

Whatever appearance is seen (as being) outside mind
(as it were really existent) in not real. To a person hit
by representation, a mock show as it were, in the form of
(something) inside or outside, appears and the empires of
imagination (brtags) and denominations (brda) arise;
(different kinds of heretics according as they conceive
the notion of cause: no cause, God, svabhidva, every-
thing is created by the force of its nature, atoms, aram-
bhavada i.e. the effect is a new thing as compared
with the cause, etc.).

In Buddhism various trends:

Satra

Vaibhisa — (bye brag)

Sriavaka

Pratyekabuddhas
mTs’an fiid Logic
dBu ma * Madhyamika

' Kriya
Upayoga

Tantra Yoga

and

| Mahayoga
Mantra 708

Anuyoga
Atiyoga

Each trend is higher than the preceding one, the acme
being the Atiyoga which transcends being or non-being
(bden giiis); it is gnosis devoid of any spacial limita-
tion; it is self-appearance and self-origination of everyth-
ing, ab aeterno privation of the two representations (of

[138 ]

MINOR BUDDHIST TEXTS

subject and object), neither identity nor diversity, beyond
words and definition, not an object of perception(d mig s),
or of meditation. It is the object of knowledge of the
person who is himself a mock show, but not of the Bud-
dha; it is beyond good and evil; no action, no gift, no
ritual are therefore needed. *‘ Since good actions are a
distraction (gyen=viksepa) what is the use to
say that one should not commit sin? ” (p. 238, a). When
the eight dharmas are neither abandoned nor accepted and
nowhere defilements arise, this is a sign that one is march-

ing towards the stage (of the Buddha).

dPal brtsegs
(gSun rab rin po ¢’e gtam rgyud dan Sa
kyai rabs rgyud; Téhoku n. 4357, Co, p. 239 a-377)

This is an anthology from many Mahayana-siitras inten-
ded to explain the paramitas, the various forms of
existence, passage from death to rebirth (samkranti),
the qualities and attributes of the Bodhisattva and the
Buddha, the vow to attain Enlightenment, the practice
to be followed by the Bodhisattva on his way to Enligh-
tenment, the body of the Buddha (= a non-body). Doc-
trinally the treatise follows the point of view expounded
in the various texts; Lankavatara, Prajiapa-
ramiti, Ratnamegha, Gandavyidha, Ka-
ra~1_1davyﬁha, Mahamegha, Sagarana-
garajapariprccha, Vinaya (from which the
genealogy of the Sakyas is taken, p. 365 ff.), Pra-
tibhanamatipariprcecha,Uda anavatsa-
rajapariprccha, Trayastriméaparivar-
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ta, Astamandalaka, Anaksarakaran-
daka, Dharmaskandha, Bhaisajyaguru,
Dharmarthavibhanga, Bhavasamkranti,
Jayamati, Vajramandanamadharani, Ye
S$es sman bai rgyan, Sarvadharmaguna-
vyiharaja, De bzZin g¥egs pa skye ba
abyun ba, Saddharmapundarika, Nam
mk’ai spyan, Sans rgyas bdun gyi smon
lam, Maﬁjuéribuddhaksetravyﬁhﬁlam-
kara, Maitreyamahdasimhanada, Su-
bahupariprecha, Karmavibhanga, Ta-
thégatagux_lajﬁﬁnécintyavigayﬁvatéranir-
dega, Srimﬁlédevi, Vinayavinid§cayopa-
lipariprecha, Srigupta.

The author puts very little of his own in this treatise,
except the connecting links between the various quota-
tions. The book is therefore a useful synopsis of Mahayana
Buddhism, quite in agreement with the point of view of
Kamalaéila; reference is made to a passage of the Vi-
malakirtinirde§a according to (p. 260, b) which,
means, updya, without gnosis, prajia, gnosis
without means are mere bondage (p. or 261, b) and to ano-
ther of the Lankavatara (text, p. 55) not quoted
by Kamalagsila in his Bhavanikrama in
which the statement is contained that the purification of
the mental continuum and its representations which con-
stitute what we call an individual cannot be realized sud-
denly yugapat,cig car,butprogreésively kra-
mavyttyd; kramavrttyd, mahamate,
svacittadrsyadhara viéudhyati na yu-
gapat tadyatha amraphalani kramagéah
pacyante mna yugapat.
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The other works which are attributed to dPal brtsegs,
i.e. Tohoku n. 4362 and 4363 C’os kyi rnam grans
kyi brjed byan and C’os kyi rnam grans,
Jo, 231 b-289 a, and 289 a-294 b, are mere catalogues of
the fundamental terms and notions of Buddhism with a
brief explanation. They agree with the usual treatment

~ of the subject in any Abhidharma treatise.

dPal dbyans (Srighosa)

Some small treatises under his name are included in
the bsTan agyur, vol. no, Tohoku Cat. n. 4446-51:
T’ugs kyi sgron ma, 1Ta ba yan dag
sgron ma, mT’ai mun sel sgron ma,
T’abs $es sgron ma, rNal abyor spyod
pai lugs nes pai don la ji bzZin sgom
t’abs kyi sgron ma, 1ITa ba rin c’en
sgron ma, and in vol. cd, n. 4355, a letter to the Tibetan
king and subjects gCGes pa bsdus pai ap’rin
yig bod rje abans la brdsans pa. The
letter is written on the example of the two famous letters
attributed to Nagarjuna and directed to Kaniska p. 228 a
(Ka ni sa kala gsolbai ap’rin yig) and
bDe spyod bzan po (p. 228,b), the Bodhi-
sattvacarya, made by the Buddha for compassion
towards his mother, bSes §in mdsa’bhai ap’rin
yig (Tohoku n.4182, Suhrllekha); Rin c’en
ap’ren ba, Ratnavali of Nagarjuna®, dPal
ap’ren mdo sde, that is, elementary books which
contain a summary of the doctrine for practical purposes,

1) Partly edited by myself from a Nepalese ms. in JRAS. 1934, p. 307.
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in order to show the buddhist way of living without
entering into complicated dogmatical details.

The letter begins with an enumeration of the ten
moral actions, dge bcu, reference to which so often
appears in the first edicts of the kings concerning the
Buddhist Law and its propagation, the 16 mi c¢’os,
precepts to be followed by men (honour to monks and
Brahmins, uprightness, respect to parents, elders etc.
elimination of infections (k1le § a) by means of gnosis,
victory over the four Maras etc.), the 10 practices according
to the Law (c’os spyod bZin) — quotation from
mGon po byams pas dbus mt’a’, Madhy-
dntavibhanga of Maitreyandtha — the ten
paramitas. Then advice is given to the king to be
generous, to rely on kalyanamitras, good friends, to
protect the Law, not to introduce the svastika doctrine,
(i.e. Bon, yyun drun btsugs par ma dgons Sig
(228,a); he should not misbehave towards dGe slon, brah-
mins, parents, wives, sons etc. (229 a), but he should beh-
aveas a C’os kyi sbyin bdag a patron acting as
prescribed by the Law; even if he is angry he should ma-
ster himself and smile, he should rule over his enemies and
even if they offend him he should not give bad replies,
nobles (mdsans, see PR, p. 89) should be employed
at the job for which they are fit, soldiers dpa’ ba
(Ibid., p. 89) will lead the fight, honest and elderly men
will be given a place in the assembly (mdun sa, mistake
for adun sa, seeabove p. 50, n. 2); honest people should
be judges, #al lce gcad, servants should be appoin-
ted as watchmen (mel tse). Then the behaviour and
the practices and studies of the priests, dGe slon, novices,
dGe ts’ul, nuns, dGe slon ma, are described (232, a). Medi-
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tation on the impurity and unreality of wordly things fol-
lows; the idea of ‘I’ and ‘my’ should disappear (233, a).
To obtain a human body is difficult; one should there-
fore avoid sins and since these derive from mind one
should observe the instructions §ik sa; necessity to
subdue mind.

Patience should be specially observed; the tri§arana,
the triple refuge in the Buddha, the Law, the community
and the vow for the benefit of other creatures and one-
self should be repeated three times, day and night, in front
of a temple, or a mc’od rten or an image (235,5). In
Tibet formerly they did not even know what a monk is but
His Majesty, the Bodhisattva (which seems to mean that
the king was already dead), K’ri sron lde btsan obtained
the holy Law and then the noble Lha btsan po developed
faith. An ordained monk who assumed the name dPal
dbyans, the accomplished reverend one, the tranquillity of
whose nobility was extreme and who had no rival in the
assembly of Tibet (bod kyi mdun sar, as before
for adun sar) composed this treatise.

l1Ta ba yan dag sgron ma,
(Tohoku, Cat., n. 4447, No, p. 383-384, a)

Reality is like space which can only be indicated
by words, but has no characteristics and is beyond
emanation (spros, prapafica); it transcends mind;
things are like a mirage, a mere appearance in which
there is nothing but void space. Things also appear, but
when we want to characterize them, we must resort to the
symbol of space because they are, like the latter, unsubstan-
tial. The supreme Vehicle is non-perception, transcendence
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of all emanations. By an instantaneous (cig car) under-
standing of the supreme truth, one transcends all relative
notions inherent in mind such as being and non-being; one
should exert oneself in the passive reception, effortlessness
(andabhoga); neither meditation nor thing to be meditated
upon can be an object of perception (d mig s); if one rea-
lizes that mind itself is nothing but the Absolute, Dhar-
mata, then the Absolute should not be meditated upon
somewhere else; thus also because reality is beyond time,
it is unborn, there are no contraries to meditation (vip a-
k s a) and no counteragents: one should avoid all efforts, re-
main in perfect indifference (b tan sf om s); this in this
world is called conventionally meditation; then whatever
mental representations arise, they will spontaneously
cease to proceed, and spontaneously be appeased; without
any activity whatever they will be expelled P.

mT’ai mun sel sgron ma

(Tohoku Cat. n. 4448, No, p. 384, a-384, b)

No dharma exists besides mind; the appearance of dhar-
mas is caused by error; everything is like a mocks how, it
cannot be the object of mental representation or of verbal
expression. There are no dharmas to be meditated upon;
mind itself is unborn; when reality is understood there is
no play of fictitious images (b ¢ 0s). But one should not
abide in the non-existence of the characters of things, or
in the non-mental representation of them (this would be
upholding negation): samskaras (adu byed) are like
space: a meditation, dhyana, born from them is faulty.

1) Read bsal for gsal.
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T’abs Ses sgron ma

(Tohoku Cat. n. 4449, No, p. 384, a-385, a)

Just as in the sky there appears the rainbow, but the
sky is pure identity (r o g cig), devoid of any distinction,

~thus, though the bodies of the Buddhas are many, in the

sphere of the intellection (y e ¥ es) there is pure identity
and no distinction; the essence of Buddha, and the nature
of the creatures is the same. Buddhas are a mayic appea-
rance of the intellection and the creatures are a mayic
appearance of false mental representations; though there
is a great difference between the two, in so far as both
are mayic appearances they are similar; when one has
recognized this similarity there is no need of some external
help to realize it. Thus compassion arises towards those
who are unaware of that and a method is taught which may
be useful to them through a mayic samadhi (rgyu
mai tin ne adsin); meditating on the nature of the
creature as standing nowhere and practicing sympathy,
one meditates by the mediating (t’abs) samadhi of
the yogin: but in that mediating practice non-origination,
non-existence and mayic appearance of all dharmas should
always be present.

rNal abyor spyod pai lugs nnes pai don
la ji bzin sgom t’abs kyi sgron ma,

(Tohoku 4450, Cat. No, p. 385 a-385 b)

What is the use of the yogic positions? Allbodily actions
derive from the false representation of a body; but the
body in fact does not exist; body and mind are unborn,
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they have no foundation, like space: there is no reason to
speak either of the necessity of the existence of an object
of meditation or of its non-esistence.

ITa rin ¢’en sgron ma

(Tohoku 4451 Cat. No, p. 385, b-386, a).

All the various mental representations like existence,
release, cause and fruit arise from various mayic agencies:
but they do not exist and therefore their mental repre-
sentation also does not exist; since there is no subject
(c’os can, dharmin) there are no dharmas. Dhar-
mas are unspeakable; but the notion also of non-existence
should be avoided by those who know.

Everything is like the visions seen in a dream which
disappear when one awakens: this refers to the defilements
as well as to the practice of the path. When one has
purified by means of the supreme gnosis the erroneous
mental representations (which are the reason for the appea-
rance of the creatures), then one realizes the Absolute,
Dharmakiya, great accumulation of intellection (ye & es).
By the meditation on the characters primary and secondary
of the Buddha, one realizes the corporeal body which is an
accumulation of merit. Conjunction with ones’own mind
is the samadhi of gnosis; creatures thus are placed in
the Buddha; what is the use of the vow to be reborn in
the pure realms of the Buddha? Compassion is not grief
for the creatures: the characters of maya become self-
manifest, coessential with non-character and the sphere of
reality.

The same ideas are more widely explained inthe T ugs
kyi sgron ma, Téhoku Cat. n. 4446, p. 373, a-383. b.

[ 146 ]

MINOR BUDDHIST TEXTS

The self-originated intellection (p.373,b) is without external
limit or centre, is unshakable, brilliant, devoid of percep-
tion (a d sin) and in it the various mental representations
arise, the intelligence is self-brilliant, non-dual; it contains
no form of external object, it is shining like a crystal.
The yoga transcends all ideas of cause and fruit.

When in intellection (y e ¥ e s), beyond origination and
arrest, nothing is perceived, this the extreme arrest; the
mayic play of the intellections of the self-intelligence
(ran rig ye Ses) are like the waves of the ocean.

The first thing which we would like to know is if the
attribution of these works is certain. The answer is
difficult. There is no doubt that the language of these
books looks old, though it has certainly been revised
when the texts of the bsTan agyur have been collected;
words or expressions no longer used are sometimes met
with.

Then we know at least a terminus ad quem: these
works existed at the times of Buston and enjoyed such
an authority that he could not help introducing them in
the collection. Their antiquity and their authenticity were
not questioned by him on account of a tradition which
he dared not oppose and chiefly because these texts were
listed in the previous catalogues to which I referred above.

According to those catalogues and to Buston, (ya,
p. 206, b) who sometimes echoes them, other works were
also attributed to the above mentioned authors: e. g. in the

‘catalogue of aP’an t’an (Cordier, III, p. 284) a huge

commentary on the Prajfiaparamita (Ibid., p. 283-4, mDo
XII-XIII) was said to be the work of K’ri sron 1de btsan,
which evidently cannot be accepted. Buston adds, as com-
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posed by the same king, a Grub pai mt’a’ gro
b a in forty verses (2u log =§loka)’, a dBu mai
gzer bu in 30 verses,a De;bZin gSegs skad brda
(Catalogue of 1Dan kar, Lalou n. 724. skad dha) in
five bam po, and stotras in honour of rNam
par snan mdsad, Sa kya t’ub pa and the
eight Bodhisattvas, in verses. Another stotra to
aJam dpal in verses, a big Stotra to Byams pa
in one bam po in 100 verses, a small Stotra to
the same in 50 verses?, another to Mi yyo mgon
po in verses, a bSam gtan gyi dogs brgyad
bsal ba lha btsan pos bkas becad pa in
verses ¥, Of the bKa’ yan dag pai ts’ad ma
Buston knows two redactions, one in 7 bam po and
a summary- of the same in one bam po.

To dPal brtsegs besides the works above quoted the
following one ones are also attributed:

P’yii yul dran rgyud du yod par adod
pa sel ba in two bam po, and a mTs’an fiid
gsum mdor bstan pa in verses.

Vairocana is also said to be the author of:

Rigs drug c¢’u pa las btus te mdor bfad?,
but no mention is made of the Rin po c’ei rtsod
pai ak’or lo.

Then mention is made of bSam gtan gyi lha
btsan pos mdsad which may be the same as the

1) In the list of Mlle LALou, n. 727.

2) LArou n. 725 and 7

3) LALoU n. 729 where the king is regularly called bTsan po and not Lha
btsan po.

4) But the contents of the treatises summarized above are concluded in sixs
teen topics: both titles may therefore refer to the same work.
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work quoted above: a sMon lam is attributed to the
Queen Jo mo byan c’ub?.

Let us now consider the contents of ‘the treatises briefly
summarized above: concerning the works attributed to
dPal dbyans we must distinguish the letter to the
king and his subjects from the series of his more doctrinal

 booklets.

I do no think that the authorship of the letter can be
doubted, and if this is the case, it gives an idea of the lite-
rary accomplishments of its writer. It shows that its au-
thor felt it as an urgent task to divulge among the Tibetans
the essentials of Buddhism and that, as was to be expected,
he insisted only on those fundamental moral tenets which
Buddhism enjoins; but occasionally we see that the dog-
matical background comes to the surface; dPal dbyans
emphasizes that everything is a dream, and that everything
is but a creation of our mind. The reference to officials,
to nobles, mdsans, military men, dpa’ba, to
the assembly, adun sa is quite in agreement with
what we know from other sources; see, for instance PR.

The other treatises breathe the air of the Lankava-
tdra, but ran rig, asthe Absolute, predominates: the
origin of the various appearances is there, whether as
Buddhas or as creatures and though upaya, means,
compassion, is referred to, gnosis, prajia, is greatly
emphazised to its detriment, there being only that self-
intelligence, ran rig; we need only transcend duality.

The doctrine is brought to its extremes and mention
is clearly made of the sudden or instantaneous excessus
mentis, the immediate reintegration in the Intellect, bril-

1) See above, p. 31, n. 2
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liant and transcending the illusions of appearance. We are
not yet definitely in the rDsogs ¢ ’en atmosphere, but
there is a great theoretical distance between Kamalasila and
the author of these treatises, nearer certainly to the rDogs
¢’en than to the point of view of the Indian dia-
lectician. But now the question arises: are we sure that
the author of these treatises is the same dP al dbyans,
the successor of Santaraksita? There is one difficulty in
the way and this is that dPal dbyans seems to
have been more in the line of orthodoxy than Jiidnendra:
while the letter to the king does not contain anything objec-
tionable, the doctrinal contents of the small treatises appear,
as we saw, to diverge from the theofies expounded in the
Bhiavanikrama as being uncompromisingly more adhe-
rent to the quick way. Moreover in two colophons the
name of dPal dbyans is preceded by that of his clan:
gNan.

This is confirmed by PT, t’a, 25,a (and Blue Annals,
p. 104) who calls bim gNan dPal dbyans and makes .him
a pupil of gNags Jiianakumara whose teacher was Vima-
lamitra. This means that PT considers dPal dbyans of
gNan as belonging to the rDsogs c’en. We know that the
abbot of bSam yas was on the contrary of the sBas clan.
On that all our sources agree. On the other hand PT
is supported by the colophons of the bsTan agyur. How to
solve this difficulty? Either the attribution of dPal dbyans
to the sBas clan is to be. credited to the authors of the
sBas b#ed intent to glorify the sBas family, and then
the contrast between the contents of the letter and those
of the treatises remains; or we have to consider the pos-
sibility that there existed two dPal dbyans. This sug-
gestion could be supported by the fact that the king to
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whom the letter of dPal dbyans is directed is called Lha
btsan po apparently the title of K’ri 1de sron btsan TTK,
P- 14 and p. 70, were not this title given also implicitly to
K’ri-sron lde btsan by the T colophon of our Bhavani-
krama (p. 263). Anyhow our author can hardly be the
same person who was one of the 7 Sad mi and encouraged
the young K’ri sron lde btsan to accept and propagate
Buddhism.

The treatise attributed to K’ri sron lde btsan is most
probably spurious, its contents are merely logical and, as we
saw, refer to a particular doctrine and to classifications
which were discussed in SN and in its commentaries, par-
ticularly in the huge commentary by an unknown author,
contained in bsTan agyur (specially vol. Jo, pp. 136 ff.)
very important from the philosophical point of view. It
is too technical and certainly far beyond the knowledge
of the Buddhist dogmatics which the king might have
possessed. The name also given to Santaraksita i.e.
Dharmaéantighosa for Santaraksita, quite unusual, and
the attribution to him of the title of Mahayina, and the
name of the place where he was born, though this may
go back to a tradition which has not come down to us
from other sources, are subject to doubt. On the whole,
this work cannot be ascribed to the king.

Of Vairocana we have a manual on debate » which is
said, as we saw, to have come from Uddiyana, Swat. This
confirms the connection of Vairocana with Padmasam-
bhava, quite in accordance with the r Nin ma pa tradi-
tion. The doctrine here contained is purely rDsogs c’en:
we find in it mention of the rDsogs c¢’en division of Tan-

1) The other booklet was not written by him but given to the king.
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tras, the equation Dharmata/ Samantabhadra, of reality
and light, od gsal: the world is an illusory emanation
of the five coloured lights, which are objectivated intel-
lection; realization is conceived as a sudden actuation
of reality to which the elimination of the cosmic illusion
corresponds.

The logical section ignores the logical literature which,
if we have to believe the tradition, by that time had
already been translated, and of which the commentary
on Samdhinirmocana, referred to above, contains
an interesting exposition; but the logical scheme of the
author is related to that expounded in the Abhi-
dharmasamuccaya of Asaiga (Pralhad Pradhan
ed.p.105 - pratijiia, hetu, drstdnta, upa-
naya, nigamana, viz. the same as NS, sa dhy -
asya svabhdava 4dtmasvabhivo dhar-
masvabhava$ ca).

Further researches will clarify the Position of Vimalami-
tra, his pupils and his school: but the fact is certain that Pa-
dmasambhava is not isolated. The rGyud riiin pa, the old
Tantric school dogmatically sometimes supporting, just as
the followers of Ch’an, the gcig car method, the way
of the instantaneous entrance, most probably had, in the
very beginning of Tibetan Buddhism, a larger influence than
later orthodoxy wants us tobelieve. Vairocana who hasbeen
connected by tradition with Kamalasila must be assigned,
on the contrary, to the other school of Vimalamitra along
with rMa rin c’en (PT, 39,b, Blue Annals, 191), gNags
Jiidnakumara (Blue Annals, 192), Myan Tin ne adsin, rDo
rje me lon and rDo rje rgya mis’o followers of the
geig c’ar method (referred to by PT, 39,b), gNan dPal
dbyans, etc. and many other masters whom the rNin ma
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pas still consider as the chief authors of their school. It
seems at all events certain that they strongly counteracted
the missiona