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Foreword

This book, titled Uncovering the Meaning of the Hidden Base of
Candi Borobudur, is the proceeding of a seminar of the same topic,
which was held in Manohara Hotel, Borobudur, on 1% — 5™ July 2008.

The International Seminar, which was attended by 50 participants
from Indonesia and abroad, discussed various aspects of the hidden base
of Candi Borobudur, including the reliefs that decorate it. The papers
presented during the seminar can be classified into a number of topics,
namely: History, Text, Religion, Aspect of Life depicted on the reliefs,
and Photographs Documentation.

The topics of the papers supported our assumption that there are
still a lot must be done to uncover the mysteries behind the hidden base
of Candi Borobudur, among others regarding the texts that were used
as guidance to make the reliefs. In addition, those papers expose more
extensively the aspects depicted in the Karmawibhangga reliefs.

This seminar, which discussed about the reliefs on the hidden base,
is very special because it revealed new facts such as the possibility of the
use of other texts besides Karmawibhangga as guidance in portraying
the scenes sculpted on the hidden base. The texts are Lokaprajiiapti
and Vairocanabhisambodhi-Tantra. Moreover, there are plenty of data
presented about the interesting aspects of life portrayed on the reliefs,
which show us how the Old Javanese communities expressed their
creativities.

This proceeding also contains a paper submitted by Soeroso MP,
which was not presented in the seminar because the author was ill. As
for the paper of U Nyunt Han, it is printed with no editing, due to the
fact that the editor was not able to contact him until the deadline.

We hope that this book will provide useful contribution to the
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attempt of revealing the meaning of Candi Borobudur as a world
heritage in general and Indonesian heritage in particular, especially in

terms of Ancient Indonesian culture.
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Uncovering the Meaning of the Hidden Base of Candi Borobudur

1

INNOVATIONS AT BOROBUDUR

by
Prof. Dr. Edi Sedyawati

The uniqueness of the Borobudur archaeological remain as we
find it today (and popularly known as “Candi Borobudur’) suggests
that there was an underlying genius of innovative ideas behind it during
its time of planning and construction in the past. This paper attempts to

explore and expose some indications of that innovative genius.
Visual Narrative of Karmavibhangga

Somehow, the so-called “hidden base” of Borobudur could be
understood in terms of its total integrated context of the whole structure
of its “build environment”. The rendering of the text Karmavibhangga
in a continuous row of reliefs is indeed only found at the Borobudur
sanctuary. In such a format it is found nowhere else in the world. A
number of 160 panels are found on the walls of the hidden base.

The specific structural scheme of this row of scenes in stone is
that each panel consists of two parts: the left and the right side (from
the spectator’s view), each with a separate scene, however both are
interconnected. The first one, which is on the left, contains “the cause”
scene, whereas the second scene on the right contains “the effect”,
following the teachings of the Karmavibhangga regarding rewards
for good deeds and punishments for bad deeds. Each panel is clearly
demarcated by the ‘frame’ of the panel, whereas the separation between

the left and the right scene within one panel is not demarcated by an

Innovations at Borobudur 1
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explicid line. There is only an imaginary line between the two scenes
within one panel. This imaginary line might have the form of a tree, or
two groups of people sitting or standing back to back, the line of their
backs thus forming the imaginary separating line.

Since the Karmavibhangga is a didactic text that has no single
story line with permanent characters, and seems to be meant as
guidance for the population in general, so the sculptors possibly had
a free reign to portray scenes with the model taken from real life in
his social environment. It is in this aspect that this row of relief might
have its significance as an ‘information’ on daily life in the time of
Borobudur’s conception and realisation. The forms of performing arts,
both among the elites as well as among the commoners, the midwife’s
activity, the market scene, are among the spheres of activity that are
‘reported’ through the panels. In this respect the Karmavibhangga row
of reliefs is the most prolific among other rows of reliefs in ancient

Javanese temples.

Build Structure

First of all can be mentioned that nowhere else has it been found
a combination of stupa and terraced circumambulatory platforms like
what we have at Borobudur. Moreover, the whole structure might be
regarded as an integration of the s#iipa concept and the terraced sanctuary.
The last one being possibly inherited from the prehistoric period,
functioning as a sanctuary to worship ancestors. Moreover, we found
here at Borobudur a combination of circular and rectangular platforms.
In terms of religious concepts and their physical-visual interpretations,
there are two phenomena that can be indicated at Borobudur. The first
is the physical-spatial interpretation of the concept of bhiimi and dhatu

as it has been interpreted and exposed in the previous studies of J.G. de
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Casparis, and the second one is regarding the pantheon and its placing

within the structure of the sanctuary.
The Pantheon

The last ‘innovation we would like to point is the presence of
the so-called “sixth dhyanibuddha” with the vitarka mudra in front of
his chest, found in all niches on the 6th terrace, which is the uppermost
rectangular platform. The standart set of dhyanibuddha or tathagata
consists of five, spatially regarded as residing the five cardinal points
of the compass. They are namely Vairocana at the center identified
by the dharmacakramudra, Akshobhya at the east identified by the
bhiimisparsamudra, Ratnasambhava at the south identified by the
varamudra, Amitabha at the west identified by the dhyanamudra, and
Amoghasiddha at the north identified by the abhayamudra. Indeed
those five kinds of images with their respective hand gestures are found
at the Borobudur sanctuary, in arrays facing their allocated points of
the compass. Each of the four sides of the rectangular terraces, the
second through the fifth platform, are housing the images of the four
dhyanibuddhas, whereas the central tathagata statues are put in the
perforated stupas on the circular terraces, comprising the seventh to
the ninth platform. However, a sixth deity, with a vitarkamudra, is
found in the uppermost row of the rectangular terrace, which is also
the sixth platform. Here we would like to propose an interpretation
that this image represents Vajrasattva, by Benoytosh Bhattacharyya
denominated as the sixth dhyanibuddha, that serves as the “priest”
of the tathagatas, following the Nepal Buddhists.! Nevertheless, the

attributes we find at Borobudur are at odds with the description of the

. Proposed in his book, The Indian Buddhist Iconography, Mainly Based on the Sadhanamala

and Cognate Tantric Texts of Rituals, 1958, enlarged 1968. See page 74-75.
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Sadhanamala text. The text mentions that this deity holds the vajra and
ghanta in his respective two hands. The statues and drawings of this
deity in Nepal show that it is his right hand, put in front of his chest, that
holds the vajra, and the ghanta is held by his left hand, put on his flexed
thigh. The respective statues of Borobudur, however, hold no attributes
but have the same hand positions: the right with a vitarkamudra in front
of his chest, while the left hand put on his flexed thigh.

B. Bhattacharyya concludes, after an extensive survey of Buddhist
texts and statues, that “the pantheon of the Northern Buddhists was not
widely known before the 7th century AD™. The aspect of “Northern
Buddhism” he is referring is the concept of the five dhyanibuddhas. 1t
can then be inferred that the concept of the “sixth dhyanibuddha” must
originate in a later period. Borobudur might represent one of the earliest
visual presentation of the whole developed concept of the dhyanibuddha

system in Buddhist pantheon.

EDS, tlassinurat, 23.50, 30-6-2008

2 Bhattacharyya, 1968: 41.
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2

SYMBOLIC, ARCHITECTURAL OR METAPHYSICAL:
EXPLANATIONS FOR THE HIDDEN BASE OF
BOROBUDUR

by
Dr. Gopal Kamal and Ritu Kamal

Introduction

The hidden base at Borobudur, because of its unavailability to
common people and scholars alike, has many panels (a total of 160) that
have not yet been identified. The relationship to texts other than Karma
Vibhangga needs to be tested in the circumstantial matrix of those
times. The merchants and tradesmen carrying a mixed bag of folk and
oral traditions from the Indian spiritual heritage served as the source of
inspiration to the Indonesian sculptors and grand visualisers alike. But
what was the mixed bag like? This needs to be explored further with the
help of data from other regions of the world.

Some interesting examples from Cambodia are seen in the
Terrace of the Elephants at Angkor Thom, as well as at Bayon. Here we
also find severa! hidden panels, much like the hidden base at Borobudur.
This paper will explore both structural and metaphorical explanations
for this hidden panel phenomenon.

Buddhism has been a.great harmonizer. It conformed to local
traditions in every new place it arrived in. The eighth century saw a new
synthesis of disparate ideas such as Mahayantra (Shingon) in Japan and
Vajrayana (San Hyan Kamahayanikan) in Indonesia. What happened
next? Visualization, execution of projects, Pooja Pradakshina on all

levels?
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What was available to the visualiser from texts and traditions
shall be explored in this paper. Other traditions from India, which
could have been available to other religions, shall also be pointed out.
Heaven shall meet hell and get interpreted.

In our previous books, Panch Kanya and its sequel Prapanch
Kanya, we have discussed the transformation of a text, say for example
the Bhagvad Gita, when it is taken to another culture and language.
We have tried to seek the modern equivalents of this phenomenon.

From the indications of Acharya Raghuvira about the Javanese
text of the Gita in Indonesia, we have been able to weave a modern
tale of some girls who are trying to locate the crux of the problem of
transformation of ‘articles’— texts, concepts and visualization from one
language to another, from one culture to another. Modern analogues
from the text of the God, i.e., genetics, have also been appropriated.

But why speak of all this in Borobudur?

Well, we shall try to look into the minds of Gunadharma, the
architect of Borobudur, to decipher how the idealization of Sumeru
was achieved by the great visualiser and conceptualised at Borobudur.
In this journey we shall take the help of texts from all over the world:
the ‘absent’ text of MahaKarmaVibhanga, works of Jan Fontein,
Taisho Edition of the Chinese Tripitaka, another translation of the
same text by Nanjio and some others. In the conceptualisations we
shall also talk of an important text called Nispanna Yogavali.

Borobudur is also known as Bhumi Sammbhara Bhudar.
Gunadharma, the visualiser of Sammbhara Bhudhar on the Bhumi of
Java (Yava Dvipa), was steeped in Buddhist learning and other vidyas:
Punya, Jnana, Samatha and Vidarsana are visually represented in his
masterpiece. The bas-reliefs at Borobudur represent the text of Karma
Vibhangga, Lalit Vistar, Gandavyuha, Vajradhatu Vairochana, Jataka
Katha, Avdans and other allied texts.
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The tradition of depiction of the stories of jatakas and
avadans has been prevalent throughout the Indian subcontinent. The
stories proliferate on panels in and around stupas. Nagarjunakonda,
Amaravati in particular, has depictions of jataka stories. Identification
of stories has not been problem in the Indian context. The panels have

been viewed, analyzed by one and all.

Texts

J. Fontein has presented a summary of the texts which could
have been used by the sculptors of Borobudur. He opines that there
was an Indonesian version of MahaKarmaVibhanga—a Buddhist
Sanskrit text dealing with the consequence of good and bad acts. He
has exhaustively given the versions of texts existing and tried to analyse
the sculptors of the hidden base, group by group.

The idea that Borobudur is a sumeru is now fairly well
established. The life and times of second half of the 8" century need
to be recreated, so that the problems that besieged the building of the
Borobudur can be gauged.

For Gunadharma, the main source of inspiration was
KarmaVibhanga (T80), which is now extant only in its Chinese
translation, done by Gautam Dhamaprajna. But the supplementary texts
which have been proposed by various authors are as follows:

Anguttara-nikaya 4.427, Dasabhumaka (ed. Rahder 26),
Lokaprajiapti-sastra, Karana-prajiiapti-sastra (Cosmologie
Bouddhique 1914-18: 298, 325, 347).

The most popular text was the Suka-sutra. Also known as
KarmaVibhangga, Suka-Sutra is the counterpart of the Pali name
Subha. The Suka-Sutra was a widely prevalent text, being translated
into Chinese four times, in the third, fifth, sixth and tenth centuries.

The Chinese translations are enumerated below:
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Anonymous translation done in 265-317 (T 78, Nj 611, K 701).
Chinese: Tou-t’iao ching “Sutra spoken to Tou t’iao” Tou-t’iao is
Todeyya the brahmacharin in his former birth.

Translation by Gunabhadra done during 435-443 (T 79, Nj 610, K
695) Chinese: Ying-wu ching “Sutra spoken to Suka (parrot)”.
Translation by Gautama Dharmaprajna done in 582 (T 80, Nj 739,
K 805)Chinese: Yeh pao ch'a pieh ching “Sutra on the different
results of karma”.

Translation by T’ien His-tsai done in 984 (T 81 , Nj 783, K 1098).
Chinese: Fen pieh shan e pao ying ching “Sutra on the explanation
of the results of good and bad (karmas).” It was translated into
Tibetan twice:

Karma-vibhangga by Jinamitra, Danasila, Munivarma, and Ye.ses.
sde (Toh.338)

Karma-vibhangga nama dharma-grantha, by an unknown

translator.

Two other important texts dealing with good and bad karmas are:

(2)

(h)

(1)

Madhyamagama, sutra 170, translated by Gautama Sanghadeva in
397-98(T 26, Nj 542, K 648 p.217).

Lokaprajiiapti (T 1644, Nj 1297, K 967), translated by Paramartha
in 558 or 559. He also did the first translation of the Abhidharma-
kosa. Chinese: Li shih a-p’i-t ‘an lun “Lokaprajiiapti abhidharma-
sastra”. The illustrations of rebirths in hell resemble this text much
more than the Karma-vibhanga (Fontein p.35).

Vairochan Sutra; the full name is Vairochana Abhi Sambodghi

Sutra.

The last book which has been discussed relates to Vairochana.

When we recreate the times and turbulences of the 8" century in noveau-
Buddhist world of Japan, Thailand, Cambodia and Tibet, we shall get an

8
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idea of the vagaries of creating a new empire. This shall further inform

our discussion of the rise of the Shailendras in Java.

Advances in Javanese Society: Empire Building

For a while, in the eighth century, Java had been powerful
enough to raid mainland territory, including Cambodia, the homeland of
the Khmer people. At that time the Javanese capital had been in central
Java, fairly remote from the sea and hence from convenient foreign
trade. The rich volcanic soils of the island, abundantly watered by the
monsoon, had yielded a surplus of rice, which was put to monumental
ends: it fed armies of labourers who, in the eighth century, built many
great temples including the vast Buddhist shrine of Borobudor in
Java’s central plain. In the 10" century, the seat of government was
moved eastwards to gain proximity to the sea. Java’s prosperity soared
as a result of political changes in China, India and the Middle East,
all of which led to increases in international trade. Java’s rice was
in demand but more avidly sought were cloves and nutmeg from the
Moluccas-islands northeast of Java that fell within the Javanese sphere
of influence.

‘The changes in Japanese society are evident in a description of
a new capital. Stories from the reign of emperors Sommu and Kanna
are narrated. .

In Japan, emperor Shomu issued a rescript in A.D. 743 ordering
the construction of the gigantic statue (diabutsu) of Vairochana,
16 metres in height, at the Todaiji monastery in his attempt to unify
the nation in an awareness of its power, as an ‘apt symbol of the
emperor as the controlling head of the state’ (Kobayashi 1975:22),
as ‘an especially valuable political and religious symbol’ (Kobayashi
1975:25) to consolidate the sovereignty of the nation in a harmony of”
the emperor and his people on the deeper spiritual levels of a shared
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awareness : it was a ‘Grand National Temple’. When the old capital at
Nara was abandoned and a new capital was established at Heian-kyo
(modern Kyoto) in A.D. 794, the Toji temple was an integral part of
the metropolitan masterplan. It was “intended to invoke the protection
of the divinities and thereby to assure the peace and prosperity” (Sawa
1972:130) of the kingdom. It was placed in charge of Kobo-daishi
himself, the great master who introduced Shingon Buddhism with its
central deity of Vairochana. The temple was significantly termed Kyo-
o-gokaku-ji ‘temple for the protection of the state’, which popularly
came to be known as the Toji (fo=east, ji=temple) as it was built on
the east side of the city gate. The temples of Vairochana seem to have
gained national dimensions as means of pre-empting threat to the
security of the nation and securing protection of the head of the state.

And emperor Kammu’s new capital is described as follows
(Time-Life Books):

“In 793, an army of labourers began building a new

capital to replace the old city of Nara as the seat of imperial

government. Emperor Kammu and his noble advisers had

ordered the move. The winds of change were beginning to

blow, and Kammu, the 50" sovereign in a line that traced

its divine right back a millennium to the sun goddess

Amaterasu, was sailing before the gusts, He had abandoned

Nara in a move against the Buddhists. The religion had been

introduced into Japan in the sixth century, and the power of

its adherents and grown so much that they were interfering

with the conduct of government. The new capital, through

only 48 kilometres away on the Yamato plain, would be

largely free of the monasteries that had dominated the old

capital. The city that rose by the Kamo River, on a plain

with gentle hills and luxuriant forest, was designed for some

100,000 people-a masterpiece of urban planning. Although

Chinese influence was fading, Heian-kyo, like Nara, was
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based on the Chinese capital of Changan and was laid out
down to the last intersection.”

During the period of 7%-8" century in Tibet, after the death
of Srong-Btsan-Sgam-Po (650 AD), a period of aggressive military
expansionism begins and lasts till the end of the 9" century. Tibetans
are in touch with their neighbours: the Chinese, the Turks, the Uighers,
the Arabs and the Indians. Padmasambhava, the great Buddhist guru
from Nalanda University successfully converts the people of the Trans-
Himalayan lands and builds the first Tibetan monastery, called Samye,
in 779 AD. The monastic life starts to flourish. Vinay (compassion)
based monasticism and sutra-inspired traditions of Mahayana take a
back seat as Padmasambhava s mysticism and tantra gain importance.

In Cambodia, Jayavarman II (802-869 AD), claiming to have
hailed from Java, rules at Indrapura and establishes three other capital
cities at Amarendrapura, Hariharalaya and Mahendraparvat: fortress
cities built in stone by the Khmers.

The turmoil of the time shall not be discussed further but a
cursory glance on the histories of other countries in neighbourhood
suggests that it was a time of great reversals. The might, reach and the
strength of the Empire had to be demonstrated by conceptualizing and
creating the biggest monument of the times. Hence was built ‘Bara’ of
the ‘Budur’. Bara is derived from vihar via Malay biyara. Vihar also
has collateral from Vahara suggested by Dr. Lokesh Chandra as early as

in 1979. Budur gets reference in Nagar Kritagama of Prapancha.
Advances in Javanese Society: Trade

In order to explain the motives behind building something as

unexpected as the hidden base at Borobudur, one needs to understand
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what was happening in the Javanese society at large when the mandala
was being constructed. Monetisation, trade and commerce, interactions
amongst various different societies—Buddhist and non-Buddhist—
were among some of the more important aspects of societal change and
development in that period. Inscriptions on the mandala in Sanskrit and
Javanese throw light on the ascendancy of the Shailendras, and their
will to build an empire. This is perhaps where Vajrayana and the warrior
god Vairochana and manifestations of the mandalas aided their plans of
empire-building.

As the biggest monument of those times, Borobudur, is being
built, black pepper becomes a major Javanese export. Poetry begins to
flourish. King and nobility had rights over a portion of the harvests and
over a certain amount of unpaid labour from each village. Kediri and
Janggala were the only states where coinage of silver and gold as well
as Chinese copper currency circulated throughout the land.

Penang-Gungen inscription [inscription shloka 29 from DN
Thakur’s book]

...nij bala nigrihito vaishnugupte rupayiye...

Elsewhere in South East Asia money was restricted to ports
while taxes were calculated in terms of goods and labour, but in Java
tax demands were expressed in terms of money. The currency of
coins brings its own tensions. The moral policing was accomplished
in the society by various means. One of these was the art of creating
sculptures in temples as per Buddhist ethical practices followed in the
Javanese culture and as per texts reported above, which were definitely
in circulation.

There is extensive evidence to support the theory that Java was

experiencing a large increase in trade and hence in goods available,
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Fig.2.1. Panels 0139, 0140 and 0143. Several of the 160 pictures where the loaded
pots show wealth which was to be had as the effect of a good cause (deed) as
MahakarmaVibhangga.

and also perhaps in societal material greed. Two ship wrecks have been

found and described in the 2007 William Willets lecture given by John
Guy in 2007:

i) Belitung (Tang) shipwreck cargo, and Arab dhow discovered

in the West Java sea with a cargo of 60,000 artefacts—Ilate
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Tang Chinese ceramics, gold, silver—in all probability
destined for the Persian Gulf market. A dated ceramic (826
CE) and associated coin evidence suggested that this vessel
sailed in the second quarter of the 9" century. This cargo
represents the first evidence of a new phenomenon: large
scale ceramic commodity trade from China.

i1) The Intan cargo, excavated in the West Java Sea, is a mixed

consignment of Chinese Five Dynasties ceramics, Chinese
bronze mirrors, western Indonesian metal work and Islamic
glass. Assigned on coinage evidence to mid-10" century,
this cargo provides a unique insight into the nature of
cosmopolitan trade in the 10" century in western Indonesia,
at the of the Srivijayan power.

These quotes suggest that trade flourished in this period. Coins
by the names of Suvarna, Masa and Kupang were in circulation and
coins of various types have been discovered and described by historians.
Java had an established monetary system, something which was not vet
prevalent in many other parts of the world, especially in South East
Asia.

To get an even better picture of the Javanese society at the
beginning of the age of commerce, we can turn to Goeff Wade’s paper
on “An Earlier Age of Commerce in South-East Asia: 900-1300 CE”.
He gives evidence of use of coins, some of which have already been
discussed here. There was an inflow of copper coins from China, but
when that flow became uncertain, the Javanese minted their own coins
called pisis, which were recongnised by the regime as official currency.
The presence of Javanese coins in parts as far off as Middle East shows
the extensive trade networks that were at hand from 900 AD onwards.

Divine Campaigns (1100-1200)—an edited world history of

the 20™ century writes about Javanese society in later times:
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“Anything from local land and houses to rice, tools
and toys could be bought and sold for cash. Indeed most of
Java’s considerable wealth was expanded on consumer goods
with Chinese porcelain being in especially high demand....
Java’s surpluses could buy foreign luxuries easily. [Later]
Javanese religious feeling was no longer expressed in temple
building, which virtually came to a standstill.”

Hidden Bases in Other Places: Why?

Having gained a picture of the life and times of the Javanese
society around the time of the construction of Borobudur, we can turn
our attention to the hidden base itself. But before we discuss the hidden
base at Borobudur, a wider view of temple architecture in South East
Asia can be taken. Can we observe covered bases elsewhere in temples
of the world? If so, why?

Why are “stone carvings of comparable subjects at the Terrace
of Elephants in Angkor Thom” covered? Similar hidden imagery
is found at Bayon in Cambodia and at Cula Pathom Cedi at Nakorn
Pathom, Thailand. Though Angkor Thom and Bayon are separated in
both time and space, they are contiguous temple structures. Fontein
says that “later exploration and excavation of other South East Asian
monuments have revealed that drastic changes of building plans, of
which the hidden base the Borobudur is the best known example, are
much more common that was known earlier”. Thus, quoting Piriya
Krairiksh, the Chula Pathom Cedi in Thailand, with its hidden base,
forms part of a larger South East Asian architectural tradition.

Fisher says of the Borobudur structures that “the lower
base of the earthly realm of desire consists of a continuous frieze of
illustrations of cause and effect.” The scenes are meant to emphasize

the karmic results of one’s behaviour. Fisher, in his book Buddhist Art
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and Architecture further discusses the hidden bases found in Angkor
and Borobodur:

“...at Borobudur... this [lowest base] portion was covered
by a second layer of stone, hiding the relief panels, with
only a small section exposed for modern visitors. This
second layer of stone may have been needed to support the
enormous weight of the super-structure or could have been
a part of a plan to symbolise the suppression of the world
of desire. In later Khmer art, stone carvings of comparable
subjects at the Terrace of Elephants in Angkor Thom, where
structural reinforcement was not an issue, were also enclosed,
suggesting a purpose beyond the structural. Similar hidden
imagery is also found at Bayon.”

He goes on to support the symbolism point of view as an
explanation for the existence of such hidden bases. There is one more
temple where the reliefs have been covered, which as mentioned before,
is in Thailand. Mention of this temple is found in Jan Fontein’s works.

Hidden Base in Candi Borobudur: Why?

Do the hidden bases, in Borobudur or elsewhere, suggest any
symbolism?

Opinions have been divided. One school opines that it was for
some theoretical theological reasons that the reliefs were covered at the
base. And the argument goes on to say that there are at least three other
temples where similar hidden bases are seen. These temples do not have
any architectural and foundational need to cover their bases.

Fontein’s book, “Cause and Effect in Ancient Java” discusses the
Mahakarma Vibhanga and its correlation with the reliefs propounding
on the absent Indonesian text. De Casparis discusses Fontein’s position
as follows:

“With reference to the hidden base of Borobudur the author
[Fontein] disagrees with the arguments given in support of
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‘a symbolic motivation’ of its subsequent covering. It is true
that neither of the two motives discussed there is wholly
satisfactory. The same applies, however, even more strongly
to the opposite view—purely technical considerations may
account for this procedure, which is inefficient, as has been
convincingly shown by Dumargay.”

However, symbolism could be ascribed as the only explanation
as to why the sculptures being covered for theological reasons as for the
populace the scenes of narka and svarga and the punishments shown
could not have been inappropriate.

The covering of the base could have been done for structural
reasons: addition of the base was needed to make the structure strong.
Borobudur is a hollow structure on a hill slope, and the architectural
plans could have changed with time. After all, Borobudur was built over
a period of almost sixty years [760 — 820 AD]. Royal ambition could
have grown larger, as the Javanese society grew prosperous due to the
afore mentioned trade, necessitating changes to allow the monument and
its top four circular perambulations to be on an even grander scale. This
would have increased the weight of the whole Sambhar to inappropriate
levels. Gunadharma and his architects could have added an additional
base to ensure the soundness of the structure.

It would require visits and calculations to determine whether
the Terrace of the Elephants also had the same structural problems.
Robert E. Fisher in “Buddhist Art and Architecture” suggests that there
were none. But no reasons have been accorded.

Another avenue of study to decipher the meaning of the hidden
base would be to determine whether the addition of the base was made
contemporaneously, or was it added later? Several interesting studies
have been conducted in Angkor to determine the exact age of the various
temple structures. One remarkable study makes use of laterite samples
from the rocks used to build the structures to establish the dates of the
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different parts of the Angkor complex (Uchida 1999). Such studies, if
carried out at Borobudur, could help us decided whether the hidden
base was a part of the original structure. This would lend itself well
to the symbolism argument. If the hidden base was added much later,
perhaps it could be for structural reasons.

Bumi Sambhar Bhoodhar is a Vajrayana Mahamandal.
Specificity of Vairochan as a warrior for stability and vigour of polity
was augmented by adding the terrace. More so the times and turbulences
required the new god Vairochan to be consecrated and venerated at
various emergent societies of the times—Japan being one. Lokesh
Chandra has shown the prevalence of the cult of Vairochan in other
places of the world. It gave courage to the people and the Yoga related
acharyas gave them inner peace. Heavenly peace had descended on
Earth in those times.

Borobudur was the largest structure of its kind in the 9" and
10™ centuries. Various structures were being built around the world
for upliftment of the spirit and to glorify the divine. But none were
to surpass Borobudur in the sheer scale of ambition and execution. A
figure demonstrates the various citadels of the spirit built at the turn
of the millennium. These include the Al-Hakim mosque in Cairo, the
Ying Xian pagoda in northern China, El-Castillo in Mexico’s Yucatan
peninsula, the Jumieges abbey church in England and the Kandariya

Mahadeva temple in Khajuraho, India.

| eeotme (0341

Fig.2.2. from TimeLife Books History Series: “Light in the East”, where 1. Al-Hakim
mosque in Cairo, 2. ElI-Castillo in Mexico, 3. Kandariya Mahadeva Temple in India,
4. Jumieges Abbey Church in England, 5. Ying Xian Pagoda in China. Height of
Rajarajeshwara Temple in South India is also shown.
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To discuss the status of architecture in India during the 8"

and 9™ centuries, we make use of the following table (taken from
“Architecture of the Indian Sub-continent™):

Region of & e
India 8" Century 9™ Century

North India | Lakshana Devi wooden temple in Rock-cut Shiva Temple in Masrur
Bharmaur. Stupa and monastery in Rock-cut Buddhist statue in Murbek
Paraspora. Shankararcharya temple Visveswara Temple in Bajavara
in Srinagar. Surya temple in Martand. | Avantiswamin Temple in Avantipur
Mahesha temple in Jagasik. Wooden
temple in Chatrali

East India Vitall Deol temple in Bhubaneswar Siddeshwara Temple in Barakar
Madakeshwar temple in Mukhalingam. | Stupa and temple in Udaygiri
Somapura Vihar in Paharpur

West India Hindu temple group and kund in Ghateshwar temple in Baroli
Rodha. Hindu temple group in Osian | Kund (stepped tank) in Abhaneri
Mahavira temple in Osian. Fortress
and palace groups in Chittorgarh

Central India | Kailasha temple in Ellora Jain caves and temples in Ellora
Rajivalochana temple in Rajim. Teli Chaturbhuja temple in Gwalior
temple in Gwalior. Dharmanath temple | Kadarmal temple in Padpatri
in Damnar. Hindu temple groups in Chaturmukha Mahadeva temple in
Naresar Nachna Chausatt. Yogini temple in

Khajuraho

South India | Shore temples in Mahabalipuram Moovar Kovil in Kodumbalur
Shiva cave temple in Kaviyur Vijayalaya Cholishwara temple in
Tarkaeshwar temple in Panamalai Narthmalai. Virattaneshwar temple
Kailashnath temple in Kanchipuram in Tiruttani. Navalinga temple in
Ramalingeshwara temple in Satyavolu. | Kukkanur. Kaleshwar temple in
Hindu temple groups in Pattadakal. Aralaguppe. Bhoganandeshwara
Rock-cut temples in Garudamalai temple in Nandi. Jain temple in

Pattadakkal

General Arabian army of Umaiya dynasty The most prosperous period of the

History attacked Sind Rashtrakuta dynasty Pratihara dynasty in north India
comes to power Vedantic philosopher Cholas defeated the Pallavas, rising
Shankara becomes active ' again

The Archaeological Survey of India (ASI) recently conducted
a study of an area known as Kesariya, which lies 30 miles north-west
of the ancient city of Vaishali, in the Champaran region of India. Huien
Tsang mentions Kesariya as being the place that the Buddha mentions
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as the site of his reign in a previous life (Boddhisattva). In ASI’s report
on the excavation of the stupa found in Kesariya, it is stated that the
structure found after excavation is a terraced circular Buddhist stupa
of bricks laid in a very thin layer of mud, mortar and capped by a large
cylindrical drum of solid brickwork. The circular base measures up
to 123 metres in diameter and 386 in circumference. It rises up in six
terraces. Each terrace up to the third rise contains rows of three cells
at a regular interval with polygonal pattern adopted to fill up the gap
between the groups of cells. On the fourth rise, smaller cells flank the
central cell in groups of three. On the fifth rise, the number of cells
is reduced to one instead of three because of paucity of space on the
reduced perimeter. Possibly all the cells once contained stucco images
of the Buddha, but the evidences are now available in a few cells only,
owing to the fragile nature of the material used in their composition and
their continuous exposure to the weathering agents. The excavations
have revealed life size images of the Buddha found within the cells of
the stupa, in various postures, most common being padmasana. The
ASI report conjectures that after it was re-built in 6-7™ century, the
stupa stood at an approximate height of 150 feet above the surrounding
land. Today it stands at a maximum height of 104 feet. Kesariya is in
seismic zone IV and has suffered extensive collapses in the quake of
1934. Borobudur could have also experienced some seismic activity, as
Java is volcanic and earthquake prone, being as part of Pacific “Ring
of Fire”.

Borobudur stands at a height of 103 feet today, and was probably
higher when it was built. We can see several similarities between
Kesariya and Borobudur, not in least in their height. In fact, Kesariya can
be thought of as a prototype for Borobudur. But Borobudur was unique

in its sheer magnitude, and one of the most advanced technological
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achievements of the time. Given these facts, perhaps it is possible that
the resultant structure surpassed the technology of those times, and
required some architectural shoring up in the form of the addition of the
hidden base to support the structure.

Fig.2.3.Kesariya Stupa in Vaishali, Bihar, India. Courtesy ASI

Concluding Thoughts

Is it possible to have a glimpse of the future from the times of
Borobudur? Societies in later times become yet more complex. Trade in
goods and luxuries increases. No more monuments are built for spiritual
quests. Pérhaps it is possible that a later society, say in the 14" century,
would not object if the panels on “cause and effect” are covered. Could
they be sick of the scenes from Karma-Vibhanga with its clear, damning
depiction of the consequences of greed? The upper perambulations and
balustrades, with fewer unsettling sculptures, could have been left as is.
But the hidden base shows too much: killing a bird gets you into one
kind of hell, killing a man into another, and yet another and another.

There can be several reasons why a later society may have
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wished to see the base covered up. It could be possible that the biggest
structure of that contemporary world lacked proper support and
foundation, and the reasons for covering up the base were architectural.
This paper attempts to portray a society that was willing to allow the
covering of the base to occur, for that the society no longer wished to
confront the consequences of “bad” actions in such an unsubtle, pointed
manner. If the Javanese of later centuries had not wished to part with
depiction of the KarmaVibhanga, they would have made attempts to
re-sculpture the base, or at least provide it with some ornamentation.
The overall lack of beautification on hidden base leads us to conclude
that hiding the base was either the goal of the exercise, or a welcome
side-effect.

So why is there a hidden base at Borobudur?

Is this prashna avyakrit?

Is this question metaphysical? (In the sense of Karl Popper)

The Buddha was wont to say that some questions cannot
be answered per se. Popper, too, labelled some problems as being
metaphysical, and hence impossible to answer. Whether the base has
been hidden for symbolic reasons or architectural cannot be fully
determined until we can scientifically determine when the base was

covered. Until then, we shall be groping.
Tamso ma jyotiragamaya
[Lead us from darkness to light]
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3

A RE-INVESTIGATION OF THE NATURE OF
CANDI BOROBUDUR
by
Kathy Cheng Mei Ku

1. The History and Nature of the Caitys-l Worship

Scholars disagree about the nature of Candi Borobudur, for
instance, whether it is a symbolic mountain of the Sailendra kingdom,
a stipa or a mandala.' 1 shall show that both architecturally and
iconographically, it was a product of the caitya worship in Central
Java. Among remains of the belief in the caitya worship in Java, Candi
Borobudur is the most comprehensive. There are no written documents
left behind to explain the nature of Candi Borobudur and other remains.
However, I shall attempt to prove that Candi Borobudur was a caitya
or a monument built to promote the belief in the descent of Buddharaja
Maitreya, by using the relevant Chinese sources and the reliefs mainly
found in the caitya sites in Nagarjunakonda and the Mahacaitya at
Amaravati of Andhra Pradesh as evidence. As we shall see, the reliefs
in these two places are the most relevant and important remains of
caitya worship.

The caitya worship was instituted by Nagarjuna in Nagarjuna-
konda as a political ideology for the Satavahana king Gautamiputra
Satakarni around the beginning of the third century A.D. Besides
describing the caitya worship in his political work the Rarnavali,

Nagarjuna was also in charge of its implementation in the entire Deccan

! John Miksic, Borobudur- Golden Tales of the Buddhas (Singapore: Bamboo Publishing Ltd.,

1990), pp. 45-52.

A Re-Investigation of the Nature of Candi Borobudur 25



Uncovering. the Meaning of the Hidden Base of Candi Borobudur

Plateau for Gautamiputra Satakarni. The iconographical remains of
the caityas in Nagarjunakonda and the Mahacaitya at Amaravati
demonstrate the caitya worship promoted by Nagarjuna and the belief
in the descent of Buddharaja Maitreya as stated in the Verification Siitra
spoken by Bodhisattva Samatabhadra (Puxian Pusa shuo zhengming
Jing, hereafter, the Verification Siitra).?

The caitya worship is therefore also known as the belief in the
descent of Buddharaja Maitreya. Nagarjuna mentions the caitya worship

8 times in his short treatise the Ratnavali. For instance, he says:

A. O King, you have to listen carefully/Now I shall tell you the
truth/ You are endowed with 32 marks/Which will be able to
adorn your body/The holy and respected “person” of the caitya
/To whom you should make offerings constantly/On his hands
and/or feet are the precious cakras/(By which) he will become a
cakravartin.’

B. The Buddha image and the caitya/(Should be placed) in the hall
of the building and the temple/The more offerings to them the
better/You should put them up with respect/The seated Buddha
image on the precious lotus/Is subtle and excellent in looking/
Use all kinds of precious materials/For making the image of the
Buddha.*

In the first (A) gatha (verse), Nagarjuna clearly mentions worshipping
“the holy and respected person of the caitya”; instead of the relic of
the Buddha or an empty caitya. According to a later esoteric text, the
Kalpa on the Yoga Observed by Bodhisattva Maitreya (translated
by Subhakarasimha during the Tang, hereafter, Kalpa) “the holy and
respected person of the caitya” refers to “the dharmakaya of Buddha

? See Kathy Cheng Mei Ku, “Nagarjuna’s Political Philosophy and the Early Buddhist Art in

Andhra Pradesh”, in K.J. Somaiya Centre for Buddhist Studies, ed., Buddhist Culture in Asia-
Unity in Diversity (forthcoming); see also the Verification Sutra spoken by Bodhisattva Samatab-
hadra (Puxian Pusa shuo zhengming jing, hereafter, the Verification Sutra), Taisho 85 (T28T9).

3 Paramartha of the Chen tr., Ratnavali (the Baoxingwang lun), Taisho, vol. 32 (T1656), p.
497b:

4 Ibid., p. 498b:
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Maitreya”.’ But why “the dharmakaya of Buddha Maitreya™? Nagarjuna
uses his frikaya theory to explain the rationale for this.

The most important idea conveyed by the trikaya theory is that a
Buddha can have three different “bodies”. These are the dharmakaya,
sambhogakaya and nirmanakaya. The dharmakaya or dharma-body of a
Buddhais often considered equivalent to “Buddha nature” or Buddhahood.
Thus, only an enlightened Buddha possesses the dharmakaya. The
Trikaya Stotra describes the dharmakaya of a Buddha as “the perfection
of wisdom which no simile can describe, no form that can be grasped, (it is
just) like the empty sky.® The sambhogakaya is translated as a “rewarded
body” of a Buddha.” It is often said to be the body which a Buddha uses
to preach the Dharma.® This body is said to be endowed with either 32 or
80 excellent marks of a Buddha.® The nirmanakaya is the incarnation or
the transformed body of a Buddha. It is capable of assuming any form.'
The Buddha’s nirmanakaya is said to be the body which he used to gain
enlightenment under the Bodhi-tree."

No matter which body he assumes, however, he remains the same
Buddha. This means that a Buddha’s incarnation or nirmanakaya
can take the form of a cakravartin. However, he is not an ordinary
cakravartin since the body of this particular one is endowed with a
Buddha’s dharmakaya and sambhogakaya. With this understanding,
the Ratnavali says: “O King, you have to listen carefully/Now I shall

5 Subhakarasimha of the Tang tr., The Kalpa on the Yoga Observed by Bodhisattva Mai-
treyaTaisho, vol.20 (T1141), p. 590a; see also the discussion of the text below.
® Faxian of the Song tr., Trikaya Stdtra, Taisho, vol. 32 (T1678), p. 757b:

7 William Edward Soothill and Lewis Hodous, A Dictionary of Chinese Buddhist Terms (Tai-
pei: Ch’eng Wen Publishing Company, 1970), p. 369b.

$ Faxian of the Song tr., Trikaya Stotra, p. 757b:
9 See the discussion below.

10 William Edward Soothill and Lewis Hodous, A Dictionary of Chinese Buddhist Terms,
p-457b.

' Faxian of the Song tr., Trikaya Stotra, p. 757Tb:
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tell you the truth/ You are endowed with 32 marks/Which will be able
to adorn your body.” The gatha stated above evidently shows that
the king or cakravartin is endowed with the dharmakaya and the
sambhogakaya of a Buddha.

In referring to the dharmakaya of Buddha Maitreya in the caitya,
Nagarjuna also states that “On his hands or feet is the precious mark of
cakra(s)/(By which) he will become a cakravartin”. In other words,
the dharmakaya of Buddha Maitreya will become a future cakravartin.
This is consistent with Nagarjuna’s theory of rrikaya: the future
cakravartin is the nirmanakaya of Buddha Maitreya. The cakra(s) on
the hands or feet is therefore an important symbol of Buddha Maitreya
becoming a cakravartin in the future. We find the symbol on the soles
of the feet (Buddhapada) in a number of figures unearthed from the
site of the Mahacaitya at Amaravati. Knox has documented cases such
as the plates nos. 60, 77, 78, 120 and 121 (Fig. 1) in his Amaravati."”
They are also often depicted in front of empty seats on the stone slabs
found in the same site."” The appearance of the symbol indicates that
the Mahacaitya at Amaravati is an important site for caitya worship or
a site of the belief in the descent of Buddharaja Maitreya.

Many scholars have taken the empty seat, the cakras on the
soles of the feet, and the Bodhi tree as symbols of the Buddha or his
enlightenment. They even suggest that these symbols were used both
before and after the human-formed Buddha image was created in the art
history. Ananda K. Coomaraswamy is among them.'

At that time Maitreya tells Bodhisattva Samantabhadra: When

12 See Robert Knox, Amaravati, Buddhist Sculpture from the Great Stupa (London: British
Museum Press, 1992), p, 97, Plate no. 38; p. 120, Plate no. 60; p. 124, Plate no. 63; p.150, Plate
no. 77; p. 153, Plate no. 78; p. 178, Plate no. 20; p. 211, Plate no.120; p.213, Plate no.121.

13 See discussion below.

I Ananda K. Coomaraswamy, History of Indian and Indonesian Art (New York: Dover

Publications, Inc., 1985), p. 45.
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I descend I shall do so by the cakri stiipa from the Tusita Paradise. |
shall either descend from the sky, or well up from the ground of the
Jambudvipa, or come from the north, or from the east, or from the squth
or west, I can come from any of the four directions or from above or
from the ground, it is indeed incredible. Bodhisattvas in ten directions
like the sands of the Ganges and sentient beings by six different births
cannot understand the wisdom of the Buddha. The Buddha says: It is
only Bodhisattva Samantabhadra who understands the wisdom of the
Buddha. Then the cakri stiipa descends from the sky and sits on the
ground of Jambudvipa.'

The cakravartinship of Buddha
Maitreya is not conspicuously mentioned
in the text. But from its description of
the cakravartin'’s throne,'® we know that
Buddha Maitreya descends to Jambudvipa
to become a cakravartin by a cakr stipa.
Most interestingly, the text also mentions that
Nagarjuna is the savior in the heaven and

on the earth.'” This suggests that Nagarjuna

Fig.3.1. Cakras on the soles of
the Feet, Amaravati

is either the founder or the promoter of the
belief.

In his Biographies of the Eminent Monks Who Traveled to
the Western Region during the Tang (hereafter, the Biographies
of Monks) Yijing (653--713) informs us that a caitya is also called
a “cakri stipa in Chinese”. Yijing mentions the term “caitya” in

describing an architectural feature of Nalanda:

15 The Puxian Pusa shuo zhengming jin (Verification Sutra spoken by Bodhisattva Sa-
matabhadra), Taisho, vol. 85 (T2879), p. 1367:

16 See discussion below.

17 The Verification Sutra, p. 1366¢: I sent Nagarjuna to remove the obstacles in the
heaven and on the earth
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From here to the south-western side, is a little caitva, more than one
zang in height. This is the architecture where the Brahmin makes his
inquiries by carrying a sparrow. This is (also) called the “cakri stipa
in Chinese."

As the Verification Sitra mentions that Buddha Maitreya descends
to Jambudvipa to become a cakravartin from Tusita paradise by
means of a cakr? stiipa, we know that Nagarjuna’s promotion of the
caitya worship in fact promotes the belief in the descent of Buddharaja
Maitreya.

Since Buddha Maitreya has both the identities of a Buddha and a
cakravartin, he can therefore be called a Buddharaja (he who is Buddha
is raja), or a cakravartin (he who rules his kingdom with Buddhism or
Buddhist belief). Thus, we can call the Buddharaja of the Verification
Sutra “Buddharaja Maitreya”. The Verification Sitra also mentions
that the Bodhisattvas Avalokitesvara and Samantabhadra (especially the
latter) are the two most important assistants of Buddharaja Maitreya."
They are therefore frequently depicted on the reliefs of caityas in
Nagarjunakonda and the Mahacaitya at Amaravati.

A caitya can have the same architectural structure as a stipa.
For instance, the structure of the Mahacaitya at Amaravati is like
that of a cakravartin’s stiipa mentioned in the Last Section of the
Mahaparinirvana sitra (hereafter, the Last Section).

According to the Last Section, stiipas could be built for four
kinds of holy people: a Buddha, a pratyeka-buddha, an arhat and a
cakravartin. The stipa of each is different, even though they share the
name “the Seven Jeweled Stiipa”. This is the common name because all
'8 The Tripitaka Master Yijin, The Biographies of the Eminent Monks Who Traveled to the West-

ern Region during the Tang, juan 2, Taisho, vol. 51 (T2066) , p. 6b:
19 Ibid., pp. 1365a-b
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four types contain the relics of these holy people together with the seven
precious jewels. Each type has the same basic structure: a foundation,
a dome, and a square platform' on the dome with a pillar standing on it.
The difference lies in the number of layers of golden plates hanging on
the pillar: a Buddha’s stipa has thirteen layers, a pratyeka-buddha’s
eleven, an arhat s four, and none for a cakravartin’s.*

As the caityas in Nagarjunakonda and the Mahacaitya at
Amaravati do not have golden plates hanging on the pillars/spires and
are like that of a cakravartin’s stipa, the term “cakri stiipa™ mentioned
in the Verification Stitra is most likely derived from the term “cakr7”.
The “cakri” is one of the seven treasures of a cakravartin® and is
often considered to be a synonym of “cakravartin”. Many Buddhist
texts and sources say that when a cakravartin is about to ascend the
throne, the treasure of cakri will appear in the sky.? Thus, the cakri is
considered as the most important symbol of a cakravartin.

However, a caitya can be built in any form of a stiipa, despite
the fact that Nagarjuna’s design, i.e., the structure of a cakravartin
stiipa, was often used as a standard structure of the caitya in India. The
famous “cakr? stiipa™ built by King Kaniska of the Late Kushan (c.
187-250) in Gandhara, according to Chinese sources, has thirteen layers
of golden plates attached to its pillar, and is like a Buddha’s stipa.”

Although the structure of a caitya can be the same as a stiipa, its
nature and function is very different. Chinese scholar Lii Chen thus

20 Ratnabhadra of the Tang tr, The Last Section of the Mahaparinirvana sitra Taisho,
vol. 12, p. 903.

21 See the explanation below.

2 For instance, Xuanzang says, “When a cakravartin is about to ascend the throne, by virtue of
his merit, the wheel treasure or cakri, in response, will appear in the air.” See Xuanzang and
Bianji, The Datang (Record of the Western Region of the Great Tang), juan 10, Taisho,
vol. 51 (T2087), p. 869b.

B Yang Xuanzhi of the Northern Wei, The Record of the Sangharamas in Luoyang, vol. 5,
Taisho, vol. 51(T2092), p. 1021.
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distinguishes a caitya from a stiipa: unlike a stiipa, a caitya has no reiics
stored inside.?* This difference is also mentioned in the Fayuan Zhulin a
Buddhist Dictionary (compiled by Shi Daoshi of the Ximing temple in
the Tang dynasty, 618-907).% Thus, we know why Nagarjuna says that
we have to worship the holy and respected “person” of the caitya: “The
holy and respected ‘person’ of the caitya / To whom you should make
offerings constantly.” Apparently Nagarjuna’s caitya worship is not the
stiipa worship referred to by many scholars.” Instead, it is a worship of
the image of Buddha/Buddharaja Maitreya of the caitya.

The Verification Siitra must have been the most important work
compiled for the promotion of the belief in the descent of Buddharaja
Maitreya. It is a Dunhuang manuscript without the inscription of
the name of author or translator and is regarded as apocryphal by a
Chinese Buddhist catalogue compiled in the Sui dynasty (581-618), the
Zhong jing mulu.*” This is because certain lines were added to the text,
especially in the period of Emperor Wu of the Liang (502-549). He had
the text altered to promote the belief and to justify the construction of
his images.”® We see the importance of the Verification Siitra also in the
case of Empress Wu Zetian (623-705) of the Great Zhou (690-705).
Soon after taking power from the Tang, she implemented the belief as
her Buddhist political ideology. She ordered her religious consultant

24 Lii Chen, 4 Summary on the Origins of Indian Buddhism, p. 30.

25 Shi Daoshi of the Ximing temple compiled, Fayuan Zhulin, Taisho, vol. 53 (T 2122), p. 580b:
The Buddha says: one can also build a caitya. A stipa (as an architecture) contains relics, but a
caitya does not ... On a caitya one can place a canopy (literally, baogai R ffor a precious cover)
and the Buddha for making offering.

%6 See Robert Knox, Amaravati, p. 9.

%7 Monks and scholars for translations in the Sui compiled, The Zhongjing mulu (the Catalogue
of Buddhist Texts), vol. 4, under the category of “wufen yiwei” (the apocryphal texts), Taisho,
vol. 55 (2147 ), p.173b.

28 The apocryphal nature of the Ferification Sutra will be discussed in a future paper. Concering
about Emperor Wu of the Liang’s belief in the descent of Buddhardja Maitreya, see Kathy
Cheng Mei Ku, The Buddhardja Image of Emperor Wu of the Liang, in Alan K. L. Chan and
Lo Yuet Keung ed., World of Thought in Early Medieval China (New York University Press,
forthcoming).
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Xue Huaiyi and other monk from the Divine City Luoyang to compile
a political treatise called the Dayun jingshu (Commentary on the
Mahamegha siitra) to be circulated throughout the state. Its composition
was mostly based on the Verification Siitra, especially where the image
or the identity of Buddharaja Maitreya was concerned.”

There is good reason to believe that the Verification Sitra
was the basis upon which the images of Buddharaja Maitreya and the
caityas in Nagarjunakonda and the Mahacaitya at Amaravati were first
constructed by Nagarjuna. This is because the details of the artifacts
in these places are correspondent to the text.’* Nagarjuna’ political
work the Ratnavali certainly lends support to the belief and also helps
us to understand the nature of the artifacts. In other words, the caitya
worship promoted by Nagarjuna in both places was not the Maitreya
belief as stated in the Descent Sitra of Buddha Maitreya (hereafter,
the Descent Siitra ),” but as stated in the Verification Siitra.

The nature of the Descent Siitra is different from the Verification
Satra in that Buddha Maitreya does not have the identity of a
cakravartin. Nevertheless, the events stated in it were often used to
explain the descent of Buddharaja Maitreya in the Verification Siitra.
For instance, the birth story in the Descent Sitra was often used to
express the descent of Buddharaja Maitreya through a caitya or a cakri
stiipa. This birth story in the Descent Sitra (more specifically, the
Descent Siitra translated by Yijing of the Tang) was depicted on a stone
slab in the Mahacaitya at Amaravati. Because the birth story of Buddha
Maitreya in Yijing’s translation is identical with that of the Buddha
Shakyamuni, scholars such as Robert Knox are convinced that the

29 See Cheng Mei Ku, The Avatamsaka Buddharaja Tradition and Buddhargja Image of Wu Ze-
tian in Cheng Mei Ku, From the Devaraja Tradition to the Buddharaja Traditon- Studies on the
Buddhist Political Ideology Being Implemented in the Medieval China (Taipei: Shangzhou
Publication, 2003), pp. 240-248.

aU See the discussion below.

31 Dharmaraksa of the Western Jin tr., The Descent Sutra of Maitreya Taisho, vol. 14 (T453).
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Mahacaitya at Amaravati was a site for the stiipa worship or Buddha
worship. This slab is collected by Knox in his plate no. 61 (Fig. 2).?
The Descent Siitra translated by Yijing says:

Mahapurusha Maitreya/Having descended from the Tusita Heaven/To
be conceived by the Madam/As his birth place/As she has conceived
this holy one/She is contented in her 10 months (of pregnancy)/
Then this blessed mother/Goes to that subtle garden/Neither is she
seated nor lying down/Having slowly stood up to touch the flower
tree branch/She gives birth to the Holy One/At that time the most
Holy One/Having been born from the right armpit of his mother/... He
spontaneously takes a walk of seven steps...*

Fig.3.2. The birth story, Amaravati Fig. 3.3. The birth story, Borobudur

We also see the birth story of Buddha Maitreya depicted on the second
level in Candi Borobudur (Fig. 3). This has also been regarded as the
birth story of the Buddha by scholars.*

In the Descent Siitra, we also find the three descents of Buddha
Maitreya to preach the Dharma to sentient beings. When Empress Wu
Zetian promoted the belief in the descent of Buddharaja Maitreya, a set
of 3 seated Maitreyas were depicted at the Moya sanfo kan at Longmen,

32 Robert Knox, Amaravati, p. 119, Plate no. 61 is on p. 12

3 The Tripitaka Master Yit'ing of the Tang tr., the Descent Sutra of Maitreya (Foshuo Mile xiash-
eng chengfo jing), Taisho, vol. 14 (T455), p. 426:

34 John Miksic, Borobudur-The Golden Tales of the Buddhas, p.?
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Luoyang.* Many sets of 3 seated Maitreyas are also depicted in Candi
Borobudur, especially on the level 5 of the site. For instance, figures 4
and 5 below are from this level. In figure 4, a set of 3 seated Maitreyas
is depicted in one row above four worshippers on the left side of an
Indonesianstyle of caitya. This caitya houses aseated Maitreya showing
that his descent by a caitya is related/relevant to the belief in the three
descents of Buddha Maitreya. Figure 5 shows a similar set. These sets
of 3 seated Maitreyas do not indicate the belief as stated in Descent
Sttra. Instead, they indicate the descent of Buddharaja Maitreya. It is
possible that Nagarjuna borrowed elements from the Descent Sitra
when establishing the belief in the descent of Buddharaja Maitreya.

Fig.3.4 & 3.5. A set of 3 seated Maitreyas

2. The Spread of the Belief
A.India and Sri Lanka

After Nagarjuna’s promotion of the caitya worship in the
Deccan Plateau, the belief and its artistic motifs were transmitted to
many places in India, e.g., Ajanta, Ellora, etc., and other parts of Asia.

We notice that the belief was transmitted to Sri Lanka very early. The

35 The “Moya sanfo kan means, “Three Buddhas’ Niche at the Cliff Mo"”. See Longmen Relics
Conservation Institute and Department of Archeology of Beijing University ed., The Longmen
Caves, vol. 2, in The Chinese Caves (Beijing: Wenwu publisher, 1992), plate 54; See also
Wen Yucheng “Datings on the Tang Caves in Longmen Caves”, in The Longmen Caves, vol.
2, pp.201-202.
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early Sri Lankan Buddhist artifacts such as the Buddhapada (cakras
on the soles of the feet), the five hooked Nagas, the so-called “yaksinis™
and Buddha heads that we also see in caityas of Nagarjunakonda and
the Mahacaitya at Amaravati were imported influences from these two
places.*® The Ceylonese scholar Senarat Paranavitana also mentions
that since there is so much evidence that Sinhalese art was influenced
by the Andhra school, it would not be an exaggeration to say that it
had established a branch in early Sri Lanka.”” Thus it is evident that the

belief was transmitted to Sri Lanka very early.

B. Central Asia and China

The belief was also transmitted to Kyzil of Central Asia
(presently Xinjiang province of China) as early as the first half of the
4™ century A.D.*®* It was transmitted to Northern China around the
same time.* We know that it was transmitted to Southern China much
later, from the following. In his notes on the River Si, the Chinese
historian Li Daoyuan writes, “The Nagapuspa Temple is located on the
western bank of River Si. Monk Faxian went on a distant journey to the
Western Regions and traveled back east on the sea with a painting of the
Nagapuspa (Longhua tu). The spread of this dharma in China began
with Faxian”.* The “painting of the Nagapuspa” is mentioned in the
Biography of the Eminent Monk Faxian, (hereafter, the Eminent Monk

36 Ulrich von Schroeder, Buddhist Sculptures of Sri Lanka (Hong Kong: Visual Dharma Publica-
tion, 1990), pp. 74-75, Plate 7E; p. 72, Plate 6C; p. 78, Plate 9A.

+ Senarat Paranavitana, Art of the Ancient Sinhalese (Colombo: Lake House Publication, 1971),
p- 13.

¥ Subai, Dating and Classifications on Some Kyzil Caves, in Subai, Studies on Chinese Cave
Temples (Beijing: Wenwu Publication, 1996), p.35. According to Subai, the earliest caves in
Kyzil might have been dug in the period between 310480 and 360+80.

39 See Cheng Mei Ku, The Devaraja Traditions in Southeast Asia and in Shihu (334-349) of the
Houzhao &M (319-352), in Cheng Mei Ku, From the Devaraja Tradition to the Buddharaja
Tradition, pp. 78-95.

e Daoyuan, Shuijing Zhu, annot. By Wang Guowei (Sanghai: Sanghai_renmin, 1984), pp.
820-821.
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Faxian). According to this text, Faxian stayed in Tamalipfi (presently
Tam-look)* for two years and there he had “a text written and a painting
drawn”.* The same source also says that Faxian went to India in 400
and returned in 415.* Therefore, the belief was transmitted to the South
in the beginning of the 5" century A.D.

Chinese archaeologist Su Bai suggests that the “painting of the
Nagapuspa” depicts the Buddha Maitreya’s enlightenment under the
Nagapuspa tree/the bodhi tree.* Maitreya’ enlightenment under the
Nagapuspa tree is indeed mentioned in the Descent Sutra.*® However,
this painting of the Nagapuspa should not be understood as expressing
the belief of the Descent Sutra. Instead, it should be understood as
expressing the belief in the descent of Buddharaja Maitreya. The term
“the Nagapuspa belief” had become a common expression for this latter
belief in the South.* The implementations of this belief by Emperor
Wu of the Liang and Empress Wu Zetian mentioned above are two well
known cases in the history of China.

C. Southeast Asia:
a. The Dvaravati

The same belief was also transmitted throughout Southeast
Asia. For instance, it was transmitted to the Dvaravati (c. 6-11) in
ancient Siam. The unearthed inscription of the title of the Dvaravati king

“Phra Sri Ariyamettrai” is one of the most important evidence of the

41 See discussion below.
“ Faxian, The Biography of the Eminent Monk Faxian, Taisho,vol.51 (T2085), p.864c.
3 Ibid., pp. 857-866.

e Su Bai, An Investigation on the Buddhist images in the South, in Su Bai, Studies on Chinese
Cave Temples, p.187.

45 Dharmaraksa of the Western Jin tr., The Descent Sutra of Maitreya, p. 422.

g See Kathy Cheng Mei Ku, The Buddharaja Image of Emperor Wu of the Liang, in Alan K. L.
Chan and Lo Yuet Keung ed., World of Thought in Early Medieval China (New York University
Press, forthcoming).
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Dvaravati’s implementation of the belief.*” Empress Wu Zetian used a
similar title “Sr7 Ariya” Emperor to refer to her Buddharaja Maitreyaship
while implementing the belief as her political ideology in the late 7%
century A.D.*® According to the monk Fazang of this period, the title is
understood as follows: The term “Ariya” refers to “Ariya cakravartin®,
and the term “Sr7” refers to Buddha Maitreya.* Apparently, these

imperial titles were indicators of Buddharaja Maitreyaship.

b. The Transmitting History of Java

Most evidently, Candi Borobudur and Candi Mendut were the
two sites in Central Java that promoted caitya worship. Even before
their establishment in the 8" century A.D., it is probable that the belief
was already brought into Java by Gunavarma in the beginning of the 5*
century A. D.

Gunavarma was an Indian monk from Jibin (ancient Gandhara).
He traveled to Java from Sri Lanka around the beginning of the 5®
century A.D. Not long after his arrival, the Javanese king Po-duo-jia
suffered from a foot injury caused by an arrow in a war. Gunavarma
healed the king’s injury and won his trust and friendship. Showing
respect and gratitude to Gunavarma, King Po-duo-jia decided to rule
his kingdom with Buddhist belief. As a Buddhist cakravartin, he gave
all his possessions to the poor and the people were ordered to abstain
from killing. The people were also instructed to respect Gunavarma and

even to receive the 5 precepts from him.*® The Chinese sources do not

4T Dhida Saraya, (Sri) Dvaravati-The Initial Phase of Siams History (Bangkok: Muang Boran
Publishing House, 1999), p. 204,

= Cheng Mei Ku, The Avatamsaka Buddharaja Tradition and Buddharaja Image of Wu Zetian,
p. 238,

9 1bid,, pp.237-239.

50 Huiliao of the Liang, The Biography of Gunavarma in Huijiao,The Biographies of Eminent
Monks, Taisho, vol. 50 (T2059), p. 340a.
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say that Gunavarma helped King Po-duo-jia to implement the belief
in the descent of Buddharaja Maitreya. However, we may surmise that
Gunavarma did this from the fact that he was officially invited to China
by Emperor Wen of the Song (424-453) and from his activities in the
Song. We describe these below.

About 9 years after Faxian had brought the painting of Nagapuspa
back to the South, Emperor Wen of the Song decided to implement the
belief as his politicﬁl ideology. In the 9" month of the first year of the
Yuanjia reign (424), the monks Huiguan and Huicong persuaded the
emperor to send letters to the Javanese king and Gunavarma, respectively,
inviting Gunavarma to China. Later, the monks Fachang, Daochong
and Daojun etc., were despatched to bring Gunavarma to China.’'
Gunavarma arrived in 431.”> Another Indian monk, Senghavarma also
arrived in 433.% Both subsequently translated the Suhrliekha for
the emperor.* The Suhrlleka was a letter sent by Nagarjuna to King
Satavahana persuading him to practice Buddhism and to implement the
cakravartinship to rule his kingdom.

Gunavarma must have been an expert in promoting the belief
in the descent of Buddharaja Maitreya. Otherwise, he would not have
been invited by Emperor Wen of the Song to China. Besides translating
the Suhrileka for Emperor Wen, Gunavarma was also appointed by
him to oversee the ritual of Bodhisattva pratimoksa. This is the most
important ritual that initiates an emperor to become a cakravartin

or a Buddharaja.*® Soon after his arrival at the capital of the Song,

31 ghi Zhisheng, The Biography of Gunavarma, in the Kaiyuan shijiao mulu (hereafter, Kai-
yuan lu),juan 5, Taish, vol. 55, p. 526¢.

52 Ibid., pp. 526-527.
53 Shi Zhisheng, The Biography of Senghavarm, in the Kaiyuan lu,.p. 527c.

4 Sanghavarma tr., Suhrilekha (Quanfazhuwang yaojie), Taisho, vol.32 (T1673), pp.748a-
751,

55 See Kathy Cheng Mei Ku, The Buddharaja Image of Emperor Wu of the Liang (forthcoming).
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Gunavarma was appointed to perform this ritual. But due to an internal
revolt that erupted suddenly, Emperor Wen immediately dropped the
idea of becoming a cakravartin/Buddharaja Maitreya.*Nevertheless,
all this informs us that Gunavarma was an expert in the implementation
of the belief and it is likely that he would have helped the Javanese king
to promote it.

Gunavarma had probably gained his knowledge on the
implementation of the belief from Sri Lanka, for the Chinese sources
say that he had stayed and preached the Dharma in Sri Lanka for quite
a while.”” We can say that Gunavarma transmitted the belief to Java
from Sri Lanka.

According to Samuel Beal, ancient Tamalipti (presently Tam-
look, located at the mouth of the Hoogly of the east coast of India) used
to be a very important port on the sea route with Java.*® TamaliptT was
the place where Faxian had “a text written and a painting drawn™.* [t
was also where Yijing translated Nagarjuna’s Suhrileka.® Thus, ancient
Tamaliptl must also have been an important place where the belief was

promoted and from where it could have been transmitted to Java.

3. The Implementations of the Belief in Java
A. Candi Mendut

Judging from the archeological remains in Java, especially
Central Java, many Javanese kings had implemented the belief to rule
their kingdoms. For instance, Candi Mendut houses three huge seated
figures in a caitya-like architecture: Buddharaja Maitreya seated in the

36 The Biography of Gunavarma, in the Biographies of Eminent Monks, p. 340a.
= Huijiao of the Liang, The Biography of Gunavarma, p.

58 Samuel Beal?

59 See footnote 46.

60 Yijing of the Great Tang, the Suhrlleka, Taisho, vol. 32, p. 751 b. Yijing’s translation was
the third Chinese translation in the history of China.
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posture of pralambapadasana in the center, and two Bodhisattvas, i.e.,
Bodisattva Avalokitesvara and Bodhisattva Vajrapani/ Samantabhadra,
on his two sides (Fig. 6). This is an irriportant example.

a. The Seated Posture in Pralambapadasana

Ever since Nagarjuna’s promotion of the belief in the descent
of Buddharaja Maitreya in the Satavahana, the caitya housing the
image of Buddha/Buddharaja Maitreya had become the most important
symbol of the belief (see Fig. 8). This is despite the fact that the standard
early caityas that circulated around the state did not have the images of
Buddha/Buddharaja Maitreya depicted on their surfaces.®’ We notice
that the seated posture in pralambapadasana or the European seated
posture of Buddharaja are not frequently used in the remaining reliefs
of caityas in Nagarjunakonda (Fig. 7) and the Mahacaitya at Amaravatt
(especially the latter). In both places, the posture in dhyana is basically
used to indicate the seated image of Buddharaja Maitreya.®> We don’t
know when the seated posture in pralambapadasana of Buddharaja
Maitreya first appeared in the history of Buddhist art. But from the fact
that this seated posture of Buddharaja Maitreya can also be found in
Ajanta (fig. 8), Ellora, Aurangbad and Nasik caves in India and other
parts of Asia after the early 5" century A.D..,* we may say that it had
since then become the most characteristic seated posture of Buddharaja

Maitreya.

61 See Kathy Cheng Mei Ku, “Nagarjuna’s Political Philosophy and the Early Buddhist Art in
Andhra Pradesh”, in K J Somaiya Centre for Buddhist Studies, ed., Buddhist Culture in Asia-
Unity in Diversity (forthcoming).

62 1bid.

3 Faxian (returned to China in 415) brought the sutra and the painting, which was a seated image
in pralambapadasana of Buddhardja Matreya, back to the south of China in the early part of
the Sth century A.D. See Kathy Cheng Mei Ku, “The Buddharaja Image of Emperor Wu of the

Liang”(forthcoming).
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‘ 1
Fig. 3.7. Buddhardja Maitreya in pralambapadasana, Nagarjunakonda;
Fig. 3.8. The Caitya in Cave no 26, Ajanta;
Fig.3.9. A set of Maitreya 3, Qibaotai

With reference to Empress Wu’s implementation of the belief,
many sets of Maitreya 3 (Buddharaja Maitreya in the center, Bodhisattvas
Avalokitesvara and Vajrapani/Samantabhadra on either side) are depicted
in Longmen (the Leigutai), Dunhuang (cave no. 96) and in the ritual
performed in the Qibaotai (literally, Building made of the seven jewels) in
703 (Fig. 9). We also see the set of Maitreya 3 constantly presented in Ajanta
and Elllora. In the Ajanta caves (dug in the second half of 5" century A.D.),
Buddharaja Maitreya is often in the dhyana seated posture. In the Ellora
caves (dug around the 7" century A.D.), Buddharaja Maitreya is often in
pralambapadasana posture. The set of Maitreya 3 must have derived from
the most important three characters depicted in many stone slabs in caityas
of Nagarjunakonda and the Mahacaitya at Amaravafi. There, we often see
the descended Buddharaja Maitreya in the standing or seated (dhyana)
posture in the gateway of a caitya, with two Bodhisattvas on either side
(Fig. 10, 11).
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Earlier, I mentioned that Buddharaja Maitreya needs the help
of the Bodhisattvas Samantabhadra and Avalokite§vara to run his
cakravartinship and at the same time to relieve the people’s sufferings.
The duty of these two Bodhisattvas is also mentioned in the Verification

Siitra: ,
The disciple of Buddha Amitayus in the west is the compassionate
Bodhisttva Avalokitesvara. This Bodhisattva is the one who is able
to relieve sufferings in Jambudvipa. At that time the disciples of
Buddha Wangming in the east are Mahaprajapati and Bodhisattva
Samantabhadra. These two are able to benefit the religious practices
and are also able to relieve sufferings of sentient beings. At that time
Avalokitesvara is born as an ordinary man, and Samantabhadra is born
as an upasaka. Both of them may emanate hundreds and thousands of
bodies. This is also incredible.*

Fig. 3.10 The Descended Maitreya Amaravati (left)
Fig. 3.11 The Descended Maitreya Nagarjunakonda (right)

From an inscription, many scholars have noted that the “great
stipa” at Amaravail is called “Mahacaitya”.®® According to Robert
Knox, its structure consisted of a huge, solid dome mounted on a
cylindrical, drum-like platform (base), the whole surrounded by a great
railing 59m (192ft) in diameter The platform was elaborately decorated

64 The Verification Siitra, p.1365a:

L Akira Hirakawa, The History of Indian Buddhism, translated by Zhuang Kunmu (Taipei:
Shangzhou Publisher, 2002), pp. 206-207.
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with carved small stiipas on limestone slabs (Fig.12).% These small
stipas themselves were similar in structure to the Mahacaitya, and in
this regard, they may also be called caityas.

The belief in the descent of Buddharaja Maitreya expressed on
the reliefs of the Mahacaitya at Amaravati was mainly depicted on the
drum slabs attached to the lower part of the dome and the base of the
architecture. The design of these drum slabs is similar in structure: a
caitya depicted as the main body of each slab, taking up almost all
the space on the slab. Above each caitya are devas and dwarfs paying
respect to the caitya. The components of each caitya are also on the
lower part of the dome and the base. The main components of these
small caityas are: (1) Five ayaka pillars standing in one row above the
gateway of each small caitya on the slabs. (2) The panel of the gateway
of each caitya is the most important place for depicting its subject
matter.” Any topic, such as the descending Buddharaja, the descended
Buddharaja, the empty seat, the caitya on the throne, or cakras on the
soles of the feet may convey the belief represented by each cairya.®® (3)
Two pairs of seated lions symbolizing regality are on different levels
on both the upper sides of the gateway panel on each caitya. (4) Two
big panels on both the lower sides of the gateway usually have a man
and a dwarf in the right panel, while a man, a dwarf and a woman are
in the left panel on each caitya. (5) While the upper part of the dome
of each caitya is decorated with symbols and decorations, the lower

part of the caitya is filled up with both the images of a cakravartin

66 Robert Knox, Amaravati, p. 23.

57 1 dont agree with what K. S. Subramanian says about the gateways of the Mahacaitya at

Amarévati: “The gateways of the ndhra stupas were not important as those of Sanchi, either
from their size or from the sculptural standpoint.” See K. S. Subramanian, Buddhist Remains in
South India, p. 18.

66 See discussion below.
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and Buddharaja/Buddha Maitreya.” In this regard, the contents of each
small caitya on the surface of the Mahacaitya at Amaravati are more or
less the same.

Conclusively speaking, the Mahécaitya at Amaravati is an
architecture with a design of “caityas on a caitya”. This is also the
characteristic design of Candi Borobudur (Fig.13). Both have many
caityas built on the main caitva and also have reliefs depicting the

contents of the belief on the lower parts of their structures.

Fig. 3.12. The recovered Mahacaitya at Amaravati by British Museum (left)
Fig. 3.13. The outlook of Chandi Borobudur, Java (right)

The two panels referred to in (4) above are where the two
Bodhisattvas Samantabhadra and Avalokitesvara are depicted. We
* do not know why in most of the caityas on the slabs, a dwarf is also
depicted with these two Bodhisattvas. However, we do know that
the woman who is often depicted on the left panel only, either seated
or standing, is Mahaprajapati. According to the Verification Siitra,
Mahaprajapati and Bodhisattva Samantabhadra are the disciples of
Buddha Wangming in the east. Mahaprajapati was the aunt of the
Buddha, and it was she who founded the female Sangha. The man
standing next to her is Bodhisattva Samantabhadra, while the man
standing in the right panel is Bodhisattva Avalokite§vara. Both are
often dressed like ordinary men-according to the text, they are either
an ordinary man or an updasaka, a layman.
Vajrapani and Samantabhadra are often identified as the same

Bodhisattva in the history of the Vajrayana. Amoghavajra (705-774)

% Ibid.
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mentions these two being the same Bodhisattva in his translation of the
Renwang huguo banruoboluomiduojing tuoluoni niansong yigui (The
Kalpa on the Prajiiaparamita Sutra Dharani for Cakravartin to Protect
His Country).”® But Nagarjuna takes them as two different persons.”
However, the Bodhisattva image is seen to carry a vajra with one hand
in both Ajanta and Ellora caves, and he must have been regarded as the
same person by the designers of these two caves.

Iconographically speaking, the three huge figures housed in
Candi Mendut is a set of Maitreya 3. Not only is the central Buddha
in the most characteristic seated posture of Buddharaja Maitreya, the
pralambapadasana, the image of Bodhisattva Avalokitesvara is also
identifiable. A small Buddha image worn by Bodhisattva Avalokitesvara
on his crown is the most important symbol of this Bodhisattva’s
iconography.

b. The Makara Chair

We notice that a Buddharaja Maitreya’s image was often
depicted being seated on a makara chair. Cases like this are seen in
the occurrences of the Buddharaja Maitreyas in Candi Mendut; seated
in the caitya of cave no. 26, Ajanta; and in the set of Maitreya 3 made
in 703 for the ritual of Qibaotai (mentioned above). According to John
Miksic, the makara is a mythical beast with an elephant’s trunk, parrot’s
beak and a fish tail, and appears often as an artistic motif in both Hindu
and Buddhist temples in India and Java.”” Although Miksic mentions
frequencies of the appearance of the makara in India and Java, he does
not tell us the meaning of this mythical beast. We get the answer from
the Verification Siitra which mentions the makara chair:
70 See Amoghavajra of the Tang tr., The Renwang huguo banruoboluomiduojing tuoluoni nian-

song yigui (The Kalpa on the Prajiidparamitd Siitra Dharani for Cakravartin to Protect His
Country), Taisho, vol. 8 (T246), p. 843b-c.

" Nagarjuna, The Mahapranidhanoutpada-gata (Gatha on Making the Great Vow), Taisho, vol.
32 (T1676), p. 756¢.

= John Miksic, Borobudur- Golden Tales of the Buddhas, p. 57.
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Above the throne of the cakravartin, there are heavenly music of
all kinds, the music of the bamboo pipe, the flute... The lion and the
elephant, the fenghuang and the gilin.”

“The lion and the elephant, the “fenghuang and the gilin™ is actually
a detailed description of the decorations of a cakravartin’s throne.
Both “the lion and the elephant” (either standing or lying down) often
decorate the underside of the arms of a throne. The “fenghuang and the
qilin” are Chinese mythical beasts. The former is a bird-like phoenix
with bird’s beak, while the latter looks like a lion, but with fish scales on
the body. Thus, according to the above lines, the throne of a cakravartin
is decorated with lions, elephants and makaras, since the “fenghuang
and the gilin” refer to a makara'’s bird beak and its fish body. The so-
called “makara s chair” evidently refers to the throne of a cakravartin.
In this regard, the images of Buddharaja Maitreya were also identified
as the images of cakravartins by their makara thrones.

In the Mahacaitya at Amaravati, an .interesting relief with a
peculiar depiction conveys the belief that a Buddhardja Maitreya
descends to become a cakravartin. Knox’s plate no. 27 (Fig 14) is
called “the Relic-casket of the Buddha Worshipped by Nagarajas
(snake-kings)”.™ This so-called “Relic-casket of the Buddha” is, in
fact, a caitya sitting on a makara throne which is surrounded by men
and women in joyous mood. Some of them are looking at the caitya,
some seem to be talking about it, and some are worshiping it. Three
seven-hooked Nagarajas stand behind the throne guarding the caitya.
Among them, two carry the white whisks as a regal sign.” This throne

is decorated with two “makara’s heads” fixed onto the upper ends of
= The Verification siitra, p. 1367:

74 Robert Knox, Amaravati, pp. 84-85, Plate no. 27.

g2 See discussion below.
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its back, and with two lions standing under
the arms. This depiction most evidently
indicates that a Buddharaja Maitreya is
descending to become a cakravartin.

Fig. 3.14. A Buddharaja Maitreya
descends to become a cakravartin

We don’t know why the two Bodhisattvas
housed in Candi Mendut are also depicted sitting on the makara thrones.
It might be that the Javanese thought that these two Bodhisattvas also
participated in the cakravartin’s work of the Buddharaja Maitreya in
Jambudvipa.

" The archaeological remains of Java show that the belief had
been implemented in Java for a long time, for many artifacts, such as
the images of Buddharaja Maitreya in pralambapadasana have been
unearthed in the area (Fig. 15). Among these archaeological remains,
we also constantly find the makara thrones with images of Buddharaja
Maitreya. (Fig.16).

Fig. 3.15. Buddharaja Maitreya, Jakarta Museum (left)
Fig. 3.16. Buddharaja Maitreya, Java, Leiden (right)
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B. Candi Borobudur

Earlier, I mentioned that the architectural structure of Chandi
Borobudur is very similar to that of the Mahacaitya at Amaravati in
that both have the design of “caityas built on a caitya”. That is, small
caityas are built or depicted on the surface of a main caitya. Although
their architectural structure is the same, the styles or forms of their
caityas are different. In Candi Borobudur, the styles of small caityas
depicted on the reliefs are quite consistent but they don’t look like the
main structural body. It could be that later refurbishments had changed
the original form/shape of the main body.

The building style of the small caifyas on Borobudur does not have
the dome and the cylindrical base of the caityas seen in Nagarjunakonda
and the Mahacaitya at Amaravati. Instead, they are multi-dimensional,
with a multi-angled foundation and a chamber-like structure sitting on
the foundation. There are also many small mushroom-like structures on
the top of each caitya.

The contents of each small caitya on the surface of the Mahacaitya
at Amaravati are more or less the same. Each caitya consists of two
topics: (1) the descent of Buddha/Buddharaja Maitreya, and (2) the
ljfe or activities of a cakravartin. These are also the two main topics

depicted on the reliefs of Candi Borobudur.

(1) The Topic on the Descent of Buddha/ Buddharaja Maitreya
a. The Sealed up Caityas

There are two types of caitya depicted at the site of Borobudur.
The type of caitya that we see on the reliefs of the site is sometimes
depicted as being sealed up and sometimes to contain inside it a seated
image of Buddha Maitreya/Bodhisattva Maitreya. For instance, on
the reliefs of the hidden foot of Boroudur, or the “Karmavibhangga
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reliefs” (collected in the Hidden Foot of Borobudur edited by Rudi
Badil/ Nurhadi Rangkuti), most caityas are depicted as sealed up with
worshippers around it (Fig. 17).7 This type of caitya is also often found
on the reliefs at other levels in Borobudur. Their frequent appearances
show that caitva worship was intensively promoted when Borobudur

was being built.

Fig. 3.17. A Sealed up caitya on a relief of the Karmavibhangga

A sealed up caitya is often depicted with a Buddha standing
next to it to show that he is either about to land by the caitya or has
already landed. Such depictions are found in both Borobudur and the
Mahacaitya at Amaravati. For instance, in figure 18 from Borobudur, we
see a sealed up caitya on one side of a relief and a Buddharaja Maitreya
on the other side to show that he has just come down. A somewhat
similar depiction is found in the Mahacaitya at Amaravati. A sealed up
caitya is on one side of a relief with a descending Buddharaja Maitreya
on the other side. The latter shows clearly that the Buddhardja Maitreya
is still descending by means of the caitya, for he is still floating in the
air (Fig. 19). Knox explains the depiction as the Buddha’s visit to his
birth place during which he performs a miracle of levitation.”” This

interpretation is doubtful. These similar depictions not only show that

7€ Rudi Badil/Nurhadi Rangkuti ed., The Hidden Foot of Borobudur, picture edited by Gatot
Ghautama, and translated by Tri Soekirman/Asri Poeraatmadja (Jakarta: PT Midas Surya
Grafindo, 1992), p.25, plate 152, p. 27, plate 141, p. 57, plate124, p. 72, plate100, p.85, plate103,
p- 92, plate 24, p. 149, plate 40, p. 151, plate155.

L Robert Knox, Amaravati, pp. 93-94, Plate no. 36 (inner face).
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the same caitya worship was promoted in both places. They also tell us
that the depiction method of the belief at Borobudur was influenced by
that of the Mahacaitya at Amaravati.

Fig. 3.18. The descended Buddhardja Maitreya (left)
Fig. 3.19. The descending Buddharaja Maitreya, Amaravati (right)

Another type of the sealed up caitya at Borobudur is seen on the
upper levels of the architecture. This type of caitya has a bell-shape
structure. Each houses a seated Buddha image. Except for one at the top
which is completely sealed up, the rest of them have the hollow check-
shaped or diamond-shaped patterns on their surfaces (Fig. 20).

The artists of both the Mahacaitya at Amaravati and Borobudur
apparently used the sealed up caitya to convey the idea that the people
have not met the Buddhardja Maitreya yet or that they expect his
descent. To convey this expectation, the artists in both places also used

symbols such as Buddhapada, the Bodhi tree and the empty seat.

The Empty Seat
The empty seats are often depicted
on the remains of the Mahacaitya
at Amaravati and the caityas
in Nagarjunakonda. These must
convey the message just mentioned,

namely, the expectation of Buddha

Maitreya’s descent. Knox’s plate

Fig.3.20. The bell shape sealed up caitya

nos. 38 and 60 are two evident
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examples. In plate no. 60 (Fig 21)™ there is a big empty seat with a
back rest that has a checked pattern. Before the empty seat is a pair
of cakras on the soles of the feet. Behind this seat is a set of three
mushroom-like canopies, a tall one in the centre and two short ones
at the sides. Behind the canopies is a Bodhi tree. Next to the Bodhi
tree are flying devas paying respect to the empty seat. The empty seat
is surrounded by people sitting or kneeling on the floor with hands
folded, in expectation of Buddha Maitreya’s descent. The depiction
of the Bodhi tree here corresponds to the belief stated in the Descent
Sitra where Buddha Maitreya is said to have gained his enlightenment
under the Bodhi tree or the Nagapuspa tree.” As the Nagapuspa tree had
become a very important symbol for the belief in Buddharaja Maitreya’s
descent, the plate cannot have the interpretation given by Knox, as “the
enlightenment of the Buddha”.® Furthermore, the pair of cakras on
the soles of the feet (Buddhapada) placed in front of the empty seat
also clearly indicates that Buddharaja Maitreya will descend to become

a cakravartin.

Fig. 3. 21. An empty seat, Amaravati  Fig. 3. 22. An empty seat.

"8 Ibid,, p?
" Dharmaraksa of the Western Jin tr.,The Descent Siitra, p.421 c.

80 Robert Knox, Amaravati, p?
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We also see many empty seats depicted on the reliefs in
Borobudur. For instance, on the level depicting the birth story of
Buddha Maitreya, we find at least two cases. In one of these, an empty
seat is on one side of the relief and a standing Buddha Maitreya is on
the other side. This indicates that Buddha Maitreya will descend to take
the empty seat or a Makara throne to become a cakravartin. The empty
seat is also seen on other levels of Borobudur. For instance, on level
5, an empty seat is depicted in the center of a relief. This empty seat
is worshipped by people on both of its sides. On the left and above
the worshippers, a cakravartin or Buddharaja Maitreya is sitting in a
descending caitya indicating that he is going to take the seat (Fig. 22).

Again, the depictions of the empty seats on the reliefs of
Borobudur show that it shares the same method as the Mahacaitya at

Amaravatl to express the same belief.

b. The Caitya with the image of Buddharija Maitreya

The reliefs of the Mahacaitya at Amaravati and in
Nagarjunakonda depicted a seated or a standing Buddha image in a
small caitya to show the belief that a Buddharaja Maitreya had already
descended (see Figs 10 and 11). In Borobudur, we only see the seated
image of Buddhardja Maitreya to express the same belief. There is one
such instance on a relief in the hidden foot of Borobudur (Fig. 23).

Fig. 3.23. Buddhardja Maitreya descended by means of a caitya
Similar depictions are seen at different levels of Borobudur. For
instance, on the level 3 of the Candi (Fig. 24). To indicate that the
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descended Buddharaja Maitreya is a Buddharaja or a cakravartin, we
also see at the same level a descended Buddharaja Maitreya sitting on a
makara throne in a caitya (Fig. 25). Often, the descended Buddharaaa
Maitreya’s identity is also indicated by his sitting on a lion’s throne

under the Nagapuspa tree (Fig. 26).

Fig. 3.24, 25, 26 The descended Buddharaja Maitreya

(2) The Topic on the Life and Activities of A Cakravartin
The Vajrasekhara - ekaksara - buddhoshnisha - cakravartin

dhyana-kalpa (translated by Amoghavajra, 705-774, as hereafter,
Vajrasekhara) mentions three seated postures of a cakravartin: (1) Legs
crossed at the ankles, (2) One leg pendent , (3) One knee straight.®
The first two are commonly seen in Gandhédra Buddhist art. Scholars
identify them, respectively, as the seated postures of “Bodhisattva
Maitreya” and the “Meditative Bodhisattva™. The third is not actually
seated, but in a standing posture with one leg crossed up and placed on
the standing leg. This is found on a relief at level 4 in Borobudur (Fig.

27).%2 These postures, especially the second one, i.e., one leg pendent,

gl Amoghavajra of the Tang tr., Vajrasekhara-ekaksara-buddhoshnisha-cakravartin-dhyana-
kalpa, Taisho, vo1.19 (T957), p.326: “To be seated like the former one which has two legs
completely crossed up (in the posture of meditation)/or to be seated like a cakravartin/To be
seated with two legs crossed at ankles or one leg pendent or one knee straight [are of] the three
seated postures of a cakravartin.

82 For the detailed discussion of these three postures of a cakravartin, see Kathy Cheng Mei Ku,
The Nature of Gandhara Buddhist Art in Dharma and Abhidharma (Mumbai: Somaiya Publica-
tions Pvt. Ltd., 2007), pp. 286-287.
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allow us to identify the image of
a cakravartin in the Mahacaitya
at Amaravati, and the caityas
in Nagarjunakonda and Candi
Borobudur.

! The seated posture with one leg

Fig. 3.27. A cakravartin s standing image pendent in Nagarjunakonda and
the Mahacaitya at Amaravati is different from those cdmmonly found
in Gandharan art. In the latter, the right leg is often crossed up by being
placed over the pendent left leg. In the former, the pendent or hanging
leg touches a small stool on the floor and the other leg is lifted up to
rest perpendicularly on the seat. The lower register of the plate no. 62
in Knox’s book is a very distinctive example of this (Fig. 28).* Besides
the seated cakravartin, the seven treasures of a cakravartin are also
depicted on the same relief: (1) the woman, (2) the Moni jewel/the
minister in charge of soldiers, (3) the cakri (wheel), (4) the elephant,
(5) the horse, (6) the chief minister, and (7) the minister in charge of
treasures.® Given these distinctive symbols of a cakravartin, the lower

register of this plate is an illustration of the life of a cakravartin in the
court.

Fig. 3.28. A cakravartin's life,
Amaravati (left)

Fig. 3.29. A cakravartin s life,
Nagarjunakonda (right)

83 Robert Knox, Amaravati, pp. 122-123, Plate no. 62.

84 The seven treasures of a cakravartin are mentioned in many Mahayana Buddhist texts. For
instance, these 7 treasures are also mentioned in the Descent Sutra, see Dharmaraksa of the
Western Jin tr., The Descent Sutra of Buddha Maitreya, T. 453, p. 421 a.

A Re-Investigation of the Nature of Candi Borobudur 55



Uncovering the Meaning of the Hidden Base of Candi Borobudur

The woman standing behind the cakravartin holding an
umbrella-like canopy could be an attendant. The canopy is also an
important symbol of a cakravartin. The Sutra Spoken on the Kingship
(Cakravartinship) for Devaputra (Cakravartin) Jinaprabha (hereafter,
Devaputra) mentions that a Guan-.ding-da-wang or a cakravartin who
has received the ritual of abhisekha has five treasures: (1) the wonderful
pearl-like hair pin, (2) white canopy, (3) white fly whisk, (4) precious
shoes, (5) precious sword.* Of these five, the white canopy and white
fly whisk often appear on the cakravartin reliefs of these places.

Similar depictions of the court life of a cakravartin are also
found in the artifacts of Nagarjunakonda. For instance, in plate
nos. 2, 4 (Fig. 29), 6, 8, 9, and 10 in K. Rama’s Buddhist Art of
Nagarjunakonda, we find similar seated postures and images.* In plate
nos. 2, 4, 6,9 and 10, we also find two attendants carrying two white
whisks behind the cakravartin. The similarities of the depictions of
a cakravartin's images and his court activities in the remaining reliefs
of Nagarjunakonda and the Mahacaitya at Amaravati confirm that the
same belief was implemented in both places.

We also see cakravartins and their 7 treasures depicted on
the reliefs in Borobudur. Beside the 7 treasures, other treasures of
a cakravartin such as the white canopy and white fly whisk are also
depicted. Most interestingly, some cakravartins on the reliefs of
Borobudur are seated with “one leg pendent”, too. This occurs, for
instance, on a relief at the hidden foot. The cakravartin is seated with

“one leg pendent” and surrounded by his 7 treasures, i.e. the elephant,

& Yijing of the Tang,FgA-1~ tr., The Sutra Spoken on the Kingship for Devaputra Jinaprabha
Taisho, vol. 15 (T593), P. 125b:

86 K. Rama, Buddhist Art of Nagarjunakonda (Delhi: Sundeep Prakashan, 1995), Plate nos. 2, 4,
6,8, 10, etc.

87 Ibid., Plate nos. 2, 4, 6,9, 10, etc.
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the horse, the lady, the cakra and three other ministers (Fig.30).%
Similar depictions are also on the reliefs at the other levels of the site
(Fig. 31).
But not every cakravartins seated posture is “one leg pendent”.
We see a different seated posture in a relief at the hidden foot of the
site. This cakarvartin has both legs crossed and tied up with a belt. He
is seated on a low bench with three ladies and is surrounded by his 7
treasures and other people of the court.*
The frequent appearance of the cakravartin’s image at
Borobudur shows that the cakravartinship is also an important topic that

was conveyed. It is apparent that the method depicting a cakravartin’s

image was adopted from Nagarjunakonda and Amaravati.

(3) The Other Major Depictions in Borobudur

Although the belief in cakravartinship is very important, the
subject matter of Borobudur is not just simply the cakravartinship.
What Borobudur wants to convey is the belief in the descent of
Buddharaja Maitreya as stated mainly in the Verification Siitra. Since
the Verification Siitra is the most important text that Borobudur used
to depict its reliefs, the images and beliefs stated in the text are
repeatedly depicted. These images include the three most important
figures, viz., Buddharaja Maitreya, Bodhisattva Samantabhadra, and

88 Nurhadi Rangkuti, The Hidden Foot of Borobudur, p. 29, plate 159.
89 Ibid., p. 28, plate 132.
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Bodhisattva Avalokite$vara, and images of the relevant Buddhas, such
as 7 Buddhas, 9 Buddhas and 3 Buddhas, etc. In order to present a
more comprehensive understanding of the nature of Borobudur, we

still have to say something about these images.

a. The Bodhisattva Image of Buddharaja Maitreya

I have already discussed the Buddha images of Buddharaja
Maitreya depicted at the site. But these Buddha images are not what
the designers of Borobudur really wanted to show. In other words,
instead of promoting the Buddha images of Buddharaja Maitreya, their
real intention was to promote the Bodhisattva images of Buddharaja
Maitreya.

After Nagarjuna promoted the caitya worship in South India, the
belief'was transmitted throughout Asia. In the course of the development
of the belief, an esoteric text mentioned earlier, the Kalpa on the Yoga
Observed by Bodhisattva Maitreya, was composed based on the belief
established by Nagarjuna. This text describes Bodhisattva Maitreya’s
practice of Yoga for the attainment of mahasiddhi. Both the beliefs in
the descent of Buddha Maitreya (stated in the Descent siitra) and
of Buddhardja Maitreya (stated in the Verification sitra) are
mentioned.” In other words, the Bodhisattva Maitreya mentioned in
the Kalpa has the same identity as the Buddha/Buddharaja Maitreya
of both these other texts. The Kalpa describes the characteristic motif

of Bodhisattva Maitreya:
In the centre is placed the main image of Bodhisattva Maitreya
whose crown is adorned with five Buddhas. His left hand holds a
lotus flower upon which there is a stupa of dharmadhatu mudra. His
right hand shows a dharmacakra mudra. He is seated with his legs
crossed up ..."

90 Subhakarasimha of the Tang tr., The Kalpa on the Yoga Observed by Bodhisattva Maitreya, p.

599,
9 Ibid., p. 595¢
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The icon of the “stupa of dharmadhatu mudra” as described must be of
significance, or else it would not be placed on the lotus flower held by
the Bodhisattva Maitreya with his left hand. It must be the icon of the
caitya that Nagarjuna promoted in the period of the Satavahana’s rule
of the Deccan. This icon of the caitya had become the most important
characteristic symbol of the belief in the descent of Buddharaja
Maitreya. Since Bodhisattva Maitreya and Buddha Maitreya share
the same identity in thé Descent Sitra of Maitreya and the Ascent
Siitra of Maitreya,” it is unsurprising that the Kalpa also describes the
method of making the image of Buddha Maitreya. For instance, it thus
describes making the votive image of the dharmamudra of Buddha

Maitreya and the icon of the stipa by sand:

Making the image of the dharmamudra of the Buddha and the
icon of the stiipa by sand definitely makes one obtain mahasiddhi
(therefore) don’t stop doing it. The method of making the image of
the stiipamudra should be like that of the stiipa made in the west,
where the image of the dharmakaya of the Buddha is placed.”

The last statement in this passage means that the image depicted in
the stiipa or the caitya is the dharmakaya of Buddha Maitreya. This
is consistent with what Nagarjuna has said in his work. As the icon
of the stiipamudra / stipa of dharmadhatu mudra (the caitya) is the
most important symbol established in this belief, we therefore know
that those Bodhisattvas with the icons of the caitya on their crowns
depicted at level 4 of Borobudur are the Bodhisattva images of
2 See Upasaka Juqu Jingsheng of the Song tr., The Ascent Sutra of Maitreya, Taisho, vol. 14 (T.
452), p.420a: Thus, Bodhisattva Maitreya will preach dharma to numerous devas day and night
in Tusita Paradise and will enlighten them accordingly ... then he will descend to Jambudvipa

as what the Descent Siitra of Maitreya says. This means when Maitreya preaches in Tusita
paradise he is Bodhisattva, while he descends to Jambudvipa, he is an enlightened Buddha.

93 Subhakarasimha of the Tang tr., The Kalpa, p. 599b.
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Buddharaja Maitreya (Figs. 32 and 33). These Bodhisattva images
of Buddharaja Maitreya are often seen sitting in caifyas and appear
often at the level 4 of Borobudur. This indicates that the image of
Buddharaja Maitreya of the time when this level of Borobudur was
built was the image of Bodhisattva Maitreya. This Bodhisattva image
of Buddharaja Maitreya must have been the image of the then current

king of Java.

Fig. 3.32 & 3.33. Boddhisattva image of Buddhardja Maitreya

b. Bodhisattva Samantabhadra and Bodhisattva AvalokiteSvara
Both the Bodhisattvas Samantabhadra and Avalokitesvara are
the most important assistants of Buddharaja Maitreya stated in the
Verification Siitra. Their images are therefore frequently depicted at
the higher levels of Borobudur. The image of Samantabhadra appears
more often than that of Avalokite$vara, for the Verification Siitra says
that the former is regarded as the only Bodhisattva who understands
the wisdom of the Buddha (Maitreya).”* In Dunhuang, we find a
Bodhisattva carrying a flower stem with three flower buds growing on
the top. This Bodhisattva has the name “Puxian pusa” or “Bodhisattva
Samantabhadra” written on his side (Fig. 34). We therefore identify

94 See footnote 15.
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the Bodhisattva who also carries a flower stem with three flower buds
in Borobudur as Samantabhadra (Fig. 35). The Verification Sutra also
says that both Bodhisattvas Samantabhadra and Avalokite$vara, but
especially the former, had kneeled down to receive/ the belief from
the Buddha.” We therefore take the figure who kneels down to listen
to the dharma preaching in Borobudur as Bodhisattva Samantabhadra
(Fig.36). As the Verification Siitra is spoken/promoted by Bodhisattva
Samantabhadra, his image is also often depicted together with other

Buddhas promoted by the same text (Fig. 37):

; y E R
Fig. 3.34. Bodhisattva Samantabhadra, Dunhuang (left); Fig. 3.35. Bodhisattva
Samantabhadra (right)

Fig, 3.36. Bodhisattva Samantabhadra
Fig. 3.37. Bodhisattva Samantabhadra with 9 Buddhas

The role that Bodhisattva Avatokitesvara plays in the Verification
Sitra is less important, therefore his image does not appear as often

as that of Bodhisattva Samantabhadra. He appears several times at

95 The Verification Siitra, p. 1364c.
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level 3, where he takes the guise of either the 4-armed Avalokitesvara
Amoghapasa (Fig. 38) or the 6-armed Avalokitesvara Amoghapasa
(Fig. 39).

Fig. 3.38. Avalokite§vara Amoghapasa (left);
Fig. 3.39. Avalokite§vara Amoghapasa (right)

¢. The Set of Maitreya 3

The three major figures of the Verification Sitra also appear
frequently in a set of Maitreya 3, as we see in the case of Candi Mendut.
The central Buddha of the set of Maitreya 3 at Borobudur is not
depicted in pralambapadasana. Instead, he is consistently depicted in
the dhyana posture (Fig. 40). Borobudur also often depicts the images
of two Bodhisattvas in the standing posture (Fig. 41). A relief of the set
of Maitreya 3 depicted at level 4 shows the two Bodhisattvas standing
on both sides of the gateway of a caitya (Fig. 42). This depiction again

shows the influence of Nagarjunakonda and Amaravati.

Fig. 3.40. and 3.41. A set
of Maitreya 3
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Fig. 3.42. Avalokite$vara and Samantabhadra standing
on both sides of the gateway of a caitya

d. 7 Buddhas

The Verification Siitra twice mentions the names of 7 Buddhas.
But each time, a different set of names is mentioned. On the first
occasion, the text says that the 7 Buddhas are the saviors of sentient
beings. When their names are called upon, these 7 Buddhas will
straightaway heed the voices of the sentient beings and deliver them
from suffering pain and torments in sickness, when being threatened
by a great fire or a valley full of tigers and wolfs, when facing danger
while traveling or when they are on the water.”® On the second occasion,
the text says that the belief in the descent of Buddharaja Maitreya is
preached by the 7 Buddhas.”” As the 7 Buddhas are an important part
of the belief, they also appear frequently on the reliefs of Borobudur
(Figs. 43, 44). Again, this is important evidence of the fact that the
depictions of the reliefs of Borobudur are based on the Verification

Siitra.

% The Verification siitra, p.1363b.
9 Ibid., p. 1364c.
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Fig. 3.43 & 3.44. The 7 Buddhas

e. 9 Buddhas

The Verification Siitra says that if sentient beings do not want
to encounter unnatural death and 8 kinds of misfortune,” they should
call upon the names of 9 Buddhas who will straightaway heed their
voices, and all shall gain deliverance. In this case, the 9 Buddhas are
also considered to be an important part of the belief advocated by the
Verification Siitra. This is why the images of 9 Buddhas are depicted
repeatedly on the reliefs of Borobudur (Fig.37 and Fig. 45 ).

Fig. 3.45. 9 Buddhas

8 Ibid., p. 1363b
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Conclusion

Architecturally and iconographically, Candi Borobudur is a product
of the caitya worship or the belief in the descent of Buddharaja Maitreya
first established and promoted by Nagarjuna and the Satavahana
king in South India around the beginning of the third century A.D.
Although Borobudur shows some influences from Nagarjunakonda and
Amaravati in its architectural structure and iconographical design, its
designers created their own Javanese styles of caifya that are not seen
elsewhere in Asia. Iconographically, Borobudur presents many detailed
depictions of the esoteric beliefs prevailing in Asia at that time. For
instance, there are the esoteric images of Avalokite§vara Amoghapasa
and the Bodhisattva image of Buddharaja Maitreya. Borobudur also
demonstrates its unique Javanese interpretations of the beliefs and figures
stated in the Verification Siitra. For instance, the image and the role of
Bodhisattva Samantabhadra is very much emphasized and is depicted
in many styles not seen elsewhere. Bodhisattva Samantabhadra’s image
and role is basically depicted also in sites such as Nagarjunakonda,
Amaravati, Ajanta and Ellora. Although these sites promote the same
belief, however, their depiction of the image of the Bodhisattva is
very mechanical,he is always standing by one side of Buddharaja
Maitreya.

'We note that most of the depictions on the reliefs in Borobudur
are based on the Verification Siitra. The depictions on the major reliefs
of the upper levels are obviously based on the text. The same is true
of the depictions on many reliefs at the hidden foot. The depictions
of the reliefs at the hidden foot might hlave been used as a visual
demonstration of the state policy on the caitya worship at that time.
The reliefs consist of the promotion of the caitya worship, the belief in
the descent of Buddharaja Maitreya, the cakravartinship implemented
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at that time and some relevant religious practices related to the policy,
such as making offerings of food and clothings to monks and forbidding
killing such as fishing, etc.

Certainly some depictions on some reliefs are based on other
relevant texts as well. For instance, the birth story of Buddha Maitreya
is depicted based on the Descent Siitra of Buddha Maitreya translated
by Yijing. Certain other depictions are still unidentifiable. For instance,
the images of 5 Buddhas appear quite frequently at the site. The belief
of 5 Buddhas is neither mentioned in the Verification Siitra nor in the
Descent Siitra of Buddha Maitreya. The depictions on such reliefs must
have been based on other sources. Nevertheless, I have tried to show
that Borobudur certainly was one of the most important monuments

ever created in the history for the caitya worship.
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4

ARCHAEOLOGICAL HISTORY OF CANDI
BOROBUDUR
(Conservation Policy of the Borobudur Temple Cultural
Landscape)

by
Soeroso MP, M.Hum

L. Introduction

Indonesia is a rich country compared to other ASEAN member
states, especially in archaeological heritages. Among others, there
are Prambanan Temple Compound, Sangiran Early-Man Site, and
Borobudur Temple Compound that has been listed by UNESCO as the
World Cultural Heritages.

Borobudur Temple, which has been stood in good condition for
over than 12 centuries, has been a loyal witness of the country’s history. The
* Borobudur, a great and mighty temple, is one of Indonesian masterpieces,
which has been declared as the World Cultural Heritage and being listed
in 1991 by UNESCO under the number C592. Since 1814 preservation
efforts like cleaning, conservation, and restoration have been conducted
on the temple, involving local, national, and international parties. One
of the pioneers is Theodore van Erp, a Dutch engineer, who has done
restoration and reconstruction on the temple since 1906 up to 1911. Later
a huge restoration'project has been executed in 1973 to 1983 by the
Government of the Republic of Indonesia, supported by UNESCO.

After the restoration the temple of Borobudur has developed to
be one of the famous tourism destinations under the management of PT.

Taman Wisata Candi Borobudur, Prambanan, dan Ratu Boko (Tourism
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Parks of Borobudur, Prambanan, and Ratu Boko Ltd) and the Office
for Conservation of Candi Borobudur has the responsibility for the
maintenance and conservation of the temple. One of the benefits of
Borobudur becoming a tourism destination is that it has a significant
effect on the economy of the people from the surrounding places,
although it also creates new problems on its preservation. That is
why the President of the Republic of Indonesia, during his speech
on Borobudur Inauguration, stated that “the initiation ceremony of
the Borobudur Temple after restoration is not our final task, but the
beginning of our responsibility to manage and preserve the temple to
be much more sturdy and long-lasting”.

Realizing that the threat to Borobudur Temple is not only to the
monument but also to the community at large, in 2004 the Ministry of
Culture and Tourismestablished a Steering Committee and an Organizing
Committee to execute the “Restoration of Candi Prambanan Phase I1”.
These committees had the obligation to develop the whole element of
community to actively preserve the Borobudur region, which has been
degraded. Many activities to restore the socio-cultural environment
have been implemented accordingly but still new problems emerged,
like shopping street, Jagat Java (Souvenir shop centre), etc.

In facing the problem, the Directorate General of Historical
and Archaeological Remains has initiated review and evaluation of
the Master Plan of Borobudur Temple. This action was considered
a preliminary step to set up further planning of preservation and
management in broader scale, which is appropriate for the sake of the
local community nowadays and in the future. The main targets of this
action are as follows:

(a) To review the Master Plan of Borobudur Temple, which has been
designed by JICA (Japan International Cooperation Agency,
its implementation, and its appropriateness with the present
situation;
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(b) To compile ihputs and its possibilities to do revision or
reformulation of new Master Plan of Borobudur Site Management
in term of preservation.

The main aspects of study are:
(a) Policy of preservatio‘n and utilization;
(b) Space structuring;
(c) Legal forms;
(d) Management organization;
(e) Visitor management;
(f) Services and society development.

II. The Main Problems

Many researches and social mappings that have been carried out
in Borobudur region show that the problems on Borobudur Temple are
related to its management affairs and are caused by problems in conceptual
and practical levels. On the conceptual level, there are differentiations of
value, knowledge, perception, and benefit in understanding the temple;
while on the practical level there are various problems that are related to legal
aspect, landscape, social behavior, and architectural aspect.

2.1 Differentiations of Value, Knowledge, Perception, and Importance

1. Interms of appreciation, the values and norms of all stakeholders
of the Borobudur Temple vary based on their socio-cultural
backgrounds.

a) Academicians. The revealing of the Borobudur Temple in 1814
was more based on scientific reasons. History shows that research-
ers and antiquarians in the past played an important role in bring-
ing scientific values through objectivity and rationality. With such
values, Borobudur was only viewed as a dead monument and no
longer has cultural connection with the local community.
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b) Local Community. In general the local community has tradi-

d)

f)

tional cultural values and considers Borobudur as part of its cul-
ture, as seen on how they perform their traditional life and ac-
tivities like what they have done for generations. Disappointment
among the local people arose when their spiritual commitment that
has been existed from generation to generation was suddenly cut-
off by the establishment of a private company called PT. Taman
Wisata Candi Borobudur, Prambanan, dan Ratu Boko,

Government. Basically the government follows values from
legal, formal, and bureaucracy points of view, which urge it to
consider Borobudur a dead monument and to control its manage-
ment. In this sense, the government would be the only decision-
maker for Borobudur’ s utilization. The decision to change the name
National Archaeological Park into Borobudur Tourism Park with
Presidential Decree Number 1 of 1992 shows the government’s po-
sition, which views Borobudur merely as a tourism object rather
than a cultural heritage.

Urban Society. In general, people from outside Borobudur region,
who work in informal sector, were only focused on how to get
bigger profit.

They become traders that do not care about law and local
traditions. By understanding this matter, we can at least know
why all the traders in Zone 2 are very difficult to manage, and
disharmony will emerge among the local society and newcomers.

World Community. The world community recognizes
Borobudur as the World Cultural Heritage. This achievement can
be gained because the values of the world community (which is
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represented by UNESCO Woerld Heritage Committee) can aceept
its cultural diversity and uniqueness. Borobudur is viewed as
one of the masterpieces of humankind, which should be preserved
to avoid human culture impoverishment. This value encourages
them to pay attention to the authenticity and the integrity of the
existing elements of Borobudur - both the monument and its
surroundings - as well as its community. Thus the idea of keeping

Borobudur region optimally emerges,

g) Visitors. Most visitors of the Borobudur Temple are tourists, be-
cause the temple is always promoted as a tourism object. Tourism
program in the area is developed in line with mass-tourism pattern,
in which tourists always look for entertainment rather than having
an experience of improving their quality of life. Their major de-
mands are: easiness, comfort, and low-cost. Due to their various
backgrounds, it is understandable that they have less respect on
the temple’s value,

2, The knowledge of all the stakeholders of the Borobudur Temple
varies, eventhough all related to the meaning of the temple, goal of
preservation, and its management. It is caused by big gaps on their
educational background.

a) The local community. Based on researches more than 20 years
ago, the level of knowledge, skill, and ereativity of the local
people never developed whereas visitors have higher level of
education, This condition makes the local people have difficulties
to filter the outside influence, and therefore they have cultural shoek
that causes many social problems,

b) Management. It has been realized that all parties involved in
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the management do not have enough knowledge on the goal,
principles, and procedure in preserving the Borobudur Temple,
particularly regarding its status as the World Cultural Heritage.
This differentiation eventually leads to confusion in the management
of the temple and its surroundings.

Visitors. The visitors of the Borobudur Temple come from
various places, cultural backgrounds, and education levels. In
other words, they have different knowledge about the Borobudur
Temple and different targets of its preservation. This condition
makes it difficult to find ways to synchronize visitors’ need and
preservation effort.

3. The different perceptions among stakeholders have its impact on the
' preservation and management attitude, particularly on ownership and

12

religion.

a)

b)

Ownership. The Borobudur Temple was found as ruins with no
indication about who the heir of its owner is, so that the ownership
and control are in the hands of the Government of the Republic of
Indonesia. On the other hand, the local people felt that the temple
has been existed for a long time at their village and become part of
their life. Therefore they have a cultural emotion with the Borobudur
Temple and thus feel that they are entitled to get more benefit from it
than the newcomers.

Preservation. There are different perceptions on the goal of
preservation between two institutions that deal with Borobudur’s
management. The Office for the Conservation of Candi
Borobudur has a perception of preserving the temple in its truly
sense; while the Tourism Park Ltd has a perception of preserving
it to get benefit from it. The eagerness to optimize the temple as
a tourism object would end up in the construction of various facilities
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not in accordance to the value of the temple, like Bird Park,
MURI Museum, Ship Museum, and Hotel.

c) Social Responsibility. People would assume that the company
that has the authority to manage and utilize the temple should
have social responsibility to develop the welfare of the
surrounding people. Unfortunately, the income gained from
Borobudur’s utilization has been used for other areas, and only
a small part of it is used for developing the Borobudur area.

d) Significance. It is understandable that Borobudur area attracts
many parties to get benefit from it, of course for their own
interests. Jagad Jawa, Shopping Street, and the relocation of
street traders are samples of those interests. The most recent
issue is the sanctification of the main stupa of the Borobudur
Temple from all tourism activities.

e) Science. Borobudur Temple is an important cultural resource for
science and knowledge. There are many aspects of life in the past
that can be revealed from this 9 century Buddhist monument.
This makes many scientists and scholars observe Borobudur as
an area-for the development of science, technology, and art. But
then, is it wise to close it for common people to use the temple
as a resource to optimize their quality of life?

f) Culture. Local people see Borobudur as their cultural asset; thus
the purpose of preserving it is more aimed at accommodating
their traditions and cultural binding with the temple. Meanwhile,
some parties consider Borobudur Temple one of Indonesian
cultural identities, which should not be ‘sacrificed’ to the
interests that have negative impacts on the cultural resource.

g) Tourism. As a world cultural heritage, the Borobudur Temple
attracts many tourists. Up to now, interests related to tourism only
lead to mass tourism, which activities are only to satisfy visitors
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rather than to maintain the cultural resource. The measurement
of success is based only on the amount of visitors. This
condition encourages tourism manager to attract more tourists
without taking into account the negative impact on the cultural
resource.

h) Economy. As a tourism attraction, the Borobudur Temple has
a potency to become an economic resource. The government,
private sector, and local community would like to use the
temple as the centre of economic activity. Exploitation of the
temple has changed the main concept of preservation towards
profit-making. Finally, the development planning has no longer
binding with the temple value, as shown by the building of a
bird park, museums, and a hotel too close to the temple.

i) Preservation. As an old monument and a world cultural
heritage, the Borobudur Temple must be preserved. The
important values and physical condition of the temple should
not be degraded. In that case, all activities that have potency to
threat the values, authenticity, and integrity of the temple should
be avoided. For some reasons, this important goal cannot be
achieved. The orientation of making Borobudur a mass tourism
destination and economic resource has no doubt degraded the
temple values. Among the causes is the lack of measurement
to control tourists’ attitudes (vandalism, climbing the temple,

etc.) and traders’ unethical manner, (following visitors).

The differentiation of values, knowledge, perception, and
interest regarding Borobudur Temple has been accumulated, and there
has not been any solution to solve the problem. This will end up in

more damage on Borobudur Temple.
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III. Problem Solving Preservation

Preservation concept is important in Borobudur temple
management. Many studies conducted on Borobudur show that the
temple greatly influences the sociél life of the communities within and
outside the Borobudur area. Based on archaeological evidences, since
Borobudur was built, it had been functioned as a gathering place. And
now Borobudur still serves as the central point in the development of
the area. Unfortunately, space in Borobudur becomes limited while
living expectation becomes higher. Not many people realize the
impact they face. People seldom think that there is a strong correlation
between progress of development and degradation of cultural resource
preservation.

Below are several items of preservation concept to consider in
managing and preserving the Borobudur Temple and its entire area to

create harmony.

1. Shift of Paradigm

It should be admitted that up to now preservation effort on
cultural heritage is only focused on the object. The final
task of restoration is merely to bring the original form back
without thinking on its utilization. It is no wonder that
although many archaeological heritages have been restored,
there is still no visitor.

Recently UNESCO actively promotes the shift of paradigm
on archaeological heritage preservation. In the beginning,
many cultural sources have been formatted and determined
using 3P formula (Princes, Priests, and Politicians). Now
it has been developed into 4P formula (Princes, Priests,

Politicians, and People).
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2. Holistic Development Concept

Holistic development concept strengthens the synergy between
human and nature (Borobudur and its surroundings), so policy-
making should always consider the whole environmental aspect.
To protect the environment and the interests of human welfare,
a specific space that is managed in holistic manner is needed,
which consists of space unity, thing, energy, circumstances,
and human life including people and their attitudes that will
influence living sustainability.

As a consequence, the management of Borobudur Temple
area cannot be implemented partially or by sectors, or only
stereotypically for the temple, but should be implemented in
connection with related sectors. It needs an integral effort -
which consists of arrangement, utilization, development,
conservation, restoration, and control - that involves
participation of the entire community. It should use holistic
approach (which is an ecological paradigm), which puts
its stress on: (1) building relationship between scientific
engineering and ethics; (2) synergy and integral relationship
between human and the monument (in this case the Borobudur
Temple) and its surroundings; (3) decision making that taking
into account value, cultural, economical, and other aspects

equally.
IV. Conclusion

1. Return to the First Concept of Borobudur Foundation
Considering the various aspects of development and problems

nowadays, the concept of development and utilization of a region

must be brought back to the first significant value, which is as an

education centre. In present assumption, the Borobudur region could be
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considered a centre of social education in conjunction to the society as
well as a laboratory to study the phenomena of the Borobudur’s nature,
including its geological, geomorphological, and astronomical aspects.
The studies of science and technology could be developed into small
and medium enterprises in the villages around the Borobudur Temple
and would lead to the benefit to all sectors without any friction and
conflict, especially to the temple.

In the level of philosophy, the shape of the Borobudur Temple with
the entire stories, and its relation to other temples including all villages
around Borobudur can be considered a Mandala. If Mandala means
to return to the first essence as the constellation of concentric circles,
in which certain points become the centre of power, then in reality the
Borobudur region has a potency to be developed with Borobudur Temple
as the centre of excellence. This way, the target of arrangement in frame
of preservation and utilization of the Borobudur Temple, including its
surroundings, could accommodate all interests for:

1. living monument - as an education centre (to understand the
culture)

2. preservation-based tourism park

3. centre of study (to understand various fields of science)

4. re-establishment of emotional relationship between the local
community and its surroundings and Borobudur as one inseparable
ecosystem

5. confirmation of Borobudur environmental value as an integral
unity between the physical and non-physical environments

(temple, human life, culture, and patural environment)
2. Development of New Paradigm of Preservation Principles

The protection principles of the Borobudur region by zoning

as an aspect of space arrangement are as follows:
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Region controlling principle, which guarantees its function
and performance in physical, social, and economical terms.
In zoning context, the region is divided into two areas - the
protected core area and the buffer area - each with its own
spatial management control.

For protected zone the controlling concept should be firm-
ly implemented, while for buffer zone the possibility of
change is negotiable, for instance intensive mechanism

and dynamic mixed land-uses.

Space arrangement sustainability concept, with reference
to equilibrium of three binding elements: ecology, eco-cul-
ture, and eco-economy. Ecology is human life-resources,
eco-culture stresses on integration between living organ-
ism and its surroundings, and eco-economy stresses on eco-
nomical development that always pays attention to ecology
in term of fulfilling the present life without threatens the
future generations. The three elements are also reflected
on the space arrangement with focus on bio-geophysical,
socio-cultural, and economic life nowadays and in the fu-
ture.

Zoning implementation in the region only differs in the
protected core and the buffer zones in broader terms. Strict
control in the core zone is a must. Lax (lenient) control in
the buffer zone makes possible the formulation of the de-

velopment dynamics of economy and community.

Zoning arrangement is based on the protection aspect of
the temple and its region and also on environment - eco-
region of the Borobudur region. The zone is divided into:
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- zone 1 and 2 as the core zone
- zone 1 (the same as the zone 1 made by JICA)

- zone 2, which consists of zone 2 A that functions as a park
(the land is state-owned) and zone 2B with the ancient lake
(now a rice field area) as its boundary

3. Community-Based and Sustainability-Based Development and
Utilization

The principles of development and utilization of Borobudur region are
as follows:

Sustainability

Preservation for people

Tools for education development
Trail of civilization - development

Development of node points outside of the Borobudur Tem-
ple as new potency that will be of benefit to the Borobudur
region with its mandala and certain powers at its cardinal
directions

Mixed land-uses for area outside the core zone but still within
the measurement control

Tourism development based on cultural-tourism economical,
and social

Community development, in principal, is an activity among
people in the community - which proceeds systematically,
well-planned, and targeted to improve the social and economi-
cal conditions as well as living quality - in harmony with the
development of infra-structure.
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5

NOTES ON THE TIBETAN TRANSLATION OF
KARMAVIBHANGGA AND RELIEFS ON THE HIDDEN
BASE OF BOROBUDUR
by
Prof. Emeritus Rimpoche Mynak R. Tulku

First of all I must thank the National Research and Development
Centre of Archaeology, Department of Culture and Tourism, Government
of Indonesia for inviting me to participate in this International Seminar:
Uncovering the Meaning of the Hidden Base of Candi Borobudur. 1
also would like to express my sincere thanks to Dr. Engelsman and the
National Museum of Ethonology, Leiden, for providing funds to cover
my air ticket from Bhutan to Indonesia. My appreciations to Ms Titi
Surti Nastiti of the organizing Committee and my friend Dr. Nandana
Chutiwongs for all their hard work in communicating with me on all
the matters relating to the conference, since electronic communications
between Bhutan and Indonesia are not all that easy.

When the common Buddhists of Tibet, Bhutan and the other
Himalayan countries view Borobudur, one of the most magnificent and
intriguing monuments of the Buddhist world, in reality or in pictures,
it immediately appears to them as any Buddhist Stupa, a symbol of
veneration for the propagation of the Buddha Dharma. It also represents
the thought of the Enlightened Buddha, enshrining the holy remains of
the Buddha and any other important masters. It is a place for pilgrimage
to earn merit. For monks and scholars it also represents a visual

image of Buddhist cosmology. The various structural stages as seen
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at the Borobudur monument represent the three levels in a Buddhist
system of cosmology: the world of Desire, (Karmadatu/Dokham, the
world of Form without desire (Rupadatu/Zugkham) and the ultimate
World of Formlessness ( Arupadatu /Zugmed Kham), as explained in
the Abhidharma Kosha. It has been a tradition in Buddhism since its
beginnings to build Stupas for the veneration of the master. Every pious
Buddhist tried to contribute whatever he could; the poor came forward
with their offer of skills and labour, in various Buddhist countries,
while the rich and the scholars contributed materials and advice on the
construction. The Mahachaitya (Great Stupa) at Amaravati in India is
one of the earliest, believed to be built in the 1% century B. C. The
Great Stupa at Gyantse in Tibet, built in the first half of the 15" century,
with its multi-storied structure, represents various deities of Mahayana
Buddhism.

Mandalas are often described as cosmoplans in both the external
sense, as a diagram of a cosmos or blue print of a deity’s celestial
palace, and in the internal sense, as a guide to the psycho-physical
practices of an adherent. Fundamentally, however, mandalas represent
manifestations of specific divinities in the cosmos and as the cosmos.
As such, they are seen as sacred places which, by their presence in the
world, remind a viewer of the immanence of sanctity in the universe
and its potential in himself. Mandalas thereby assist the practitioner’s
progress to ward enlightenment.

When one looks at drawing or ruins of the Great Stupa in
Armavati, Borobudur in Java and the Great Stupa of Gyantse in Tibet,
one finds similarities in structure but differences in decoration and the
arrangement of the images and in broader shapes suggest the local
influence and imagination of the builders.

The importance of the Diamond World Mandala in early

Esoteric Buddhism had led many to associate the tradition with

84 Notes on the Tibetan Translation of Karmavibhangga and Reliefs on the Hidden Base of Borobudur



Uncovering the Meaning of the Hidden Base of Candi Borobudur

Borobudur.  Esoteric Buddhism was known in Indonesia when
Borobudur was constructed. According to historical records, Sumatra
was one of the most famous centers for the study of Tantrayana or
Vajra Yana (Diamond Path) Buddhism. Monks from around the world,
including Amoghavajra and Atisha ( 982- 1054), a seminal figure in the
development and spread of Buddhism in Tibet, studied there.

One of the most famous and well recorded Stupas built in a
Manadala form is the Shri Dayanakataka Stupa in Amaravati. This
Stupa is referred to in many places in classical literature. It is believed
that the Buddha himself established this Stupa for the benefit of the
future generations, so they could see and learn about the concept of
the Mandala of Kalachakra, which can be explained, externally, as
a teaching in universal understanding, and internally as a means to
understand the structure of the movement to Buddhahood. Although,
very few Himalayan scholars visited the actual Amaravati stupa before it
fall into parts, nevertheless they re-structured the Stupa Mandala on the
basis of recorded literature, and it closely resembles that of Borobudur.
One example is a very detailed painting of this famous Mandala painted
in the 18" century, preserved in a monastery in Paro, Bhutan. Painted
on the basis of the writings of Buston (1290- 1364) a great scholar of
Tibet who was also responsible for such compilations of The Buddha’s
teaching in Tibetan as the Kanjur and the Tenjur. When we look at the
painting and the photographs of Borobudur, we can see some of the
similarities. Moreover, anyone who is familiar with all the meanings of
the various stages of the Mandala Stupa will find it easier to understand

the meanings and symbolism of Borobudur.

Some thoughts on the Tibetan text of Karmavibhangga.

As I have never visited Indonesia and the world famous
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Borobudur, my contribution to the Seminar will be limited to some of
the information on the Tibetan translation of Karmavibhangga (Las
Nampar Byedpa in Tibetan).

There has been a lot of research and work carried out on the
hidden base reliefs of Borobudur, which record some of the meanings
explained by The Buddha on the Law of Cause and Effect in the book
titled Karmavibhangga. As Borobudur, was built around 800 AD, its
builders based their reliefs of the original Sanskrit texts or on Chinese
translations of Karmavibhangga. The translation of major Buddhist
texts into Tibetan started only in the later part of the 8" century.

Karmavibhangga, a text on The Law of Cause and Effect, was
recorded in the Sutra division of the Kagyur (the words of The Buddha).
The text of Karmavibhangga is found in different volumes in the Sutra
division of the Kagyur (the words of the Buddha) in various editions
of the Kagyur. There are several editions of Kagyur in the Tibetan
language, printed in different Buddhist countries.

Here it may be important to give some information on the
Kagyur and its different editions. The Sde dge edition of Kagyur,
which runs to over 100 volumes, contains 1115 texts on 65,420 Tibetan
folios (450,000 lines, 25 million words). The Tibetan translation of
Karmavibhangga is text 338 in the Sutra division. Many of the editions,
such as the Urga (Mongolia) Kajur, lists this text in Volume No. 72 , text
No. 338, while in the Peking Edition, kept in the library of the Otani
University in Japan and reprinted in 1957, the text is found in volume
No. 39, text No. 1005. In the Nyingma Edition, printed in the United
States, which is based on the Derge Edition, this text is found in Vol.
No. 27 and text No. 338.

The Lhasa Edition, however, contains two texts under the same

title, Karmavibhangga, in Vol. No. La (19) of the Sutra section. The
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first book titled Karmavibhangga is found from page No. 425, back
side to 455, front side, and the second text with the same title runs from
page 455, back side, to 490 back side. Although the two texts have
the same title, they contain different explanations. The Law of Cause
and Effect in Ancient Java, by Jan Fontein (1989) gives a translation
of the book in which the Buddha’s preaching of this Sutra to Suka, the
Brahmin boy is described in detail. This translation gives some of the
ten multiple types of actions that result, for all beings, in various types
of rebirth, which results are recorded in the text explained to Suka.
In the Tibetan translation, these types of action are explained by the
Buddha to a Brahmin’s son, Netso.

Examining the two different texts with same title,
Karmavibhangga, found in the Lhasa edition it is interesting to see that
the two texts were the Buddha’s preaching of the same text to different
Brahmin boys. The first text reads a story which led Buddha to teach
Karmavibhangga Sutra to the Brahmin Boy Netso and the second text
was tought to Brahim boy Suka as a question and answer. The second
text is in all the editions of Kagyur but the first text is only found in
Lhasa edition. The subject- The Law of Cause and Effect explained
by Buddha is similar in both the text but the wordings are different in
nature.

The event which led the Buddha to preach on The Cause and
Effectin the first textis interesting. [ will give just a short translation of the
first few lines of the text which led Buddha to explain Karmavibhangga
the Law and Cause Effect according to Buddhism to the Brahmin boy
Netso.

While Buddha was residing in Jeta Grove in Sravasti one
morning after putting on his lower and upper robes, he took his begging

bowl and set out for his daily alms round in the local town. Going from
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one to another house in sequence, Buddha approached the house of
Brahmin boy Netso, the son of Touteya. A dog by the name of Dung
was sitting on a seat covered with white cloth and eating rice broth
with meat. When he saw the Buddha at the door, the dog barked at the
Buddha, and the Buddha said to the dog that he was not gentle with
this words. The dog became unhappy and got off the seat and crawled
under it. When the master of the dog, the Brahmin boy Netso, returned
for the day and saw his dog hiding under the seat, he asked his family
what they had said to the dog. They replied saying, “Lord! We have not
said anything to the dog, but Goutama the monk came for his alms,” and
they told him what happened. The boy Netso was very annoyed and set
out for place where the Buddha was residing. While at the Jeta Grove,
the Buddha was teaching hundreds of his disciples, and when Buddha
saw that the Brahim’s son Netso was approaching with anger, he said
to his disciples that if the boy dies with this anger he will reborn in hell
because of his anger at a master. There is an 8 stanza composition on
this event by a Bhikkhu.

After arriving to the place where Buddha was teaching his
disciples, the son of the Brahmin, to make others happy conducted
normally courteous discussions; he sat to one side and asked Buddha,
“Have you visited my house?” “Yes, I did,” replied the Buddha. “Did
you say anything to my dog?” The Buddha related the events that lead
him to the house and the words he said to the dog, and other details that
took place while he visited his house. In reply, the son of the Brahmin,
Netso, addressed the Buddha by his name, “Goutama! Do you know
what the past life of this dog is?” He repeated the question three times.
The Buddha said. “Keep quite and don’t ask this question, as it will
make you unhappy. But since you repeated the question three times, |

will tell you. Your father is reborn as this dog in your house.”
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In reply, the son said it cannot be, because while his father was alive he
made many offerings and fire ceremonies and should have been born
in the celestial palace of Brahman. The Buddha said, “Your father is
born as a dog because of his pride in doing all the ceremonies and other
offerings. If you do not believe me, go back and ask the dog to sit on
the seat, and if he does, ask him to eat food prepared with meat and rice.
If he eats, ask him to show me the things that you could not hand over
to me.” '

Netso, the Brahmin’s son, returned to the house and carried
out the Buddha’s instructions. The dog followed all the instructions
and took him to an old house site where he dug in a place where he
found gold and other items. Netso was overjoyed with the findings and
returned to the place where the Buddha was residing. Then he said to
the Buddha, “I have some more questions to ask you, if I may.” The
Buddha agreed and he asked questions which the Buddha explained in
ten explanations each.

The second text with the same title contains more questions on
the Law of Cause and Effect, explained to Suka. At the end of the both
texts the boys with different names are referred to as the son of the same
Brahmin, which lead to further research about these to texts, in which
it was asked whether they referred to the same person by two names or
to two different persons. This can only be done by cross checking with
original Sanskrit text/texts of the Karmavibhangga and with its Chinese
translations.

The Tibetan Kagy.ur contains several other texts on the same
theme but with different titles, such as Karmavibhangga Nama
Dharmagrandha and Karmasataka. It has been a common practise in
the Himalayan Buddhist countries to paint Wheel of Life in the entrance

of temples and monasteries to show the chief cause and affect of all
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living beings. The Wheel of Life, therefore, illustrates in a popular way
the essence of the Buddha’s teachings, of earthly suffering, its origin and
cause, the cessation or prevention of misery, and the path to the cessation
of earthly suffering. The walls of the temples are normally decorated
with paintings of Buddhas, Buddhisttvas and other deities, along with
life stories of the Buddha as described in texts like Lalitavistara and
Avatamsaka Sutra. Although the text of Karmavibhangga is translated
along with many other texts on the Law of Cause and Effect as taught
by the Buddha, there is no recorded painting of this. One can learn
about these teachings in the form of illustrations from the reliefs of
Borobudur, which will be a great instrument to convey the message
of the Law and Cause Effect to the common people who are not well
versed in the texts but can understand from the illustrations. One day,
we may have the resources and means to copy the Borobudur reliefs
and reproduce them in the local art styles and materials to convey
these teachings in physical form that can be simply understood by all
who desire to learn. This was, probably, the original inspiration of the

builders of Borobudur.
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6

MAHAKARMAVIBHANGGA SUTRA — A BRIEF CRITICAL
ANALYSIS
by

Prof. Dr. K. Sankarnarayan

The Buddha’s teaching on kamma (karma) has an important
place in the doctrinal foundations of Buddhism. The nature of its moral
efficacy is essential to Buddhist philosophy and practice.

The Buddha’s doctrine on kammahas metaphysical implications,
but these must be understood through textual analysis that takes into
account the context of the Buddha'’s discourses. Culture, language, myth,
social life and religious rivalries all play a part in the composition of
the text, both with regard to what is said and how it is said.

The Buddha’s expositions on kamma was unique as the cause of
“perennial movement’ (saméara) due to pratityasamutpada, (cause and
effect), and an endless cycle of death and rebirth governed by kamma
resulting in kamma vipaka.

In the Pali Majjhimanikaya, we have both Culakammavi-
bhangasutta and Mahakammavibhangasutta. In the earlier, it was
the conversation between the young Brahmin Subha', Todeyya’s
son with the Lord Buddha at Savatthi at Jetavana and in the later it
was the discussion between Potali’s son® with venerable Samiddhi
at Rajagaha at Venuvana.

While analyzing this concept of Buddha’s kamma and

v Culakammavibhangasutta, Majjhimanikaya (VRI Pultication), pp.250-255.
¢ Mahakammavibhangsutta, Majjhimanikaya, pp.256-263
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kammavipaka, the new edition of Karmavibhanggasutra® based
on the two MS (A&B) preserved in Nepalese Archive drew my
attention. Sylvain Levi has edited and published a book entitled’
Mahakarmavibhangga (MKV) and Karmavibhanggopadesa (KVO
on the basis of Nepalese manuscripts using the hand written copies
prepared by Hemaraj Sharman.*

Mahakarmavibhanggasutra

Prof. Yamada Ryujo while reviewing Levi’s book, made a
survey of all versions of this text, classified them into several gfoups
and called them collectively Qumu-kyo ichi rui (Sukasutra)-class)®

Later Yamada published a bibliographical work on Buddhist
Sanskrit Literature titled Bongo butten no shobunken® (Bibliographies
on Buddhist Sanskrit Literature) which he devoted a small section to
MKV

C.B.Tripathi published his study on the KVU, especially in
reference to the texts in the Turfan collection: Catusparsadasutra,
Mahaparinirvanasutra, and Mahasamajiyasutra. Compared the
quotations in the MKV with texts, and he concludes that “the citations
of KVU echo very faintly - in one case not even this - the wordings
of the Berlin editions, which belong to the school of Sarvastivada.®
He suggests a possibility of the KVU ( and the MKV) belonging to the
Dharmaguptaka Vinaya school; it is based on the German translation
and Chinese materials.

? Noriyuki Kudo (ed.), The Karmavibhanga, Bibliothica Philogica et Philosophica Buddhica

VII, The International Research Institute for Advanced Buddhalogy, Soka University,Tokyo
2004, MS-A & MS-B.

4 Narthang edition no.323

% Yamada Ryujo(1935), ¢f Noriyuki Kudo

6 Noriyuki, op.cit. p.viii

7 Ibid. Oumu-kyo ichi rui, pp. 39 -41

8 Turfan manuscripts, English summary by C.B. Tripathy, 1966, pp.219
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Walter Simon critically analyzed Karmavibhangga in the
Manuscript (MS) Kanjur of the British Museum.’ His achievement
is epoch making because he finds the third translation of the
Karmavibhangga which according to him, “reflects an earlier Sanskrit
original than Levi’s text”. This version has two striking features:

1. there are no quotations which explain the law of karma ;

2. it has an introductory story which is not contained in either of
the Tibetan translations used by Levi, and the udessa which is
missing from one of the Tibetan texts. Owing to this research
we have three Tibetan versions of the Karmavibhangga (Kl),
probably each reflecting different stages of the transmission of
the text.'

Namikawa Takayashi published his studies on the
Mahakarmavibhangga.' He compared the text Mahakarmavibhangga
with extant-parallels in Pali, Sanskrit, Tibetan, and Chinese. In 1984a,
some of the quotations in MKV, especially those from sutras and
vinayas, are compared with the extant parallels in Sanskrit, Pali Tibetan
and Chinese.'”” As a result, he concludes that the quotations in the
MKV had not been taken from the texts belonging to the Sarvastivadins
and Mahisasakas. Two articles'® deal with the Cakravartisutra' and its

related text, which is quoted in the MKV four times under the different

% ANote on the Tibetan Version of the “Karmavibhanga” Preserved in the MS Kanjur of the Brit-

ish Museum, Walter Simon, Bulletin of the School of Oriental and African Studies, University of
London, Vol. 33, No. 1, In Honour of Sir Harold Bailey (1970), pp. 161-166

o Noriyuki, op.cit. p. ix
1 1984a-c; 1985a-b; f. Noriyuki, op. cit.

5 Karmavibhanga fragments in Khotanese, a Middle Iranian language, version does not corre-
spond to any of the known versions of the texts, including the Central Asian ones (Sanskrit,
Sogdian, Tocharia).

'3 Namikawa Takayashi, op.cit, 1984b and 1985a.

4 In the KV, ed. by Levi, the name of the Cakravartisutra including the Cakravartirajasutravib-
hanga appears a total four times.
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titles'* - Compared with other parallels, he draws the conclusion that
these four passages are quoted from three different version of the
Cakravartisutra and they might have been included in the Abhidharma-
basket of a certain school which possessed this MKV,

In the last paper published by Namikawa' classifies almost all
the versions of the MKV into two categories; one is called class -1,
consisting of the Pali text and the four Chinese translations; the other is
class -2 , containing the MKV, the Tibetan translations , and two other
Chinese translations. Further, he discusses the mutual relationships
among the texts within each class. Finally, he reaches the conclusion
that MKY belongs to the Sammitiyas (Vastiputriyas).

In 1995, Mauro Maggi'® published the Khotanese version of
Karmavibhangga covering all Khotanese fragments of KV. According
to him, this text is not identical with any of the other known versions of
the text.' It does not include the quotations at all; the order of the sections
differ from that of the Sanskrit text and contained the introductory tale
as preserved in MKV,

The title Karmavibhangga
The title Karmavibhangga is more appropriate than the title
Mahakarmavibhangga because:
1. The name Mahakarmavibhangga appears in the colophon of the
MS (A) which consists of the two documents. At the place where

- Noriyuki, op. cit. pp. 262; Namikawa suggests that judging from their contents each of the four
quotations reflects a different stage of the development of this sutra.

16 The Karmavibhanga, ed. by Noriyuki, op.cit. p.263, abhidarkasayuktesu / mahakarmavibhango
nanah samaptah//

17 Namikawa, op. cit.1984c.

18 A Note on the Tibetan Version of the Karmavibhangga Preserved in the MS Kanjur of the Brit-
ish Museum, Walter Simon, Bulletin of the School of Oriental and African Studies, University
of London.

19 Ibid, cf. Noriyuki, op. cit., p.x.
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the Mahakarmavibhangga ends, there is neither a colophon nor the
closing phrase which is usually found at the end of the text in a
MS;

2. The MS (B) preserves only the text of Mahakarmavibhangga ; in the
colophon it reads : karmavibhangasutram samaptam. Apparently ,
this text does not have a formula which appears in many cases at the
end of the sutra. There is no evidence to call it a sutra or not. What
is confirmed by this colophon is that the two manuscripts have two
different names due to unknown reason;

3. at the beginning of the Tibetan translations , we have the title in both
Sanskrit and in Tibetan as Karmavibhangga.

The Episode of Mittavinda®/ Maitrakanyaka®'/ Maitrayajna®

BeforelIfocusonthestory of Maitrayajnaasin Karmavibhangga®
I would like to brief the other versions of this story.

The story of Maitrakanyaka is unquestionably old, and has
survived in a number of versions which vary considerably in detail.
The main outline of the story in the Avadanasataka, which is closely
related to the versions in the Divyavadana, the Avadanakalpalata of
Ksemendra and the Bhadrakalpavadana®

A rich merchant, Mitra, for a long time had no children who

2paj Vassalajataka / Syamajataka No.540; Karmavibhanga, op.cit. pp 108.
2'Divyavadana, No.38- Maitrakanyakavadana, Avadanasataka, No.36.

22K armavibhanga, Noriyuki (ed), op.cit. pp.88-120

Bbid,

24 Avadanasataka xxxvi; Divyavadana xxxviii;Avadanakalpalata xcii (not 24 as quoted by Dines
Anderson and Sylvain Levi; the mistake goes back to Feer, JAI 878,161) Bibl.Ind.edIL841;
Badrakalpavadana, xxviiii, Cambridge University Library, Add MS 1411,£225b; The last of
these is as yet unpublished, but adds nothing of significance for our present purpose. The ver-
sion of the Avadanasataka is the oldest of this group, and is either the source (or the principal
source) of the others, or is very closely related to the source. For detailed studies of the sub-
ject see L. Feer, Maitrakanyaka-Mittavindaka la piete filale, JA 1878,360-443; J.S. Speyer, De
koopman, die tegen zijne moeder misdreef; Een op den Boro Boedoer afgebeeld Jataka; Since
the story is well known , I give only the points relevant to the variation.
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survive childhood; and he is advised that if he gives a girl’s name to the
next son to be born to him, the child would live ( yadi te putro jayate
, tasya darika -nama sthapayitavvam , evam asau cirajivi bhavisyati)
After the child’s birth the relatives say, ‘This boy is the son of Mitra
(mitrasya putrah , as being equivalent to maitrah ) and is a girl (kanya
ca) therefore his name be Maitrakanyaka’.

After the father’s death at sea, the mother tries to keep the
boy in ignorance of his father’s profession and he engaged in several
humbler occupations. In the end he discovers that his father was a
sea -going merchant, and he determines to go to sea himself. When
his mother tries to retain him, falling at his feet, he kicks her on the
head, and runs off. He is shipwrecked, and reaching dry land, visits
a number of miraculous cities, in each of which he sports with divine
damsels, whose number in each successive city increases in geometrical
progression, corresponding to a similar progression in his earnings in
his earlier successive occupations. In each of the cities the nymphs try
to restrain him from going further to the south.

Finally he reaches an iron city, where he finds a man bearing on
his head a blazing iron wheel. This is the punishment for one who has
struck his mother , and the wheel then leaves its previous incumbent ,
and settles on the head of Maitrakanyaka, who will have to bear it until
relieved in due course by a sirrflar sinner. But Maitrakanyaka being in
fact the Bodhisattva , resolves out of pity for his fellow creatures to bear
the wheel for all eternity, rather than allow another to suffer it; the merit
of this resolve at once frees him from the wheel.

The story of Pali Jataka®, is based on the jealousy, greedy
and pleasure seeking nature of a monk towards the other serene monk,
resulted in his becoming the victim of bearing the wheel ...

The story in KV, is closer to that of the Avadanasataka®® KV,
besides narrating the result of committing sin , also includes in detail the

25 Mittavindajataka, 82.
26Avadanasataka. No.36.
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Conclusion

It is to be noted that a long reference rather frequent reference
of one story is unusual in Kamavibhangga.- it covers almost 7 folios
out of a total of 61 folios of the MS (A). We cannot explain exactly why
and with what intention the author / compiler of this text included this
story. In the Pali original, the Buddha emphasizes on ethical character
as kamma is one’s own heir’... Even though this reference is not a
direct quotation from the original , it is neither a mere summary of
the story nor a partial extract. Almost all the episodes of Maitrayajna
(Maitrakanyaka) that he had to inevitably experience due to his bad
actions are mentioned and in some cases the story in KV narrates the
details which show discrepancies in comparison to the other versions.
Therefore, there might have been a particular intention to introduce
such a long quotation / reference in the KV, especially in this section
which deals with the act of going abroad without the consent of one’s
parents or later in this section, without the consent of one’s teacher.?

Ath ‘assa mata bahum vilapitva wre battam thapetvasantapam
upadharenti “puttasa me santapao pavattat'eva visavegena visanitam apanno
bhavissati, nibbisabhavatthaya c'assa saccakiriyam karissamiti” cintetva
saccakiriyam akasi.... Evam matara sattahi gathahi saccakiriyaya kataya Samo
parivattitva nipajji. Ath'assa pita “jivati me putto, aham pi ‘ssa saccakiriyam
karissamiti” that’eva syam kari, iti Mahasattassa nirogata matapitunnam
cakkhupatilabho arunuggamana devataanubhavena tesam catunnam pi
assame pakadabhavo ca ‘ti sabbam ekakkhane ahosi...."*

As we know, in the above text quoted here, there is no mention that by his
word of pranidhana he can be reborn wherever he wants. What seems to
be close to this content Syamaka / Sama was shot by a poisoned arrow

36Culzlkm'ﬂrna, op.cit.p.250.

pali Vinaya i.25.24 - na upajjayam anupucca gamo pavisitabbo, na susanam gantabbam, na
disa pakkamitabba.

38 pali jataka - Syamajataka No. 540, pp. 91-93.
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and affected by the poison, his made a solemn declaration (saccakiriya)
to save his life. Owing to their true was able to recover. Although this

content does not match our KV in this is exactly referred to in 32b.

Bodhisattvaavadanakalpata®

Nitau tatas tena saritsamipamadvipdipe vyasane nimagnau /

Hastena samprsya sutam saraptam tadhavidhau iva petatus tau /(33)
Kasmad aksmad guruvatsalo 'pi vrddhav andthau pitarau tvam andhau /
Tyaktva divam gaccasi utraketi gaiham parisvajya tam ticatus tau // 34 //
Aradhitau bhaktisaparyayaiva nirvyajam avam gurudaivatena /
Tvayagnihotrabhiratena putra satyena tenastu bhavan visalyah //35 //

Ity uktamatre karunartisatyav opapanne vacane gurubhyam /

Sakrah samabhyetya sudhaprase ir ajivayan nirvivaram kumaram // 36 //*’

This one narrates the story in order to explain why the pupil should not
go to another village / region and so on without teacher’s permission.
The way of introducing this story to emphasis that the monks should
not go outside without his / her acarya or upadhyaya is prescribed in
almost in all Vinaya texts.

Na upajjhayam anzipuccha gamo pavisitabbo, na susanam gantabbam , na
disa
Pakkamitabba."!

As much the karma and karma vipaka with reference to akusala karma
is discussed in KV, karmavipaka of kusala karma is also discussed at
length.*

3 BAK, No. 101.

%0 Majjhimanikaya, Dhanjanisutta IL 184-196.
41 pali Vinaya1.25.24 (1.50).

2 Noriyuki op.cit., p.106 ,138;
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Yadi asti ... kincit punyaphalam, pradanena va'szlena_va brahmacryena va
Pativrtatvena va tena punyaphalena... .... ma kincit papam bhavatu

Tena ca ... sivam asit //
Idam karma yena samanvagatah purvamsca pascat .sukhito bhavati //
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7

A SHORT EXPLORATION OF T.Y.S LAMA GANGCHEN’S
THEORIES ABOUT THE MEANING OF THE SACRED
GEOMETRY AND MANDALA SYMBOLISM OF CANDI

BOROBUDUR IN THE LIGHT OF ACADEMIC SCHOLARSHIP
ON THE SUBJECT

by

Caroline Gammon, MA.

Introduction

Lama Gangchen’s theories are the result of his 19 trips to Borobudur,
plus his study of the b Ka’gyur, bsTan-"gyur and the Van Erp photographic
study. Most of the information in this dissertation about his ideas are
based on personal communications between 1993-2008. In summary his
ideas are:

1. Borobudur is the apogee of Central Javan Buddhist culture - and
combines elements from Sarvastivada, Mahayana and Mantrayana,
as well as astrology and sacred architecture. It shows the path to both
the ordained and the laity. The Sravakayana - Mahayana aspect and
the mantrayana aspects of Borobudur are equally important, one
does not supercede the other.

2. The 5 galleries show the 5 Mahayana paths (marga).

The Karmavibhangga, Jatakas, Avadanas and Lalitavistara bas-
reliefs show a pilgrim’s progress to personal liberation, rirvana,
and the Gandavyiiha and Bhadracari bas-reliefs, the stages of the
path of a Mahayana bodhisattva.

4. During the construction of Borobudur which took 3 generations,
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there was a change in thought and the Mahakarmavibhaiiga level
was covered up to create a mantrayana mandala.

5. The 432 Buddhas statues on the sides are in the East, Aksobhya,
South Ratnasambhava, West Amitabbha, North Amoghasiddhi, and
on the fifth terrace Vairocana. I

6. Sitting next to each one of these Buddhas is a female consort- as in
a yogatantra mandala.

7. Borobudur does not correspond exactly to any known mandala as
it is a generic mandala upon which one can impute and practice
any yoga or mahanuttarayogatantra practice.

The main stipa represents enlightenment and Vajrasattva.

9. Atisa the founder of the bKa’gdamspa tradition, spent 12 years
studying in Sumatra (Srivijaya) with Dhamakiﬁi. His teaching
contains elements from both India and Sumatra. There are several
similar monuments to Borobudur in Tibet such as the Gyantse
sku’bum. He may have brought the térraced stilpa concept to
Tibet. '

la. The Hidden Base of Borobudur

It was covered up by 12,750 cubic meters of stone, perhaps
for structural reasons, as the original monument was showing signs of
subsidence (Soekmono 1976:18). It rains torrentially in Borobudur for
6 months of the year. The monumen had to be completely rebuilt and
restored by UNESCO between 1968-1991 to stop it collapsing.'

H. Parmentier, the French architectural archeologist suggested that the

builders wanted to erect one huge central stiipa, but because of structural
lmﬂmlmm&m/eﬂev.w“wmm
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problems they had to change the design to 3 rings of stiipas, and build
the galleries as buttress walls, and so Borobudur took its present form.
(1976:39)

‘ Stutterheim suggested the enlarged foot represented a cakravala
(the ring of mountains) around the base of Mt. Meru (Moens 1950:25)
- but this can’t be right as there are 7 rings of mountains around Mt.
Meru in Buddhist cosmology, not one, as can be seen from the Superaga
jataka, (bas reliefs 53-55, first gallery balustrade upper level) - and in
Pali Jataka 463, no.14 in the Jatakamala of Aryasira.

Moens (1950:25) suggested the Sailendras changed their
ideas during construction, and so the extended base was built to hide
the Karmavibhaiiga reliefs - and to create a cankrama (processional
walkway) for the Sailendra ‘Bharabhuddha’ monarchs. Lalitavistara
bas-relief 100, first gallery, shows the Buddha after enlightenment, walking
across the 1000 million worlds and then returns to the bodhimanda
(Krom 1974: 111). But one could go and come back from Mendut 3km.
in the East if one wanted to make a cankrama without putting 12000
meters of stone around the Candi. Best reason people don’t like suffering
and pain so cover we like no more suff but not cause.

Lama Gangchen suggested that there was a philosophical change
of heart between two generations of Sailendras and they altered the plan to
also represent a mandala. As he is unable to read any Western languages,
his ideas are his own, based on his interpretation of his Tibetan tradition

and meditaton tradition.

1b.The Symbolic Meaning of the Galleries and Terraces
Lama Gangchen says the 5 terraces represent the 5 Mahayana
paths of preparation, accumulation, seeing, meditation and no-more

learning and the 5 terraces and the extended base represent the 6
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bodhisattva perfections. He says the extended base is the first bhiimi
and bodhisattva perfection, galleries V is the perfection of wisdom, the 3
rings of stupas represent the 7, 8th and 9th bhiimis and the central stiipa
represents enlightenment, the 10" bhiimi. The square galleries represent
the path while one has not seen reality directly, and the circular galleries,
represent maha Arya’s transcendental experience. Lama Gangchen, in
1993 said Borobudur’s cupola, harmika and spire of the central stipa,

represent the 11, 12", and 13" tantric bodhisattva-bhiimis.

lc. Who Are the 6 Buddhas of Borobudur?

A comparison of the images from the Van Erp sur\;'ey and the
Iconography of Nepalese Buddhism, shows the similarity of the
Buddhas in the East with Aksobhya, South with Ratnasambhava, West
with Amitabha, and those in the North with Amoghasiddhi. This was first
suggested by Humbolt in 1836 and is the general scholastié opinion. The
identity of the 64 Buddhas on the 5th gallery, and the 72 stiipa Buddhas
is more mysterious. They show respectively the vitarka mudra and what
is considered to be a variation of the dharmacakra mudra.

Toganoo Shoun in 1930 suggested the following identification
after studying the Chinese commentaries on the proto-tantric
Mahavairocana sutra and Adhyardhasatika prajiaparamita. Professor
van Lohuizen de Leeuw independently had the same idea in 1965. (G&W

1981:6) Their conclusion was:

East South West North Centre 72 Stiapas Central
Buddha
Aksobhya | Ratna- Amitdbha | Amoga- | Samantabhadra- | Vairocana, 72 | Aksobhya
Sambhava siddhi Vajradhara stiupas Vajrasattva
=72dharmas

Soekmono (1976:8 and 37) thought the 5 dhyani Buddhas were
emanations of the AdiBuddha represented by the large central stizpa. In
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vogatantra, the 5 dhyani (Skt.) or concentration Buddhas represent the
qualities of a Buddha. The Adi-Buddha is the primordial Buddha of the
Indian Tathagatagarbha schools and later the Tibetan Nyingmapa and

Jonangpa (Kalacakra based) schools.

East South West North Zenith 7y
Dhyani Aksobhya Ratna- Amitdbha | Amogha-siddhi | Vairocana Vairocana
Buddha Sambhava
Bodhisattva | Vajrapani Vidvapani | Avalokita | Ratnapani Samantabhadra
Manusi Kanakamuni | Maitreya Sakyamuni | Kiyéapa Krakuchchanda
Buddha

Toganoo Shoun (Snodgrass 1992:131 and 141) said that the Borobudur
Buddhas are the 5 jinas of a Vajradhatu mandala, i.e. the 5 jinas with
Vairocana in the centre as in image 74.

Lama Gangchen like Soekmono (personal communication) said that
the 5 ‘Supreme Healers’ (jinas) of Borobudur are the Buddhas of a

yogatantra mandala.

East South West North Centre 72 Stupas

Aksobhya | Ratnasambhava | Amitabha | Amoghasiddhi Vairocana Vairocana

I think that Humbolt, Shoun and Gangchen are correct and that the
Buddhas of Borobudur are the pancatathagatas plus a transcendent

Vairocana.

1d. The Unfinished Buddha Statue

In 1842, Hartman the Dutch Administrator of the Kedu plain
found in the relic chamber of the main stiipa what is now called the
‘unfinished Buddha statue’, whose authenticity and meaning is still being
debated. Soekmono (1976:38) said it couldn’t represent the Adi-Buddha
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as it is imperfect (unlike the Adi-Buddha) so it shouldn’t be there. .
Gangchen and Gyatso (1993) agree with Soekmono’s interpretation.
Govinda (1976:70) said it represented the Adi-Buddha emerging from
sunyatd, in a similar way that the Adi-Buddha Vajradhara is at the top of
the Gyantse sku’bum (See Section 3f). Gangchén thinks that originally
if there was an Adi-Buddha statue in the main stupa it would have been
made of gold and this was probably stolen long ago. Hartman found a-
large hole in the side of the main stipa. If we look at the rest of the
Borobudur images, there is no way an incomplete and damaged statue
would have been used to represent enlightenment or the Adi-Buddha.
It was placed there by non- Buddhists. The texts in the bsTan- ‘gyur on
how to fill stiipas say that only the finest and highest quality images and

materials can be placed inside.

le. What Do The 3 Circles of Stiipas Represent?

Govinda (1976:70) suggested the climb up through the galleries
represented the 60 stages of spiritual development as one progresses up
through the desire, form and formless realms with their 15 world planes
and 30 classes of beings. He said Tibetan style stiipas, the Gyantse
sku'bum, and Borobudur are all symbolically similar. He thought the
rings of 32, 24 and 16 stiipas represented multiples of the noble eightfold
path (4x8, 3x8 and 2x8) and that the central stiipa represented the Adi-
Buddha.

Snodgrass (1992:147) suggested that the 72 Buddhas represent
the 72 aspects of Vairocana in the material world. In the Vajradhatu
mandala, Aksobhya is in the centre, representing mental consciousness,
so Aksobhya and the 72 Vairocanas represent the nonduality of mind
and phenomenon and are the body of the Adi-Buddha Samantabhadra-
Vajrasattva. He also said (1992:148) there are 72 stiipas because the Adi-
Buddha has 37 aspects of total knowledge, represented by the 37 deities
of the vajradhatu mandala. 37 can be divided into 36 (the Buddha's
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qualities) and 1, the Self Nature Body of the Buddha. The 36 qualities
have both a subjective aspect and an objective aspect, which makes 72
(36 x2). However, this doesn’t explain the 1/16/24/32 arrangement of the
upper stupas.

Gangchen, Gyatso, and Wangchuk suggested that the 3
circles of 32, 24 and 16 stipas could represent the practices of 32
deity Guhyasamaja, Cakrasamvara (24 holy places) and 17 deity
Vajrabhairava (represented by the 16 stipas plus the central stupa),
the 3 main tantric sadhanas performed within their own dGelugpa
tradition. Guhyasamaja is a father tantra, Cakrasamvara a mother
tantra and Vajrabhairava a union or non-dual tantra combining
aspects of both the father and mother tantras.

At the present, little historical data is available about the origin of
these rantras, although Guhyasamaja is thought to have appeared the
earliest, approximately around 350 CE, Caktasamvara approximately
750 CE, and Vajrabhairava in the middle of the 8" century.

Whether these tantras were known to the builders of Borobudur is
another matter.

In conclusion, the galleries, ciricular stipa galleries, and
the six jinas seem to show a pilgrims progress up through the levels
of the Mahayana path, mixed together with Mantrayana proto tantric

symbolism which will be examined in the next chapter.

2a. Does Borobudur Have the Geometry of A Mandala?

The Borobudur mandala theory has been propounded by Stutterheim
(1929), Toganoo Shoun (1930), Rowland (1953), Govinda (1976),
Wayman (1986), Lama Gangchen, Gyatso and Wangchuk (1993).
Comparison of the plans of the Vajrabhairava Mandala and Borobudur.
(Idea from Geshe Yeshe Wangchuk)

2 ppiie il
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Fig.7.1. The plans of the Vajrabhairava Mandala and Borobudur .

Tibetan lamas are trained in mandala construction. In 1993
Geshe Yeshe Wangchuk, some monks and I used a ball of string, some
wooden pegs and chalk, the same way sand mandalas are drawn, to see
if Borobudur had similar proportions to a Vajrabhairava mandala. 1t
did! Across the doors are 4 units and across the candi (to the edge of the
Mus Blockage) is 108, just as in the Tibetan tradition. In image 35 you
can see the results. I think this is pretty conclusive proof that Borobudur
is a mandala. But what kind is it?

Wayman thought that Borobudur’s design was an indigenous
Javanese idea based on Vajravarman’s five ways of classifying mandalas.
(G&W1981:146-7). Snodgrass (1992:126) suggested that the stipas
on the roofs of Candis Pawon, Sewu, Mendut and Kalasan are also
arranged in mandala patterns. He says (1992:129) that mandalas are
not exclusively fantric. Lama Gangchen disagrees with him saying that
in Pagan, Burma and Srilanka where there are mandala type terraced
stapas, Mantrayana was originally present alongside the Theravada, and

was responsible for these monuments, but it died out in these regions.
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2b. Does Borobudur Have the Architectural Details of A Mandala?
Stairways and Doorways

The main entrance of Borobudur is the east side as the 120
Lalitavistara bas-reliefs start on the left of the east door and turn
clockwise around the monument, finishing to it’s right. This is a common
feature of all Buddhist monuments and is not exclusively tantric. In
~ tantric mandalas the world axis is symbolized by a double vajra. The
stairways and banisters in the four directions going up into the Borobudur
represent the 4 ends of the vajras. The banisters are decorated with
makara heads with open mouths and long curling tongues. A makara
is a mythological sea monster, and the prongs of five pointed vajras are
made of makara heads and tongues. Lama Gangchen observed that these
could be seen on the stairways leading up into Borobudur. These can
also be seen on image below of the Sarvavidmahavairocana mandala
which in my opinion, based on the evidence in this dissertation is very
probably what the second generation of Sailendra’s intended Borobudur

to represent.

Fig.7.2. Ballustrades in the form of Makara Tongues [My photo 2008].
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2c. Is Borobudur A Yogatantra Mandala?

Snodgrass and Toganoo Shoun (Snodgrass 1982:141) suggested
there is a similarity between Borobudur and a yogatantra mandala, so
let’s assess their claim.

The Sang hyang kamahayanikan mantrayana, 42 Sanskrit
verses translated into old Javanese, and the only surviving example of a
Javanese yogatantra text, was identified by de Jong as mainly consisting
of 22 verses of the Mahavairocana-bhisambodhi tantra and 17 verses
(in a different order) of the Sriparamadya tantra (P120).* There are two
different versions of this tantra in the bKa "gyur, the P119/Toh 487 and
P120/ Toh 488.* Boeles, Moens, Potts, Klokke, Mus said the earliest
sections of the SHKM are from the 10’*century and are the earliest
known or surviving Javanese tantric text. Comparing it against dGelug
yogatantra initiations, in seems to be an incomplete text with only the
vajra master initiation, the final part of a yogatantra initiation. While the
SHKM is later than Borobudur, it shows that yogatantras were practiced
in Indonesia, thus supporting Gangchen’s statements that his tradition
contains similar [yoga/tantra practices to those of Javanese Buddhism.
The 77th song of the Javanese nagarakrtagama manuscript from 1365
CE also says that ‘Budur’ was a sanctuary of a Buddhist Vajradhara sect.
(Soekmono 1976:13)

Rinchen Sangbo, the ‘Great Translator’, was one of the only two
surivivors of the 21 youths sent by the Tibetan King Yeshe b to Kashmir
to learn Sanskrit and bring Buddhist texts. He returned to Tibet with the
Sriparamadya tantra, and told the king about Atida, who invited the
pandita to Tibet.

3 Weinberger 2003:131
4 Dalai 2005:37 note b
5 Dhargyey, TheLife of Atdsha 1982
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Fig.7.3. Female Figures Next To The Jinas On The Borobudur Galleries,
my Photo 2008

One fact which strangely seems to have been ignored by almost
every scholar who has worked on Borobudur is that next to each of the
108 Conqueror Buddha (jina) on each side of the candi is a smaller
female counterpart. Whether it is a Buddha, bodhisattva or offering
goddess is difficult to say for sure. De Casparis says (G&W 1981:50) that
the SHK M 62a says ‘yogishvara will not find lord Buddha unless he finds
the Buddha’s embodiment in the 4 goddesses.” But that iconographically
there is nothing to suggest 4 element goddesses on Borobudur. This
shows that one only sees what one wants to! Lama Gangchen says these
are female Buddha yogatantra consorts.
In image 43 you can see these female
figures. If they were in union, Borobudur
would be a mahﬁnutt&r&yogatantra

mandala.
Fig.7.4. Sarvavid
Mahévairocana Mandala
Tib. Kunrig namparnagdze
dkyil’khor®

= http:www.benchen.org.pl/gallerynew/view_photo.php?set_albumName=MandalezklasztoruBe
ncien&id= KunRig Namparagdze mandala
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This mandala is very reminiscent of Borobudur, note the entrances
with vagjras in the form of makara heads and tongues, the various levels,
the same jina arrangement as Borobudur and the circle of 16 deities
around the central one (Vairocana, the white colour in the centre).

In his thesis summary, Weinberger says that the Manifest
Enlightenment of Vairocana was created around 630-640 CE and was
retroactivity classified as tantric Mature Iﬁdian tantra started with the
composition of the Compendium of Principles in the last quarter of the
7th century. This was the first text with a mandala with Vairocana in the
centre and the other4 jinas in the cardinal directions. It says that Sakyamuni
attained enlightenment by realizing the 5 manifest enlightenments of the
5 jinas. Weinberger says (2003:201) that this is a vajradhatu or vajra
element mandala. In East Asia yogatantrb remained the principal form
of tantra, whereas in India [and Tibet], over time the yogatantras were
displaced by the mahayoga and yogini tantras. Borobudur seems to
reflect the earlier understanding of tantra.

Beer (1999:153) says that in yogatantra, when Vairocana is one the
five Buddhas he has the dharmacakra mudra, (representing the teaching
of the four noble truths), but when he appears as the Adi-Buddha he shows
the bodhyangni mudra of the Lord of the five families, (representing
the five Buddha-wisdoms). Thus, although other Buddhas can have the
dharmacakra mudra, all the facts show that the stiipa Buddhas could be
Vairocanas - which is also Gangchen’s identification.

In 1974 during the UNESCO restoration, a 1.9 cm bronze five-
pointed vajra was unearthed at Borobudur. Other vajras, dated from the
9% 10" centuries have been found in Central Java such as the 26cm.

vajra now in the National Museum of Jakarta.’

7 VKI, katalog nummern 27, JNM
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Fig.7.5. Bronze Vajra Discovered Near Borobudur. (Kempers, 1976:18).

If not a single vajra had been found then one might start to agree
with De Casparis and Klokke who don’t think that Borobudur has any
tantric elements (G&W1981:50). The Borobudur vajra indicates that at
the very least, pre-Vajrayana fantric practitioners visited Borobudur after
its construction. Keeping a vajra is one the four commitments (samayas)
of Buddha Aksobhya. Perhaps the Borobudur vajra was lost by a yogin
on pilgrimage. Most of the vajras represented on Borobudur are what are
known as wrathful vajras, probably descended from the lightning rod
held by the Hindu deva Indra.

2d. Is Borobudur A Mandala Related to the Tantras Used in Shingon
Buddhism?

Snodgrass, Toganoo Shoun and Lokesh Chandra suggested that
Borobudur might be a Vajradhatu yogatantra mandala (Snodgrass
1992: 141), of the same type used in Shingon.

Could something like Chen-yen, Chinese tantric Buddhism, and
the basis of Shingon, have been practiced in 8" - 9" century Java? In
the 7" and 8" centuries, after the Northern land route across Central
Asia became too dangerous, Indian Buddhist missionaries like I-ching

and Varjrabodhi, went to China along the Southern sea-route, blown
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by the monsoon winds and stopping off in Sumatra. (Rambach 1979:7)
Vajrabodhi ordained at Nalanda in India in 681. As an adult, he traveled to
Sri Lanka where he met his disciple Amoghavajra. They traveled together
to Sumatra and then China, bringing with them the Mahavairocana
siatra. (1979:20) Vajrabodhi came to be looked on as the fifth patriarch
of Shingon, and Amogavajra the sixth. Lancaster suggests (1981:195)
that the rantric section of the 7" century Chinese canon is the best place
to reconstruct Javanese tantric Buddhism. By 759 CE the practice of the
Mahavairocana sitra was established in Japan (1979:14). The second
half of the eighth century was the heyday of both Nalanda, and of esoteric
Buddhism in China. (1979:20). Indian, Chinese and Javanese tantrism in
this period was right-handed (where sexual imagery is only indicated
via symbolism), whereas the later Tibetan tradition was influenced by
left handed tantra from Vikramasila monastery in Bengal, and also by
Shaktism and so had overt sexual imagery (1979:22).

Rambach points out (1979:36) that to the South- of Kyoto is
5 tiered Daigo-ji pagoda, built in 951 which contains Garbhadhatu
and Varjadhatu mandalas. These were first brought to Japan by
Kukai in 806 and represent the relative and absolute manifestations of
Mahavairocana. There is a similarly between the Garbhadhatu mandala
and Borobudur.

Wayman (1981:149)noted that while Vajravarman’s explanations
of the 5 types of mandalas are different from the explanations of Indo-
Tibetan Buddhism, but they are similar to those of Shingon Buddhism.
According to him, Vajravarman’s receptacle mandala of Mt. Meru and the
fruition mandala of the dharmakaya are Vajradhatu mandalas, whereas
the fruition mandala of the sambhogakaya is a Garbhadhatu mandala
(1981:149).

Albert le Bonheur suggested that the 5™ level Buddhas in the
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vitarka mudra could be Vairocana and those in the stupas with the
dharmacakra mudra could be Mahavairocana- who is often identified
with the Adi-Buddha. (G&W 1981:6) I think this is a reasonable
suggestion. The mudras of the Borobudur Buddhas and those of the 2
Shingon mandalas are not identical, but there are strong siinilarities-
perhaps with continual recopying the mudras were slightly altered over

time?

Is Borobudur A Yogatantra Mandala?

There are numerous indications that it could be. Wayman said
that the arrangement of Aksobhya, Ratnasambhava, Amitabha and
Amoghasiddhi in the four cardinal directions, and Vairocana in the
centre, shows that Borobudur is a yogatantra mandala and 1 would tend
to agree with him.

Klokke (chapter XIV, [IEAS Yearbook 1995) disagrees with the
Borobudur mandala theory as no known yoga or highest yogatantra
mandala has circles of 32, 24 and 16 deities around the central figure.
I checked through all known Tibetan and Shingon mandalas to be sure,
and she’s right. However Borobudur could be a composite Mahayana
and yogatantra mandala. She also points out that no mandala has 6
or possibly 7 jinas- this is not true, kalacakra has 6 jinas and the 7°
unfinished Buddha is possibly inauthentic. I think Indian yogatantras
like the Sarvavid mahavairocana tantra were taken by missionaries
to Java, China and then onto Japan, so there is a definite link between

Borobudur and the Shingon mandalas.

3a. Did the Tibetan Lamas know about Borobudur before 1959?
The Tibetans since the 8" century had access via their bKa 'gyurs

to the sutras represented on Borobudur and the yogatantras, and since
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the 9" -10" century onwards to the mahanuttarayogatantras. Tsultrim
Kelsang Khangkar’, History of Buddhism in India shows that the lamas
know the history of Indian yogatantra in the 7"to 10* centuries.
Tibetan historical knowledge about Java is limited to the travels
of Atia (982-1054)* to neighboring Sumatra (Srivijaya) in the 11%
century. The young scholars that were sent to India to study Buddhism
and Sanskrit between the 8" and 11" centuries got as far as Nalanda,
where in 860 a hostel for Srivijayan bhiksus was inaugurated, so tales

of Borobudur and Javanese Buddhism may have possibly reached Tibet.

3b. Atisa’s Travels to Srivijaya and Tibet
From The Life of Atisha by Geshe Ngawang Dhargyey p.5:

At that time, the most famous master holding the complete teachings
on how to develop bodhichitta was Dharmamati, the Sublime Teacher
from Suvarnadvipa, the Golden Isle. Thus, with a group of 125 learned
bhikshus, Atisha set off on a ship of merchants bound for the Golden
Isle, modern Sumatra.

Meanwhile, this Sublime Teacher from the Golden Isle had heard of the
arrival from India of the learned scholar and his mendicant companions
on their spiritual quest. He assembled his own community of bhikshus
for the welcome and when Atisha arrived, they performed together
many formal ceremonies auspicious for the future. He also presented
Atisha with a Buddha statue and predicted that one day he would tame
the minds of the people of the northern Land of Snow.

Atisha stayed in the Golden Isle for twelve years, avidly training
with this master. First, he studied A Filigree of Realizations (mNgon-
rtogs rgyan, Ski. Abhisamayalamkara) the Triumphant Maitreya’s
guideline instructions for fathoming the Omniscient One’s Sutras of
Far-reaching Discriminating Awareness (Sher-phyin-gyi-mdo, Skt.
Prajfiaparamita Sutras). He then gradually received the full teachings
on extensive behavior from the lineage of Maitreya and Asanga, as well
as those of the special lineage on exchanging selfishness for concern

8 Life of Atisha, Dargyey page 1
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with others, which the bodhisattva Shantideva, a spiritual son of the
Triumphant, had received directly from the ennobling, impeccable
Marijushri himself. After Atisha gained, through these methods, a
full-realization of a bodhichitta aim, he returned to India at the age
of forty-five and resided thereafter mostly at the sequestered monastic
university of Vikramashila.

Atisa who according to the above account studied the Mahayana in
Srivijaya, not tantra, established a Golden Isle (Ser-ling) temple at
Tholing, Ngari, Western Tibet.” However since his youth he was an
accomplished tantric yogin. As Balaputra, the last builder of Borobudur
became the ruler of Srivijaya in 832 (Hall 1985:111) the last year Atisa
was there,'” so it is possible that Atisa heard about Borobudur, and so it’s
architectural ideas could have been taken to Tibet by him and have later
influenced the building of the Gyantse and the other sku’bums. Indeed
Ngari, Gyantse, Trophul and Shigatse are all in the region of Western
Central Tibet that Atisa visited although all these date from after his
death.

Lhabab stipa means ‘the descent from heaven stipa’
commemorating the return of the Buddha from Tusita, where he had been
teaching dharma to his mother. Note the 4 stairways going up into the
central cupola and 5 levels reminiscent of Borobudur. The stiipa before
reconstruction can be seen at Govinda 1976:2.

Wayman suggests that Vajravarman’s commentary to the
Sarvadurgatiparisodhana tantra in the Peking bsTan- ‘gyur translated
by Rinchen Zangpo was probably studied by Atiéa in Srivijaya and
then introduced into Tibet by him." (See Section 1d. above). Wayman

notes that the quotations and explanations are very different from other

% The Dromton Itinerary by Dromtonpa (1005-1064), translated by Helmut Eimer in 1974
8 Dhargey, he ordained as a monk aged 21 in 1008 CE.
1 Wayman, G&W 1981:154
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yogatantra commentaries in the Indo-Tibetan tradition and concludes it
must have been composed in Srivijaya, not India.

B.R.Chatterji, in his article ‘Jo Atisa in Serling and Tholing’*says
that in the 11" century at Srivijayapura, Malaya, Acharya Dharmakirti
composed a commentary on the Abhisamayalamkara, which was
translated into Tibetan by Jo Atisa. He mentions the existence of an
11® century Tibetan manuscript with a picture of Dipankara (Atisa) in
Yavadvipa which meant both Sumatra and Java.

3f. A Comparison Between Borobudur and Gyantse sku’bum

I visited the Gyantse sku’bum together with Lama Gangchen in
1994, 2000, and 2001, The sku’bum (100,000 Buddhas) or 7ib bdebar '
gshegspa'i chossku'i mchodrten mthong grol chenmo bkrashispa
“The Auspicious Great Stipa of the Dharmakaya which liberates
Merely By Seeing it”, and the surrounding dpalkhor-chosde, the Glorious
Blissful Dharma Mandala were built between 1427 -1439 by Rabtan

Kunzang, the Prince of Gyantse.

Where Did Its Design Come From?
In India, big terrace stipas were constructed at Nalanda, Paharpur, and
Antichak from the end of the Gupta period (5" century) and throughout
the Pala period. There are several other large terrace stiipas in Asia.

o Gandhara/Taxila in the Swat Valley, Pakistan (2 -5

centuries).

o Rawak stiipa, near the Turfan Oasis, Central Asia.

o  Syrkup stipa near Turfan is similar to the Gyantse sku’bum.

o Boudanath stipa Katmandu, Nepal

Bu-ston, the founder of Jonang school, and the greatest Tibetan expert on

12 Bulletin of Tibetology vol 3 no.3 p21
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Kalacakra, visited Gyantse in 1357 after having constructed a similar
sku’bum in Western Tibet. (See Image 67.) The Gyantse sku’bum was
designed in 1436 by Vanaratna of Svayambhu in Nepal, a great kalacakra
scholar (ReLLB 1993:26-28).
o From the 13th century onwards several big terraced stupas were
built in Greater Tibet: Changspa Stiipa Leh, Ladakh
o Tshal Gungthang, Amdo Tibet (12th century).
o Trophul stiipa near Shigatse, Central Tibet, built by Trophul
Lotsawa. _
o Jonang stiipa, 14" century, near Sakya, Central Tibet, restored
in the 17" century by Taranatha.
o sNarthang stiipa, 14th century, near Shigatse, destroyed in the
Cultural Revolution.
o Gyantse sku’bum, 15" century, Central Tibet (1993:36).
o rGyang Bummoche, 15" century Sakya, Central Tibet.
o mThong-grol chenmo of bJamspa gling, built after 1472,
Central Tibet. (1993:39).

Perhaps the Tibetans, having heard about the great stiipas of India, were
trying to create something similar in their homeland? Or perhaps Atiéa
brought the plan from Yavadvipa? All these sku 'hums are considered
to be kalacakra stiipas by the Tibetans, in which the 5 levels represent
the body, speech and
mind, wisdom and

great bliss mapdalas.

Fig.7.6. Gyantse sku’bum,
Tiziana Ciasullo 2003
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Gyantse General Plan, Ricca e Lo Bue (1993:40):

As one can see the ground plan is practically identical to
Borobudur. Snodgrass, Tucci, Govinda, Gangchen, and Gyatso have
noted the similarity between the plans of Borobudur and the Gyantse
sku’bum in Western Tibet. Their plans are similar but their elevations
are different. The sku’bum has 5 levels and a central harmika that you
can walk up through which corresponds to a statement from the SHKM.
Snodgrass thought that was the original design of Borobudur before
structural considerations got in the way (Snodgrass 1992:148) and forced
a redesign of the top with the 3 circular galleries and a crowning stipa
replacing a huge central stiipa with a Vajradhatu mandala inside. He
said (1992:145) that according to Shoun the arrangement of images at
Borobudur is similar to the Tibetan and Nepalese Adi-Buddha stiipas
which are Vajradhatu mandalas focused on Samantabhadra-Vajrasattva
e.g. Gyantse sku’bum - except that the sku’bum is not a Vajradhatu
mandala but a composite mandala representing all4 classes of tantra,

and in which the Vajradhatu mandalas are on the 3" level.

sKubum first story (ReLB 1993:48-51) - caryatantras with a kriyatantra
mahavairocanabhisambodhi mandala in one chapel.

sKu’bum second story -mainly caryatantras

sKu”bum third story - (ReLB 1993:49) - root” and explanatory
yogatantras in which Vairocana emanates the other 4 jinas who are in
chapels in the four directions (like Borobudur).

Spire uWer chapel - the topmost chapel is dedicated to the Adi-Buddha
Vajradhara and the masters of the Kalacakra lineage, not as Snodgrass
suggests (1992:149) to SamantabhadraVajrasattva.

- Sarvatathagatatativasamgraha.
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The badly damaged Trulphul sku’bum near Shigatse is the one
most similar to Borobudur as one circumambulates it on the outside,
not the inside. He says (personal communication) that the sku 'bum and
Borobudur are later and earlier branches of the same (Indian) source,
and that Atiéa while in Sumatra may have come into contact with
Javanese fantric ideas. Perhaps the schools of Tibetan Buddhism closer
to the yogatantra represented by Borobudur are the earlier Kadampa,
Nyingmapa and the defunct Jonangpa (Kalacakra) schools. The dGelug
tradition does not agree with the idea of the tathagatagarbha for example,
but they do practice yogatantras.

Gangchen'’s ideas are controversial within his dGelugpa lineage,
as the dGelupga hierarchy are conservative, following strictly the ideas
of their monastic predecessors, and do not generally value spiritual
innovation. However some masters, like Geshe Lobsang Tendar, who
was considered the greatest expert on fantra of his generation supported

Gangchen’s innovation.

Conlusion

" Based on the evidence presented above, I think that Borobudur
was originally built to represent the Mahayana path but was remodeled
during construction to be a yogatantra mandala and may perhaps also
function as a a generic mandala on which many meditation systems can
be imputed.

My opinion is that Borobudur was constructed in two phases:

Phase 1 : The construction had 10 levels, the (now) hidden base, 5 galleries
and 3 rings of stupas around the central one. I think the builders wanted to
symbolize the 5 Mahayana paths and the' 10 bodhisattva-bhiimis. At this
stage Borobudur was around 100 m across (10 x 10). Perhaps originally
the 32, 24 and 16 stipas represented the Lotus sitra as Mus suggested.
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Phase 2 :

During the second generation of building, yogatantra arrived in Java and
King Samaratunga and his architects modified the design to fit the 108-
unit scheme of a yogatantra mandala. This may have coincided with
the need to reinforce the monument structurally, or the bas-reliefs of the
Mahakarmavibhangga level may have been covered as the new king
didn’t like them. As a result Borobudur now has a diameter of 123m or 108
proportional units. I think this modification is why Borobudur is so hard to
interpret as it is a mix of symbolism from different Buddhist traditions.

In conclusion I think that Lama Gangchen'’s theories add weight to
the ideas of Sttuterheim, Wayman, Govinda, Shoun, Snodgrass, and Long
about Borobudur being a yogatantra mandala, and it’s similarity with the -
sku’bums and Adi-Buddha stupas of Tibet and are worth adding to the
collection of Borobudur theories presently available. I think the mandala
closest to Borobudur is the Sarvavid mahavairocana mandala. The earlier
traditions of yogatantras of Tibetan Buddhism, the Chinese Chen-Yen and

Japanese Shingon schools also seem to have strong links with Borobudur.
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8

THE RELIGIOUS ATMOSPHERE OF THE _
KARMAWIBHANGGA RELIEFS OF BOROBUDUR
by
Prof. Dr. Hariani Santiko

L. Introduction

Borobudur is built on and around a small hill on the Kedu plain
in Central Java. It is one of the remarkable Buddhist monument because
of its size, its sculptural and its decorative richness. It was supposed
build by the Sailendra dynasty in the year 800 AD.

There is a total of 1460 narratives reliefs depicted on the
wall and the inside of balustrade of the four galleries with an additional
1212 decorative reliefs. There are also many Buddha statues on the
monument (Soekmono 1976:20-38).

In 1885 a group of researchers conducted by J.W.Ijzerman
rediscovered beautiful reliefs at the base of the monument. The series
of reliefs is not visible as it is surrounded by the broad base. A whole
row of reliefs, altogether 160 reliefs, were rediscovered after years
of being hidden away. Five years they dismantled all the processional
path, revealing altogether 160 panels of reliefs. Before the stones
were placed back in their original place, each relief in 1890-1891 was
photographed by Kassian Céphas. Only part of the South-east corner is
dismantled for visitors to see small part of the Karmavibhangga.

N.J. Krom (1920), Sylvain Lévi (1931) and later Jan Fontein
(1989) identified the reliefs which represent the Karmavibhangga, one
of the many sermons attributed to the Buddha himself deals with the

Law of Cause and Effect, the Karmic Law. Lévi connected the reliefs
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with the Mahakarmavibhangga texts from Nepal and Tibet. As for Jan
Fontein , he compares the Karmavibhangga reliefs with the Chinese
Tripitaka text the Yeh-pao ch’a-pieh-ching (Fontein 1989).

This Karmavibhangga, karma means action or deeds, while
wibhangga is a wave or flow, so the Karmavibhangga signifies the flow
of man’s life as well as in the hereafter. Thus , fate is determined by
one’s actions (karma). The Law of Karma , or the Law of Cause and
Effect, is considered applicable to everyone, whether king, aris_tocrat,
priest or commoner. The text which is illustrated by 160 reliefs giving
example on the working of karma, the propitious results of meritorious
deeds as well as the negative results of wick actions and attitudes are
depicted. The first 117 panels show various actions producing one and
the same result, while the remaining panels, from panels 118 up to 160,
demonstrate the many results that can follow from one kind of act. For
instance a wick activity/deed has many results i.e. leading a short life,
rebirth as animals, as ghosts, has painful diseases, the pains in hell , as
for the praiseworthy activity led to a happy life, the leasure of heaven
etcetera ( Fontein 1989).

Another important thing from the Karmavibhangga reliefs are
the information on everyday life, including the religious life led by the
Old-Javanese people. About 50 panels are showing the activities of
the clergies, i.e. the bhiksus, the rsis (ascetics) and other sages, some
of them are probably the Sivait brahmins. In this paper I will try to
describe several reliefs in connection with religious activities especially
in relation with those mentioned clergies, and comparing with other
data from outside Borobudur, the archaeological data as well as the
textual data.

I1. The Religious activities in the Karmavibhangga

The Karmavibhangga is one of many sermons attributed to the
Buddha himself depicted on the wall of candi Borobudur to remind
the Buddhist pilgrims of the important spiritual knowledge, the Law
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of Cause and Effect. However, the episodes on the stone panels are
based on everyday life of ancient Java in the ninth and tenth century
AD (Bernet Kempers1976:235-279, 237). There are about 50 panels
supposed showing the religious activities with figures of clergies on it.
However, the clergies which are depicted on the panels, surprisingly, not
only the Buddhist monks or the bhiksus, but also the brahmins (Sivait?)
and some of them should be ascetics ( rsis). The panels showing the
Buddhist monks about 18 in numbers. They are pictured with a bald
head, having a robe open on the right shoulder, holding a beggar-bowl
and sometimes a walking stick and a rosary. However, there are reliefs
of bald headed person wearing robes etcetera, but they have mustache or
earings (f.i. panel no. 073), so I don’t consider those persons as bhiksus.
The characteristics of a Buddhist monk was written by Santideva in his
Sarasamucaya (Magetsari 1997:112).

Besides Buddhist monks, there are other sages, however I have
difficulty to identify them, especially to distinguish between the rsis
(ascetics/Sramanas) and the Sivait brahmins. By comparing with
reliefs of rsis from East-Javanese temples (candis), I am sure that the
rsis should be pictured wearing turban, or a kind of jatamakuta ',
sometimes wearing earings, bracelets, angklets, and clad in robes,
a rosary in their hands. Before embarking on the subject of religious
activities of the Old-Javanese people, it would be useful to know
who the rsis actually were. As understood in India, the rsis were a
group of priests with a remarkable knowledge who were, according to
myths, “Brahma’s children”. Rsis were known in groups of seven to
ten or twelve, but of these groups the group of seven (sapta rsis )
was considered the most important. The sapta rsis appeared in every
Manvantara® always with different members. The present sapta rsi

1 Jatamakuta, the state of hair is done like a head-dress

2 Manvantara , according to the Hindu mythology, each world-cycle is sub-divided into four
yugas or world ages: Krtayuga, Dvaparayuga, Trtayuga and Kaliyuga. One thousand Mahayugas
constitute a single day of Brahma or a single kalpa. Every kalpa is subdivided into fourteen
Manvantaras means “Manu intervals” The present period is called the interval of Manu
Vaivasvata.
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consists of Kasyapa, Atri, Vasistha,Visvamitra, Gautama, Jamadagni
and Bharadvaja.

In Java, the term rsi had a rather different meaning from the
current India. In the written sources, i.e. inscriptions, and the literary
works such as the kakawin Ramayana (IXth century), kakawin Sutasoma
and Arjunawijaya, both from Majapahit period, the following figures
were indicated with the word rsi: (1) Mythical figures, such as Marici,
Narada, Pulastya, Kasyapa, Bharadwaja, etc., (2) Those leading the
third stage of life , the wanaprastha, and the fourth stage, i.e. the
sanyasin or bhiksuka *, by isolating themselves , leading an ascetic life
in remote places, on the mountain slopes or in the wilderness. They
were clad in bark (walkala), hence they were known as walkaladhara
or walkali means “clad in bark-cloth” (Santiko 1996:241-242).*

Sang Hyang Kamahayanikan, an Old-Javanese Buddhist text
from about tenth century, mentions a resi-Buddha (a Buddhist rsi).
According to the text, a resi-Buddha should clad in bark-cloth, with
other acessories (?), chewing sandalwood, and a rosary in his hands
(Magetsari 1989:113-114). Are they the “bhiksuka™ mentioned in the
inscriptions? However, the rsis in the second meaning as ascetic , are
differentiated with the ordinary person who retreat for a time being to
isolated places to practice asceticism. For example Arjuna in the kakawin
Arjunawiwaha, he is doing asceticism but he is not a rsi only a fapasa,
because he has not led the wanaprastha stage of life yet. Probably these
kind of ascetics (tapasas) are also depicted on the Karmavibhangga

relief. Apart from the bhiksus, the rsis and the fapasas, there are also

3 Catur asrama s four stages of life leading by the Hindus during their life-time, i.e. brahmacarya,
grhastha, wanaprastha and sanyasin. In Old Javanese inscriptions, the sanyasin stage of life
also called bhiksuka.

4 In the kakawin Ramayana sarga IV:19 is mentioned that the ascetics wear bark-cloth, and Rama
and Laksmana wear bark-cloth pleasantly (pada santosa rikang kulit kayu).
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the Sivait brahmins or dwija in charge of education (dang acarya), to
become a purohita, or as a rsi (siddharsi), etc.’ There are many reliefs
of these brahmins, they tie the hair or making a knot or coil of hair on
top of their heads, or let the hair left in matted condition, like the hair of
Siva as a yogin. They also have mustache, beard, using assesories such
as earrings, bracelets, angklets, wearing upavita, many of brahmins
holding parasols. When they sit, some of them using the drum-shaped
seat (vetrasana), (Fontein 1989:67).

The choice of the sages in every scene is interesting. The
reliefs of bhiksus many of them are related to get donation (dana),
giving lesson to disciples, doing discussion and meditation. There
are examples on donation, i.e. the distribution of food and beverage
to a monk on panel 012, distributing of clothing (panel 026), people
offering flower and holy water to a bhiksu seated inside a building
(panel 031). The building on panel 031 is to bear resemblance to candi
Sari and candi Plaosan, Central Java (Jan Fontein 1989:25). Panel 069
showing three bhiksus sit on a pedestal in front of many people who
give them many things. Another panels no. 0115 four seated monks
receiving various gifts from six or seven persons, panel 0116 also the
offering of numerous gifts to a monk. Again panel no. 0148 shows two
holy men who are being served a beverage from a spouted jar.

Nearly the same activities also connected with other sage, i.e.
to the rsis and the brahmins, however the frequency of the scene are
different. For instance there are 10 panels on rsis (panels 016, 026,
028, 052, 066, 083, 0104,0110, 0160), and nearly all of them (8 panels)

on giving lesson or advise about something we find on panel 016,

5 From Airlangga’s inscriptions and in later period the rsis were‘mentioned together with other
religious groups. Sometimes in group of three (tripaksa) i.e. rsi-saiwa-sogata, or group of four
(catur dwija) i.e. rsi-saiwa-sogata-mahabrahmana,
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026, 028, 052, 066, 083. In the Ramayana kakawin (IXth Century)
this kind of rsis are known as Maharesi or Mahamuni, well known to
be adept in all agama and sastra, and have knowledge of all kinds
of offering (tumoli ri yajna kabeh). They live in a patapan in remote
places (Santoso 1980).°

As for the panels on the brahmins are 29 in number, and a
lot of reliefs about giving alms, and some of them on giving lesson or
information (Fontein 1989).

According to Buddhist teachings, giving alms (dana) to
the monks, also to other holy men or to the poor is one of of the six
paramitas which form mahamarga , leading to the achievement of
Mahabodhi. Some of the stones above the reliefs we found inscriptions
depicted on it, for instance above the panel 0127 is written chattradana
means “gift of a parasol”, it represents the gift of a parasol to a seated
brahmin. The relief no. 0135 illustrates the donation of clothes to a
brahmin seated beneath a parasol. The inscription above is vastradana,
means “gift of clothes™ ( Fontein 1989:61). Another short inscription
about dana, found above reliefno. 0138 is bhajanadana, means “gives
of a vessel”. The relief depicted six people sit in front of 3 brahmins,
and two of them give something (bhajana?) to the brahmins. There are
still two short inscription about dana, i.e puspadana means “ gift of
flower ” above the relief no. 0152 and maladana above no. 0154 means
“ gift of a bouquet™ ). There are many types of merit to be gain from the
donations of many things mentioned above and also some other things.
So if we look at the reliefs, we see someone give a bell (ghanta), food

and beverage, a banner etcetera (Fontein 1989: 59)

® Patapan is a place where someone isolated himself for doing tapa.
7 In counting the number of brahmins I also compare with the data compiled by Meta Wijaya in
his Under-graduate tesis on Agamawan from Karmawibhanga relief (1998).
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Beside giving alms there are scenes of the act of learning or
exchanging ideas (discussion) between a Buddhist monk and a rsi,
where the monk is explaining about the content of a the Holy Book
(pustaka). There are another series of panels showing pictures of a
ceremony of worship in front of a temple (caitya). Another panel shows
a man sitting cross-legged with his hands in a worshipful position, and
four persons carrying flags or banner with brief inscription “pataka”.
Also the scenes of hell as a result of torturing and killing animals,
torturing and killing another person, doing a terrible crime etc. (Fontain
1989:34). |

III. The archaeological remains from the surrounding area of
Borobudur

In Desember 1975-January 1976, 1 joined the excavation of
candi Bowongan about radius 3 kilometres of candi Borobudur together
with the team from Univerity of Gajahmada, University of Udayana
and University of Indonesia. Candi Bowongan is a Sivait temple made
of bricks ®. Beside doing excavation, we also had special program i.e
making survey to the area inside the radius 5 kilometres surrounding
the Borobudur, to study the sites reported by R.D.M.Verbeek (1899)
and Krom (1914). We still be able to detect 30 sites ?, and surprisingly
from the remains we know the temples are Sivait. Except candi Pawon,
candi Mendut and candi Ngawen , which are Buddhist, candi Borobudur
formerly was surrounded by Sivait temples! From the archaeological
remains, those temples should be small in size and nearly all of them

are made of bricks and built near a river (Laporan 1975). An example

¥ Candi Bowongan is a Sivait temple made of bricks. In the excavation in 1975 we find the
remains of the foundation of the temple, including 2 yonis.

? In 1973 I made survey around the Borobudur temple in radius 10 kilometres. I was accompanied
by Mr.Romli. We also tried to trace the sites reports by Verbeek and Krom.
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is the site Dipan, the remains of small temple made of andesit but a
Mahakala (?) statue is m-ade of terracotta °. The remains of the candi
Dipan is found about 1 kilometre from candi Borobudur. To look at the
size and the material théy used, these temples probably belonged to the

wataks and the wanuas.

IV.Conclusion

The Karmavibhangga relief contains valuable information
on the religious belief and duties of the day. Candi Borobudur is a
Buddhist temple, however the sculptors (the silpins) depicted not only
the Buddhist monks but also the rsis (ascetics) and Sivait brahmins on
the panels. Surprisingly, the number of the Sivait brahmins are twice
in number of the bhiksus. Eventhough the Karmawibhanga text does
not silent about brahmins, for instance it is mentioned someone has to
respect the brahmanas and srawanas in order have a rebirth as a person
from upper classes, but the number of brahmin reliefs are surprising.
Also from the reliefs we see that the Buddhist monks, the rsis and
the Sivait brahmins have the same activities, giving lessons or advise,
receiving danas (the alms), meditations etc.

From comparative study with the archaeological remains
surrounding the Borobudur, I conclude that the ordinary people should
had not the same religion with their king or the royal family. Here I have
evidence that the Sailendra king and probably his family converted to
Buddhism, but the lower functions (the head of wataks, wanuas etc)
and the people were Sivait. They built Sivait temples to worship god

Siva.

0pesides Mahakala statue, we also found from the site Dipan two antefixs also made from
terracotta.
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9

THE HIDDEN BASE IN THE COSMOSOPHY OF THE
BOROBUDUR

by
Prof. Lokesh Chandra

1. Borobudur is the homeland of my heart.

It is the thought image and enduring symbol of Gunadharma,
its architect according to the oral tradition of Indonesia. Gunadharma
sleeps across the Menoreh mountain as a silhouette of the splendor of
the majestic poetry of the graceful heritage of his Land. The special
texture of the landscape and the monumental Sumeru are the tone
and tune of his mind. He unites meaning and beauty in his symbolic
virtuosity in the living and sacred mystery from which history is
born. During the last three months I have been trying to unravel his
concepts, his cosmosophy and his aesthetic order. During this span of
time a feeling has dawned on me that 1200 years ago I should have
been his disciple, participating in the conception, design and execution
of the holy Sumeru. Beauty, cultural and more-than-cultural, longs
within us in the infinite of unknowing. Under every deep, a lower
deep opens. Gunadharma was a genius who harmonized philosophic,
architectonic and artistic ideas, in a grand creativity of integrating
several textual traditions. He was eclectic as well as synchronic in
his binary paradigm of visual profundity enshrined in the aesthetics
of a monumental wonder. He was following a time-honored Buddhist
tradition of multiple-level teachings of a number of texts culminating

in a new system.

The Hidden Base in the Cosmosophy of the Borobudur 137



Uncovering the Meaning of the Hidden Base of Candi Borobudur

2. The conceptual framework of the Borobudur.

It has so far been interpreted in terms of three perceptions:

(i) The Borobudur was supposed to be a stupa. But it is a Sumeru
topped by a stupa on the highest level.

(i1) Its system has been interpreted in the context of the
Tridhatu: kamadhatu, rﬁpaJhétu and ariipyadhatu, as found in the
Abhidharma-kosa. The kamadhatu has six planes of existence: hell,
animals, ghosts (preta), asura, men (manusya) and gods (deva). The
riipadhatu has four dhyanabhumis, while the ariipyadhatu is inhabited
by ariipavacara gods (Matsunaga p.55). The reliefs, the architecture
of the whole sanctum, and the large 504 statues of the Buddhas bear
no relation to Abhidharma. The hidden base too does not indicate
that the Tridhatu system is implied in the conceptualisation of the
Borobudur.

The Tridhatu are the dhyana-bhiimis, which are the fourth
sambhara of vidarsana in the Lalitavistara. The Borobudur is a
representation of the Four Sambharas (see para 4)

(iii) So far it was taken forgranted that single texts were used
in the illustrated reliefs. The possibility of commentaries, ritual

manuals, or congeneric works to supplement the details never arose.

3. Multiple-level paradigms.

Jan Fontein points out that “the text that guided the sculptors
of Borobudur defies precise classification” (p.73). Fontein poses the
question: “What it was that attracted the monks of Borobudur to these
texts (i.e. Gandavyuha and the Bhadracar) for such elaborate illustration
on their monument” (p.77). Fontein notes “that the text followed by
the sculptors of Borobudur deviated considerably from the text that
Paramartha translated” (p.42). The text translated by Paramartha is the
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Lokaprajfiapti. The master sculptor of the Borobudur was choosing
from different texts, as well as introducing innovations.

The monocentric approach of Western religious thought has
conditioned the interpretation of the Borobudur in terms of a single
source, namely, the Abhidharma system of the Tridhatu or three realms.
In Buddhism, on the other hand, the idea of harmonizing various
traditions or texts, was a common phenomenon. The earlier traditions
were seen as steps leading to the final position that was being espoused.
The need of conforming to local taboos also gave new configurations, .
e.g. the nine-square Vajradhatu-mandala in Sino-Japanese Buddhism
is due to the crucial role of nine in Chinese perceptions: the imperial
palace has nine halls, the celestial sphere has nine divisions, Peking
was termed ‘nine wards’. Kobo Daishi (AD 774-835) the founder
of Mantrayana (Shingon) in Japan, speaks of the Ten Stages of
Spiritual Development: Confucianism, Taoism, Shinto, Brahmanism,
Srﬁvakayﬁna, Way of the Pratyekabuddhas, Madhyamaka, Yogacara,
and Avatamsaka, culminating in Mantrayana. It was a grand synthesis
of the ‘Sea of Dharma’, as well as of existing religion and philosophy.
In Indonesia itself, the San hyan Kamahayanikan (SHK) presents a
new classification into Mahamarga, Paramamarga, and Mahaguhya.
Mahamarga: six paramitas, four brahmaviharas, ten paramitas, Five
Devis. Mahaguhya: four kinds of yoga, four bhavana, four aryasatya,
ten paramitas (see details in my edition of the SHK in the Cultural
Horizons of India 4.295-434).

4. System of Four Sambharas.
Gunadharma the visualiser of the Borobudur was a thinker
of the marvelous in a sweep of sacred sutras and in his images of

the grandeur of form and symbol. He discovered his own essence in
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the symmetry of the profund and the beautiful, in the immersion of
the human and divine. He created a new paradigm to integrate the
multiple sutras, on the basis of the four sambharas in Lalitavistara
35.12f: punya-sambhara, jiiana-sambhara, samatha-sambhara and
vidarsana-sambhara. The visual representation of the four sambharas

can be tabulated as follows:

sambhira | monument reliefs of Vairocana
vidardana-s. | Sky none Vajradhatu-V.
open stupa
samatha-s. | latticed stupas Lalitavistara Durgatipari$odhana V.
fourth gallery Bhadracar?
second, third & fourth galleries | Gandavyuha
jfidna-s, first gallery Ib, 1B Avadinas
first gallery la Lalitavistara
first & second galleries [Ba, Jatakas
b,IIB
punya-s. hidden base Vairocandbhisambodhi-tantra | Abhisambodhi-V.
Lokaprajfiapti

Karma-vibhanga

The four Sambharas have been represented in a binary paradigm
of two categories: (i) the substratum texts specified in the third column,
and (ii) the ascending sanctification of three epiphanies of Vairocana.
The first category is represented by relief to iconaze the first three
sambharas, while the second category is the overall architectonies of
the Sumeru and its component elements, the 504 large statues of the
directional Buddhas, culminating in the vidarsana-sambhara of the
open sky leading to the visualisation of the Vajradhatu-Vairocana in the
once ofer kutagara (unfortunately now closed as a stupa).

The hidden base in composite vision where Karma-vibangga texts,
Lokaprajiiapti and the Vairocanabhisambodhi-tantra (VAT) confluence
in an intriguing harmony. The 160 reliefs of the hidden base represent,
inter alia, the 160 interactive minds of the VAT, while 60 of its reliefs
with yogapattas are the 60 minds of the same fantra.
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The Borobudur was a multifunctional sanctum to eliminate
the apprehendid conflict ultimately leading to the empulsion of the
Sailendras from Java in about 850 AD (Casparis 1956), a temenos of
imperial glory and splendor of the Sailendra kings, and a symbol of
the nation state of Indonesia like the Nara Daibutsu of Japan. It was
the uttunga-saila or olympus of Indonesia in the words of the
inscription of the Sailendra king Samaratunga.

The conceptual framework of the Borobudur though based on the
four sambharas is a visual representation of various texts. They are
meant to be a preparation for vidarsana. The vidarsana is an ascending
model of the spiritual realm of Vairocana in three epiphanies:
Abhisambodhi Vairocana, Durgati-pari§odhana Vairocana, culminating
in the Vajradhatu-Vairocana.

The Bodhisattva has to finish cleansing the paths with transcendental
wisdom and skillful means (prajfiopaya), has to accumulate all the
preparatory material (sambhara), has to equip himself with vows, and
so on. He is as detached as the sky, and descends upon all objects as if
upon an empty space (Suzuki 1930:227). The sambharas are the moral
provisions on a plane which surpasses the state of non-outflowings where
they have hitherto remained (i6.361). The different texts on karma-
vibhangga deal with the realization of punya. Jhiana is transcendental
knowledge as distinct from vijiidana ‘practical knowledge’. Samatha or
tranquilisation is the art of keeping the mind serene and undisturbed,
while vidarsana is meditation on the highest. Beginning with the
qualitative involvement with actions in life (Karma-vibhangga), the

sadhaka ascends to the supramundane vibrations of vidarsana.

5. The hidden base is the punyasambhira:
Good and bad deeds and their effects. What is the relevance of
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the Karmavibhangga as the substratum of the Borobudur. The vices of
conduct and evil actions lead fo hell, while one advanced in virtue can
be born in a happy place in heaven. The symbols of moral obligations
became dominant in Buddhism in the Singalovada-suttanta and it is
regarded as the source of Emperor Asoka’s dhamma. Hajime Nakamura
has shown the importance of this sufra in modern Burmese Buddhism
(Shakuson no Kotoba, Tokyo 1960: 244-45). Four Chinese translations.
of this sutra are extant: translated by An Shih-kao in AD 148-170
(T 16, K 656), translated by Dharmaraksa in AD 301 (T 17, K 718),
translated by Gautama Sanghadeva in AD 397-98 (T 26, K 648) in the
Madhyamagama corpus, and by Buddhayasdas in AD 413 (T l,l K 647)
in the Dirghdagama. The central position of morality for lay persons is
important in the history of Buddhism. It was the first step to lead to
the second level of spiritual steps leading to Bodhi. To cite from a Pali

text:
“Karmas (deeds) are one’s own, beings are heirs to deeds, deeds are the
matrix, deeds the kin, deeds the arbiters. Deed divides beings, that is to
say by lowness and excellence”: thus says the Culla-kamma-vibhanga-
sutta of the Majjhima-nikaya (Homer 1977:3:253).

It is also called Subhasutta, as it was delivered to Subha the son of
Todeyya the brahmin priest of King Prasenajit. Todeyya was born as a
dog in his own house and he barked at the Buddha when he was visiting
Subha. The Buddha identified the dog to Subha by getting it to find a
treasure he had hidden as a man.

The Pali passage reads: kamma-ssaka, manava, satta, kamma-
dayadakamma-yontkamma-bandhii-kamma-patisarana/kammam
satte vibhajati yad idariti hana-ppanatatayati. The reliefs on the
base of the Borobudur reflect this binary character of rebirths in lower
(hana) and higher (ppanata) classes.

6. Gupadharma followed several texts in the hidden reliefs.

His main sources seem to have been the various recensions of
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the Karma-vibhanga, Lokaprajiiapti, and Vairocanabhisambodhisutra,

for details and to enhance the visual impact.

Several Buddhist sutras are devoted to the good and bad
karmas, e.g. Anguttara-nikaya 4.427, Dasabhimaka (ed. Rahder
26), Lokaprajfiapti-§astra, Karana-prajiiapti-sastra (Cosmologie
bouddhique 1914-18: 298, 325, 347). The most popular text was
the Suka-siitra. also known as Karma-vibhanga. Suka is the counterpart
of the Pali name Subha = Subha. The Suka-siitra was a widely prevalent
text, being translated into Chinese four times, in the third, fifth, sixth
and tenth centuries. The Chinese translations are enumerated below:
(a) Anonymous translation done in 265-317 (T 78, Nj 611, K 701).

Chin. Tou-t’iao ching “Sutra spoken to Tou t’iao” Tou-t’iao is

Todeyya the brahmacarin in his former birth.

(b) Translation by Gunabhadra done during 435-443 (T 79, Nj 610,
K 695) Chin. Ying-wu ching “Sutra spoken to Suka (parrot)”.

(c) Translation by Gautama Dharmaprajna done in 582 (T 80, Nj
739, K 805) Chin. Yeh pao ch’a pieh ching “Sutra on the different
results of karma”.

(d) Translation by T’ien Hsi-tsai done in 984 (T 81, Nj 783, K 1098).
Chin. Fen pieh shan e pao ying ching “Sutra on the explanation of
the results of good and bad (karmas)”.

It was translated into Tibetan twice:

(e) Karma-vibhanga by Jinamitra, Danasila, Munivarma, and Ye.$es.
sde (Toh. 338)

(f) Karma-vibhariga nama dharma-grantha, by an unknown translator.

Two other important texts dealing with good and bad karmas
are:

(g) Madhyamagama, siitra 170, translated by Gautama Sanghadeva in
397-98 (T 26, Nj 542, K 648 p.217).
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(h) Lokaprajiapti (T 1644, Nj 1297, K 967), translated by Paramartha
in 558 or 559. He also did the first translation of the Abhidharma-
kosa. Chin. Li shih a-p’i-t’an lun “Lokaprajiiapti abhidharma-
§astra”. The illustrations of rebirths in hell resemble this text
much more than the Karma-vibhanga (Fontein p.35).

7. Lokaprajiiapti.

The recent studies of Jan Fontein prove that the sequence of the
reliefs does not correspond to the Sanskrit version of the Mahakarma-
vibhanga. Instead the reliefs are closer to Gautama Dharmaprajiia’s
version (c), while the details of certain reliefs go along with the Loka-
prajiiapti. Prof. Rytishd Hikata correlates the following panels to' the
Lokaprajiiapti:

86-89 Eight great hells.

90-92 Kukila, Kunapa (90), Ksuradhara, Ayah-§almali-vana (91),
Asipatra-vana, Ksaranadi (92). They are from sixteen hells
(Mahavyutpatti nos. 4929-4944, taken from ch. 11 of the
Abhidharmakosa-$astra).

93-96 Birth in six durgati: birds, animals, garudas, nagas, pretas,
asuras.

97-100 Birth in sadgati: manusya

101-108 Birth in sadgati: devas in Kamavacara and Riipavacara lokas

123-160 represent Lokaprajiapti ch. 62-71
Hikata says that there are no reliefs for ch. 23-26 and 40-58. The

Lokaprajiiapti seems to have been a supplementary source for details.

The details of hells in reliefs 86-92 are closer to this text than to the

Karma-vibhanga (Fontein p.35).

The six yonis of the karma system are different from the
six meditational states of the Abhidharma. W.F. Stutterheim had
suggested that the hidden base symbolizes the Kamadhatu (Studies
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in Indonesian Archaeology, 1956:37). The Kamadhatu is not a
subterranean infernal abode, as would be implied by the hidden base.
All the three realms are not horizontal existences in geographical areas,
but are psychological states. Nichiren stresses the inner nature of these
realms. “As to the question of where exactly Hell and the Buddha exist,
one sutra reads that Hell exists underground and another sutra says that
the Buddha is in the west. However, closer examination reveals that
both exist in our five-foot body”.

“What are these realms, then”? Ordered from the least to the most
desirable, they are Hell-a condition of despair in which one is completely
overwhelmed by suffering; Hunger- a state dominated by deluded
desire that can never be satisfied, Animality- an instinctual state of
fearing the strong and bullying the weak; Anger- a state characterized
by an unrestrained competitive urge to surpass and dominate others and
often a pretence of being good and wise. These four states are referred
to as the Four Evil Paths because of the destructive negativity that
marks them. .

“Continuing, Humanity is a tranquil state marked by the ability
to reason and make calm judgements. While fundamental to our identity
as humans, this state can also represent a fragile balance that yields
to one of the lower states when confronted with negative conditions.
Rapture is a state of joy typically experienced when desire is fulfilled or
suffering escaped. The worlds thus far are sometimes grouped together
as the Six Lower Worlds”. (Chandra, Lokesh, 2000:2.555)

The Riipavacara devas dwell in the Riipadhatu which represents
four stages of meditation or dhyana-bhiimis. The four dhyana-bhiimis
are detailed in the Abhidharma-kosa (T vo1.29 p.412). The Tridhatu
are not cosmological locations in the universe. We can term them

cosmosophical notions and practices.
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After having realised the deva-yoni one becomes divinised, is
one with the spiritual planes, and transcends into the realm of essences.
Devo bhiitva devam arcayet having deified one may worship the
divine. The sadhaka has shed all the vices and virtues and is now ready
to undertake the spiritual states, conducive to his sadhand. In Saiva
terminology his Sivakarana has been completed, i.e. he is one with
Siva. The term Sivakarana is found in Bali to the present. _

By virtue of the power of meditation and ritual the sadhaka
transcends the three realms (7Tridharu) of the Abhidharma; the realm of
desires and cravings (kamadhatu), the realm of phenomena (ripadhatu),
and the formless realm of the spirit (aripyadhatu). He is freed from
all thought of matter and from the limitations of matter. These realms
are states of mind in which one dwells by achieving the corresponding
meditation (The Soka Gakkai Dictionary of Buddhism 2002:824).

The six yonis of the punya-sambhara as depicted on the
hidden base to represent the genre of Karma-vibhanga, have to be
contradistinguished from the Tridharu of the Abhidharma which are the
steps leading to deification and thence to the dhyana-bhiimis culminating

in the Akanistha heaven of Vairocana.

8. Vairocanadbhisambodhi-tantra (VAT) and the hidden reliefs.
The 160 reliefs of the hidden base have 60 reliefs of persons
sitting tied with a yogapatta. These 60 relate to the 60 stages of an impure
mind which have to be trancended to realise the Bodhi mind (bodhi-
citta, Mammitzsch 1991:35). Tajima (Wayman 1993:261) calls them
“errant hearts”. The Buddha enumerates to Vajrapani the characteristic
signs of these 60 hearts, and explains them one by one, e.g. “What is
the heart of greed? It is that which attaches itself to tainted (impure)
dharmas.” The good heart improves little by little, as it is beset by sixty
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bad impulses which jeopardise this improvement and which should
be gotten rid of (Tajima p.296). The sixty minds have been expressed
sometimes by similes, e.g. dog (29) means: “joyful about things even
though they are meagre” in the rendering by Hodge, or “to feel satisfied
with little that is received” in the translation of Yamamoto. Some of the
categories are clearly specific and may help us to identify the reliefs.
The names of animals may be identified: cat 28, chameleon 47, crow
28, dog 29, garuda 30, lion 36, mouse 31, owl 37, serpent 17, Scenes of
dance 33, drum 34 and song 32 can provide clues. Natural phenomena
are also not difficult to be correlated to the reliefs: cloud 53, field 54,
fire 44, ocean 58, pool 24, river 23, Sumeru 57, well 24. Dancing girl in
relief 72 represents the 33rd mind of dance which thinks that one will
cause others to be aroused by one’s various accomplishments. Fontein
thought that the dancing girl was added to provide diversion. The VAT
has to be studied in details along with its commentaries in Tibetan and
Chinese translations of Sanskrit originals and native exegesis to provide
a key to the reliefs.

The following stages out of the sixty can be seen in the reliefs:
stage 16 asura: relief 86, 17; serpent: 94, 22; farmer: 65, 122, 23; river:
92, 118, 24; pool: 9, 147, 25; well: 90, 28; cat: 105, 29; dog: 4, 22, 53,
86, 87, 88,92, 30; garuda: 94, 31; mouse 65, 87, 32; song: 125, 151, 33;
dance: 72, 149, 34; drum (turya): 1, 52, 35; house: 119, 36; lion: 105,
37; owl: 4, 38; crow: 12, 41, 86, 105, 118, 40; thorn: 87, 92, 43; water:
30, 90, 44; fire: 2, 88, 89, 90, 109, 110, 47; chameleon: 118, 50; poison:
14, 18, 51; noose: 9, 49, 52; shackles: 113, 53; cloud 66, 118, 56; razor:
86, 87, 91, 58; ocean: 109, 59; hole: 87.

The sixty reliefs with the yogapatta are: 9, 10, 11, 17, 18, 20, 27,
31, 32, 33, 36, 37, 39, 40, 41, 42, 43, 44, 45, 47, 50, 52, 53, 56, 59, 62,
64, 68, 69, 70, 72, 74, 94, 96, 98, 100, 101, 102, 103, 106, 111, 113,
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115, 117, 124, 125, 126, 127, 130, 132, 133, 134, 136, 144, 148, 149,
150, 153, 154, 156.

The 160 hearts are obtained by multiplying the five basic defilements
(miilaklesa) five times by two (5x2°). The five basic defilements
are raga (covetousness), pratigha (anger), moha (stupidity), mana
(conceit) and vicikitsa (doubt). Thus: 5 basic defilements x2° = 160
defiled hearts (Tajima 1993: 284 n.351). The five basic defilements
arise from nescience (avidya) according to the commentary (Tajima
p.285 n.351). When the 160 kinds of the defiled mind of sentient
beings are transcended, vast merits will be produced (Yamamoto
199: 5) Wayman (1992: 43) says: one transcends the three eons of the
160 mundane minds by arousing the supramundane mind”. He has
translated kalpa as 'eons’. Kalpa does not mean ‘period of time’, but
is ‘erroneous attachment’ in esoteric Buddhism (see Yamamoto 199: 9,
Hodge 452). The correct translation will be: "If one transcends the three
errant mundane attachments (/aukikalpa), then the supramundane heart
(lokottara-citta) is born”. (Tajima p.264, n.352 and 353 on p.285).

It seems that the hidden reliefs represent more the citta of the
VAT, rather than the karma of the Karma-vibhanga and allied texts. Or
they represent the conflation of two distinctive concepts that have been
brought together into a composite visual whole.

The famous Buddhist text of Indonesia, the San Hyan
Kamahayanikan (SHK), begins with the VAT. Fifteen stanzas of the
VAT are found in the SHK (Chandra 1995: 4.295ff). Sino-Japanese
Mantrayana (Jap. Shingon) was founded by Subhakarasimha (637-
735), Vajrabodhi (671-741), and Amoghavajra (705-774). Vajrabodhi
went from India to Srilanka and thence to Srivijaya. There he met
Amoghavajra who became his disciple. He arrived in China in 719

from Srivijaya. The major texts of Shingon are: VAT, Sarva-tathagata-
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tattva-sangraha, Japasiitra and Nayasitra. Stanzas from the Japasiitra
and Nayasitra are cited in the San Hyan Kamahayanikan. It is likely
that the Sanskrit originals of these texts were taken from Indonesia by
Vajrabodhi. The SHK is a collection of Mantrayana texts and it has a short
San Hyan Nagabayusutra in Sanskrit devoted to the Five Tathagatas of
the Vajradhatu system. The OJ text Kalpabuddha also gives the attributes
of the Five Tathagatas (Bosch 1961: 131-133). Nagabayu in the title
is a corrupt form of Nagahvaya, another appellation of Nagarjuna. He
is the first of the Eight Patriarchs of Shingon: Nagarjuna, his disciple
Nagabodhi, Subhakara-simha (637-735), Vajrabodhi (671-741),
Amoghavajra (705-774), I-tsing (683-727), Hui-kuo (746-805), Kobo
Daishi (774-835). Shingon shows a close connection with Indonesian
texts. Indonesia must have been a major centre of Mantrayana with
a vibrant academic tradition, accompanied by the splendour of
architectonic grandeur. Amoghavajra taught the Vajradhatu to six chief
disciples among whom was Hui-ch’ao of Silla (Korea). Hui-ch’ao had
also been a disciple of Vajrabodhi. Amoghavajra had several foreign
disciples such as Pien hung of Java. (Yi-liang 1945: 8.329). Japasutra
is a major text of Shingon that deals with rites of mandalas, performing
abhiseka, andhoma. “It is the only text where the ceremony of abhiseka
is treated in detail” (Yi-liang p.281 n.47). It was translated by Vajrabodhi
(T 866) who had studied it under Nagabodhi a disciple of Nagarjuna.
It is cited frequently in the SHK. Six statues of the early 10th century
pertaining to the mandala of Vajrasattva of the Nayasiitra were found
in Surocolo in 1976 (Fontein1990: 224-226). The Nayasiitra is recited
thrice every day in Japan in the morning, at noon and in the evening. It
is a daily recitation in the Shingon temples. The Mantrayana practices
of Indonesia seem to have influenced the developments in East Asia, as

evidenced by the close parallels between the SHK and Borobudur and
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the living denomination of Shingon. Mantrayana did not have erotic
elements and hence the chaste iconography of the Borobudur. The
Borobudur is a sanctum of Mantrayana with the aniconic presence of
Vairocana on three levels: on the hidden base, in the latticed stupas, and

in the overall configuration of the sanctum.

9. Durgati-parisodhana Vairocana.

The 72 images of the Buddhas in the latticed stupas represent
the removal of the 72 samskrta dharmas. A verse in the Lalitavistara
195.12 says: drsti-jalam uddhari samskrtatah “Those will have removed-
the net of wrong views from the conditional(state of existence)”. The
number of 72 and the lattice (jala) evoke association with the 72
latticed stupas. The word samskrta is applied to Samadhi and the like
by the imperfect teacher Rudraka in Lalitavistara 244.2: samskrtanam
sasravanam.... dhyana-samadhi-samapattinam (Edgerton 1953: 543a).
W.E. Soothill and L. Hodous. (1937: 421a) interpret the Chinese term
for samskrta as "active, phenomenal, causally produced, characterized
by birth, existence, change and death”. To obviate these phenomenal
states was the way of the Bodhisattva. It is no wonder that Gunadharma
adopted this concept. He was steeped in the Lalitavistara which had
a profound impact on his vision and its visual representation. The
Buddhas in the latticed stupas are in the dharmacakra-mudra, which
pertains to Mahavairocana (Nispannayogavali, mandala 22 on p.66f)
of the Sarva-durgati-parisodhana-tantra for the ‘elimination of all evil
destinies’. Lack of any depiction of nirvana on the Borobudur (Fontein
1989:78) confirms that the Lalitavistara, which concludes with the
Enlightenment of Lord Buddha instead of his nirvana, was a ‘guiding
text’ for the sanctum. The Sumeru topped by an open stupa, the mudras
of the Four Buddhas of the Directions, and the total of 504 Buddhas-all
relate to the Vajradhatu, as I have shown in my earlier writings.
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10. Vajradhatu-Vairocana sits in a kdtdgara on Mount Sumeru
located in a sanctified space according to the Nispanna-yogavali (p.44:
vajradhatu-mandale vajrapaijar-odare ... sumeriipari kiitagaram /
tasya madhye simhopari ... bhagavan Vairocanah). The architecture
of the Borobudur is a terraced Sumeru with four entrances in the four
directions. The Karangténah Inscription of Saka 746 (= 26th May 824
AD according to Damais) refers to it as utturiga-sailastha-$iro in line
2, and as meru in line 23. The statues of mandalas have been found in
the hamlet of Surocolo. Surocolo means the “Mountain of the Gods™. It
is a synonym of Sumeru.

The Borobudur was topped by a stupa which was open when
discovered. The opening was large enough for persons to enter this
kiitagara for worship. The first rays of the rising sun must have touched
the Vairocana enshrined in the open kitagara, unfortunately closed
in the reconstruction by Van Erp and now by the Unesco. Prof. Rolf
A. Stein has clearly pointed out that the open stupa represents the
vajradhatu-mandala (L’ Annuaire du College de France 76.530). The
Thousand Buddhas (504x2) are directional Buddhas well-known in the
Vajradhatu-mandala in Japan as the East Buddha, South Buddha, West
Buddha and North Buddha.

The Tridhatu (Kama-, Riipa-, and Ariipya-) or Three Realms have
thirtytwo meditative states. They are detailed in my Cultural Horizons
of India 7: 235-237).

1-4 Four unhappy states (durgati)

5-11  Seven happy states (sugati)

12-28 Riupadhatu: first dhyana (12-14), second dhyana (15-17), third
dhyana (18-20), fourth dhyana (21-28)

29-32  Ariipyadhatu: fifth to eighth dhyana.

The first eleven states are the inner nature of meditational stages,
which has been explained earlier in para 7. The Tridhatu was not to be

and is not represented iconically at the Borobudur as has been interpreted
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thus far. The VAT 2.23 says: “My Dharma is fully enlightened. It arises
from the sky.” The sky was the locus of meditation, and the Tridhatu
was envisioned in the dhyanas.

11. The Kayumwungan stone inscription of the Sailendra King
Samaratuniga dated 746 Saka (=824 AD) refers to the main image of
the Borobudur as wtturiga-saila-stha-sirah ‘Sura on the utturiga-
Saila’. The king pays obeisance to this image with a devoted mind.
Sura ‘Hero’ refers to Vairocana as Sakyasimha (Lion of the Sakyas)
and not as Sakyamuni (Sage of the Sakyas). The Nispannayogavali
(p.66) calls Vairocana as Sakyasimha: Sri-sakyasimho bhagavan
mahéavairocanah. Uttunga-Saila refers to the Borobudur as the
Sumeru. The word uttunga or tunga ‘exalted’ occurs in the imperial
names of Indonesia, and the lofty Sumeru of the Borobudur is the might
and glory of the Sailendra kings. The last stanza 15 refers to Meru being
replete with statues (samakranta-mirtis ca meruh) The present tense of
pranamati ‘salutes’ shows that King Samaratunga was the benefactor.
The inscription refers to the mighty prowess (st. 7) of the King who
vanquished many rulers. He had a most beloved daughter, endowed
with royal qualities and virtues, feminine grace, and compassionate
... She was a paragon of beauty, and her name Pramodavardhani was
indicative of her exceptional qualities as one who ever bestows joy. She
constructed a temple (jinalaya in st. 8, mandira in st.11, jinamandira
in st.13) in the village wherein she sanctified (pratisthipat) the images
of her late husband (sri-ghananatha) and of her father-inlaw (arya,
st.11). This temple rivalled the glory of the Venuvana monastery built
by King Bimbisara as an offering to Sakyamuni Buddha. It was a major
centre of the activities of Lord Buddha. The final stanza 15 prays that

this monastery (vihara) endure so long as the devas reside on Meru.
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The temple was to commemorate the deceased husband and father-
in-law of the Princess, and a monastery was established to spread the
noble Dharma. The two represented the two sambharas: the temple
was to accumulate merit by religious rites (punya-sambhara), and the
monastery with young and old (vrddha, taruna in st.13) monks was to
spread knowledge of the Dharma (jfiana-sambhara). St.3 actually points
out the promotion of the two sambharas (mahajiana-punya-prasiiti).
The sanctum and monastery were constructed out of devotion (bhakti,
st.3) and affection (pritya) so that the noble Dharma can be the prime
medicine for worldly ailments (st.2). The next stanza 3 reiterates the
endless sorrows afflicting the world. The following st.4 speaks of the
mighty compassion (karunam ... garivasim) that will accrue to afflicted
beings who follow the way of the Buddha. The inscription seems to
point out that a new temple as well as a monastery with outstanding
scholars was established to help the faithful devotees as well as those
dedicated to higher learning. It was done in the sacred precincts of the
Borobudur, to find solace against personal loss of the Princess as well

as to make it a centre of academic excellence.

12. Borobudur as a symbol of the nation state of Indonesia.

The preponderance of the reliefs of the Gandavytiha and the
clear implication of Vairocana ‘The Great Sun’ on three levels, invites
an astounding comparison with the Nara Daibutsu or Colossus of
Roshana (Skt. Rocana) dedicated in 752 by Emperor Shomu of Japan.
In 743 Emperor Shomu issued a rescript ordering the construction of
the colossus of Rocana, 16 metres in height, at the Todaiji monastery
in his attempt to unify the nation in its awareness of power, as an “apt
symbol of the emperor as the controlling head of the state” (Kobayashi

1975:22). It was to consolidate the sovereignty of the nation in a
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harmony of the emperor and his people on the deeper spiritual levels:
“sagely within, kingly without.” It was a Grand National Temple.

Rocana is the supreme deity or abhyucca-deva of the Gandavyiiha
443.9 whose colossi were an overpowering visual presence in any
sanctum. The Northern Wei dynasty ruled China from 386 to 550. They
were the T’ o-pa tribe, one of the ‘Five Barbarians’ (Hstian-chih, 1984:113
n.288). They captured the old capital Loyang in 440 and became the
most powerful state in East Asia, and ruled the whole of North China.
They received tribute missions even from India (Eberhard, 1955:152).
To legitimise their rule the Wei emperors commissioned T’an-yao.to
excavate the Yiin-kang caves near the capital, with a colossus of Rocana
in five caves for the benefit of the first five emperors: T ai-tsu 386-408,
T’ai-tsung 409-423, Shih-tsu 424-452, Kung-tsung, Kao-tsung 452-
465. The statues were to the bodily proportions of the emperors. The
colossi of Yun-kang were a new phenomenon that took Chinese literati
by surprise and gave a solid legitimation to the Northern Wei as a highly
advanced culture.

The colossi of Yiin-kang are reminiscent of Bamiyan in conception
and execution. Kekaya, who collaborated with T an-yao in planning the
caves was from the NW. and he must have borne glowing accounts of
the Bamiyan colossi, so that T an-yao was inspired to recreate them
on Chinese soil, true to his name ‘Gau-tama’s (T'an) glory (yao)’. The
colossi of Bamiyan represent the Abhyucca-deva of the Gandavyiiha as |
have shown in “Buddhist colossi and the Avatamsaka Sutras™ (Cultural
Horizons of India 6.32-51).

Empress Wu Tse-t"ien had the Avatamsaka-sutras translated anew
by Siksananda in 695-699. A special envoy was sent to Khotan for the
Sanskrit text and she took part in the translation. It was to offset the

Confucian standpoint that there can be no empress. In the preface to the
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Avatamsaka written by herselfin 699 she was happy to have received the
prophecies of Lord Buddha. The memorial presented by the translators
of the Avatamsaka sutra on the completion of the translation, on the 5th
November 699, the Concept of Wu Chao Cakravartin and Bodhisattva
was confirmed. The signatories to the memorial included I-tsing who
had recently returned from India, Bodhiruci, and monk Cintamani from
Kashmir who belonged to the ksatriva caste. The specific mention of
his ksatriya caste was to parallel the Confucian mandarins.

The Sokkuram Cave in Korea is also an Avatamsaka sanctum. It
was built during the reign of Kyong dok who decreed Avatamsaka to
be the State Scripture. The ruling class in Korea and then in Japan saw
an analogy between the Avatamsaka and the State. Sokkuram defends
the Eastern Sea.

Likewise, to the Sailendra kings Borobudur must have been an
(1) act of faith or ritual, (ii) a grand olympus for meditation, (iii) an
outstanding seat of learning, as well as (iv) the sanctification and
legitimation of the state, in the person of the king as the keeper of the
value system. The political dimension of the Borobudur can be seen
in the conflation of the Avatamsaka with the three manifestations of
Vairocana in the covered base, in the latticed stupas, and in the open
stupa at the top. Both Rocana and Vairocana mean ‘Sun’. Buddha is
the only founder of a religion who is of royal blood. Asvaghosa in the
very first stanza of the Buddhacarita 1.1 says: “there was a king of the
unconquerable Sakyas, Suddhodana by name, of the race of Iksvaku
and the peer of Iksvaku in might” (E.H. Johnston, The Buddhacarita,
Part I p. 1). Thus Buddha belonged to the Solar Dynasty (siirya-vamsa)
of the Tksvakus whose most distinguished descendant was Lord Rama
of the Ramayana.

Sikyamuni became Amitabha ‘Transcendent Sun’ (amit-abha). His

The Hidden Base in the Cosmosophy of the Borobudur 155



Uncovering the Meaning of the Hidden Base of Candi Borobudur

mount is a peacock. The Peacock Throne of Iran recalls the association
of Amitabha with imperium.

The hidden base of the Borobudur incorporates the 60 and 160
minds of the Vairocanabhisambodhi-tantra in its 160 reliefs with 60
persons tied with a yogaparta. The latticed stupas have 72 statues of
Durgati-parisodhana Vairocana in the dharmacakra-mudra. The entire
monument enshrines various elements of Vajradhatu-Vairocana, who
holds a cakra in his Sarvavid manifestation (Clark 1937: 2.114). The
cakra represents a cakravartin, a universal emperor. The other name of
Vajradhatu-Vairocana is Ekaksara Cakravartin. Amoghavajra (705-774)
wrote a manual for invoking Ekaksara Usnisa-cakravarti (T.19.322). A
polychrome wooden statue, 75.6cm high of the 12th century, can be seen
at the Chusonji monastery (Fukuyama 1976:28 p1.22 in color). We may
make a special note that Amoghavajra was in Java: the vast Buddhist
ecumene was in constant interaction and Java stood above all at that
time with its most magnificent monuments of Mantrayana. The rites
of Sarvavid continued down to the 14th century. The Nagarakrtagama
describes the final sraddha ceremony of the Rajapatni in 1362, and says
(64.3) that the worship of Sarvajiia was conducted by Buddhist monks
versed in the tantras and in drawing mandalas. This passage has not
been understood in its precise connotation either by Th. Pigeaud, or by
Zoetmulder (0J-English Dictionary p.1700: sarwajnapiija worship
of the Omniscient?”). Sarvajfia is a synonym of Sarvavid Vairocana
who holds the cakra of a cakravartin. The Kayumwunan inscription of
the Sailendra King Samaratunga speaks of the uttungassailastha-Siira
which points to Siira (=Vairocana) as being seated on the lofty Saila
‘mount’ of the Borobudur. The word Saila is highly significant in that it
refers to the Sailendras. The lofty Saila of the Borobudur was a symbol

of the vast imperium of the Sailendras and was a national monument
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representing the political might, economic affluence and intellectual
glory of the Indonesian state in the 8-9" centuries. We have a similar
instance of the Guge kingdom which erected the Tabo monastery as a
“lamp of the kingdom” in the 10-11" century. The main temple of Tabo
has the paintings of Lalitavistara and Gandavyiiha, and the Vajradhatu-
mandala in three-dimensional statues.

There was always a close nexus between the Gandavyiiha and
Mantrayana. When Kobo Daishi was to leave for Japan after having
completed the study and practice of Mantrayana teachings, his Indian
teacher Prajfia gave him Sanskrit manuscripts and Chinese translations
of the Avatamsakasutra (Gandavyiiha), and Sat-paramita-siitra, as well
as other Sanskrit manuscripts for the wellbeing of the people (Hakeda
1972: 149). Rocana in Buddhabhadra’s Chinese translation of the
Avatamsaka done in AD 422 becomes Vairocana in the Chinese version
of Siksananda completed in AD 699. The term Rocana occurs again in
Prajfia’s rendering of the Gandavyuha done in 798.

The Avatamsaka-siitras were composed in the NW of India, and the
earliest Chinese translation of an Avatamsaka text is the Ramyaka-siitra
(Chinese: Lo-mo-chia ching, T 294) translated by Aryasthira in 388-407
(K 102). It is the Gandavytha. It is so termed as arose in Ramyaka which
is the modern Lamghan Valley of Afghanistan. The Tacharians were
present in this area. Tocharian is an Italo-Celtic language. Its images of
royal power were naturally influenced by the Western Classical models.
The most famous colossus was the bronze statue of the Sun-God Hellos,
105 feet high, made from melted down weapons of a defeated enemy. It
stood astride the entrance to the harbour of Rhodes till AD 653, when it
was destroyed by the Arabs and the broken up metal totalled 900 camel
loads. The Greater Colossus of Bamiyan, 175 feet high, surpassed all
by being thirty times life-size (5.83x30 = 175 ft.) Thus Rocana of the
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Gandavyiiha and Vairocana translated in Sino-Japanese as Dainichi

“Great Sun” represent the Solar Dynasty, the Sailendras in the case of

Indonesia.

Conclusion.

Q).

(ii).

(ii).

We have taken Gunadharma as one who conceived and concretised
the Sumeru and reliefs of the Borobudur in the harmony of several
Buddhist texts.

He was following the Buddhist tradition of a multiple-level

development, culminating in the sufra espoused.

The hidden base is the substratum, as karma is the foundation of

all spiritual attainments:

(a) Thecommon level offers to the householder the hope ofa better
future life in heaven due to good karmas, in place of nirvana
offered to the monastic order. The ritual of worshipping gods
was replaced by moral ethics.

(b) The second level are the steps leading to Bodhi.

(iv). The main source of Gunadharma for the hidden base was the

(v).

version of the Karmavibhariga now extant only in its Chinese
translation by Gautama Dharmaprajiia (T 80). He supplemented
it by other texts.

Hitherto the identification of the entire complex of the Borobudur
has been according to the Tridhatu system of the Abhidharma. It

does not accord with the various components of the Borobudur.

(vi). Gunadharma has followed the quaternary system of the four
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sambharas of the Lalitavistara. The hidden base represents the
ethics that ensues from good karmas. It is the punyasambhara. The
reliefs of the jatakas and life of Lord Buddha are the steps leading
to Bodhi. They are the jnafia-sambhara. The 54 kalyanamitras
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of the Gandavyiiha are the dimension of samathasambhara. The
Sumeru or architectural structure and the 504 sculptures of the
Buddhas relate to Vajradhatu-Vairocana. They are the vidarsana-

sambhara.
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THE HIDDEN BASE OF BOROBUDUR AND
ABHISAMBODHIVAIROCANA
by
Manjushree Gupta

Part I. The Reliefs
General

Borobudur is an unparalleled monument in celebration of the
Resplendent Sun, within and without, conceived and concretized by a
poet, thinker and architect Gunadharma. Though Gunadharma is re-
membered by tradition and in folk tales, the Dutch scholar N.J. Krom
thought that since Gunadharma is a pure Sanskrit name these legends
might actually be based on some historical figure. Javanese folk tales
typically present figures that bear the names of local, rather than Indian
characters. Voiite further surmises that the as yet anonymous, exception-
ally gifted master builder responsible for the third main construction
phase of Borobudur was none other than the mythical Gupadharma, a
monk from the Abhayagiri monastery.

Paul Mus asserts that it is a double monument. There is an in-
ternal monument which is a picture gallery illustrating the Mahayanist
doctrine. Equally, there is an external monument expressing the Bud-
dhist symbolic cosmology. In terms of the vertical horizon, he is de-
scribing a formatting of the mind (the lessons in stone) paralleled by a
formatting of the cosmos mandala, a book contained inside a symbol.
Further in the words of Pardy, “Borobudur is the finished expression of
an idea and was conceived as built; exemplifying a very precise reli-

gious symbolism”.

The Hidden Base of Borobudur and Abhisambodhivairocana 163



Uncovering the Meaning of the Hidden Base of Candi Borobudur

Also, as to the purpose of the monument we are told, “The
Borobudur symbolizing the vajradhatu mandala of the Tattvasangraha
was intended to consecrate and stabilize the cakravartin sovereignty of
the Sailendras and the Mahavairocanabhisambodhi-Siitra was the basis
for the dharant on the protection of the realm (LC.iv.p.84, Nakamura
1976:79)".

Introduction

Studies on the hidden base of Borobudur have so far established that
the text illustrated on the reliefs is one that deals with the Law of cause
and effect: the Karmic Law. The pioneering contribution in this direc-
tion was made by Krom in 1920, who had successfully determined the
meaning of a number of reliefs, even without the text at his disposal.
His contribution was followed by that of Sylvain Lévi in 1928, who
wrote, ‘I still recall our emotion when, by comparing the photographs
of the sculptures with the Chinese Text of Karmavibhanga, we found
the identity of the subjects established in a most brilliant manner. The
Borobudur had revealed one of its last secrets’.

Fontein writes, ‘Although the Chinese Tripitaka contains a
number of different texts dealing with Karmic retribution, only two of
these appear to be loosely related to the Karmavibhanga that Lévi found
in Nepal. The first of the Chinese translations is the Sitra on the Dif-
ference in Retribution of Actions as expounded by the Buddha to Suka
Manava or Fo-shuo Shou-chia Ch’ang-che Yeh-pao Ch'a-pieh-ching
(T.80). It was translated into Chinese in A.D. 582 by Ch’u-t’an Fa-chih
or Gautama Dharmaprajfia, the son of Prajfiaruci. The second Chinese
translation is the Sitra on the Difference in Retribution between Good
and Evil or Fen-pieh Shan-wo Pao-ying-ching (T.81). It was translated
by the monk T’ien Hsi Tsai. He was a native of Kashmir who arrived in
China in A.D. 980.
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The first of these two translations (T.80) appear to have been
based upon an Indian text that is closest to the version that guided
the sculptors of Borobudur. Fontein there fore chose the same for his
translation and the assiduous study of the reliefs of the hidden base of
Borobudur. This paper is indebted to Fontein’s research.

Another significant contribution in recent times is made by
Japanese scholar Prof. Rytisho Hikata (1981.p.105-127) who finds cor-
relation of the reliefs to the text of Lokotthanabhidharma-sastra, Li-
shih A-p’it 'an- lun (T.1644) translated by Paramartha of Ujjayini in AD
558. Paramartha was also the first to translate Abhidharmkosa by Vasu-
bandhu (499-569), a work with which Li-shih A-p'i-t'an-lun has many
features in common.

The text of The Sogdian Siitra of the Causes and Effects of
Good and Evil (Toh 338, 339) was discovered by Paul Pelliot in Tun-
huang, and translated by Robert Gauthiot. Fontein writes ‘The same is
useful in understanding the types of hell that are not found in any other
texts and has provided some useful correlations between Causes and
Effects’. The reliefs accounted by Hikata are 86-160. It gives an abstract
outline of the fall into hell resulting from one’s accumulated karma’

(LC.IV.p.76). (See master chart given at the end of the article.)

The Reliefs and the Yoga Pattas

The 160 reliefs of the hidden base were designed and detailed
meticulously, largely within textual parameters. The reliefs do not pres-
ent a continuous story rather each panel depicts a complete illustration
of cause and effect. The pictorial narrative in stone comes alive with the
scenes of daily life; a panorama of Samsara; the endless cycle of birth
and death, complete with the pains of hell and bliss of heaven. Through

the stillness, the images talk to you.
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Amidst the narrative is a conspicuous presence of men with a
folded knee tied to the body with a Yoga-Patta; in semblance of tran-
scendental meditative Yoga. The subtle suggestion of the accompanied
feminine is unmistakable, which otherwise is a predominant and pro-
nounced aspect of Tantric representations. I started to count the mystic—
reliefs and as I got closer to the sixtieth, my elation was not any lesser
than that of Sylvain Lévi! The number of reliefs portraying these sym-

bolic figures is sixty out of a total number of one hundred and sixty

reliefs.
! Following reliefs
Section Scene Pfdlefs. feature the Yoga
section- wise
Pattas
2 Rebirth of long duration 6-12 9.10.11
4 Rebirth of few diseases 16-20 17.18.20(2)
6 Rebirth of pleasing appearance 26-33 27.31.32.33,
7 Rebirth of low prestige 34-39 36.37.39
g : 4 40(2).41.42
8 Rebirth of high prestige 40-47 43.44 45 47
9 Rebirth of lower classes 48-43 50.52.53
10 Rebirth of higher classes 54-59 56.59
11 Rebirth of having few possessions 60-65 62.64(2)
12 Rebirth of having many possessions 66-73 68.69.70.72
13 Rebirth having false knowledge 74-78 74
16 Rebirth as a domestic animal 93 94 94
18 Rebirth among asuras 96 96
19 Rebirth among manugya 97-100 98(2).100
a) Rebirth in the heavens of the sphere of | 101-102
desire
20-22 | b) Rebirth in the heavens of the sphere of | 103-104 101.102.103
form
¢) Rebirth in the heavens of the sphere of | 105
formlessness
23-26 | Four acts 106-108 106
34 First happiness then sorrow 111 111(3)
36 Person being happy in the beginning as
well as afterwards. 113-114 113
37 Person suffering in the beginning and later
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38 Pooryet generous 115-117 115.117

65 Homage to statuaries 124-126 124.125.126
66 Donation of a parasol 127-130 127.130

68 Donation of a bell 131-134 132.133.134
69 Donation of clothes 135-137 136

71 Donation of i)food and ii)beverage 144-149 144.148.149
72 Gift of a sandal 150-151 150

73 i)Flower ii)Garland iii)lncense 152-154 153

74 i).vetrﬁsana it)afijali iii) Refuge 156-160 154.156

v) vehicle

This feature is categorically not part of the scenes depicting:

15. Rebirth in hells: Reliefs: 86-92.

16. Rebirth as a domestic animal: Relief: 93, with the exception of
relief 94.

17. Rebirth among hungry Ghosts pretas: Relief: 95.

27. Full length 28. Half length, 29. Short length; of an infernal exis
tence: Reliefs: 109-110.

53-63 and 64: Negative and Positive; external retribution: Reliefs:

118-123.

The presence of Yoga-Patta is deliberate is more than obvious,
but is also symbolic of Yoga-tantra and inturn of conflation of texts.
Within the meticulous architectonics, the ‘60" and 160° had become
the magic numbers, giving the impetus to unravel the yet larger dimen-
sion of the hidden base, that transcreates the sacred harmony of the
monument as a whole. The answer lies in an intuitive perspective of
Abhisambodhi Vairocana as the quintessence of the reliefs of the hid-

den base.
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The Parallels

One is compelled to highlight here on a possible relationship
between Borobudur and Candi Sewu. (Bunce p.148. The Iconography
of Architectural Plans. Courtesy:Jeffrey Sundberg). In this context
Mark Long conveyed “It is interesting that the complex divisions place
160 shrines in its outermost yard and 72 in its innermost yard (Candi
Sewu). The core and container similarities with Borobudur are indeed
most interestihg” (9th Dec’08). He elaborates “of the 160 shrines in
the outer part of the yard, 79 provide no data on the number of images
they originally held, for which I assigned a value of 1 each. Out of the
72 shrines located in the inner core of the yard, data is missing for 14
shrines, for which I likewise had assigned a value of 1 each. If we as-
sume that the average number of sculptures per shrine found in the parts
of the complex for which we do have data is similar for the 93 shrines
for we do not have data (i.e., through averaging at 2,088 images per
shrine: 307/147) then Candi Sewu would have had 307+194.2 images
or 501.2 in total. In other words, the number of statues found at Candi
Sewu would have closely matched what is found at Borobudur (504
Buddhas). I am mentioning this because I had previously pointed out
to you the possible significance of the 160 shrines at Sewu with respect
to your Borobudur research and it seems likely that Candi Sewu had a
larger number in common with Borobudur. It is also noteworthy that
all 33 images unearthed at Candi Sewu were of the Tathagatas of the
Cardinal directions and they were found at shrines located throughout
the complex” (17th March 2009).

During the late seventh century, some Indonesian islands were
an important centre of Vajrayana (EH,1999: LC 1987 and 1995 and SS.
1991). The Tamil Siddhas are a religious order of mystics found in the

southern part of India, whose origins can be traced back to the eighth
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century. They formed a distinctive part of a larger movement which
spread throughout South Asia, from Sri Lanka in the South to Tibet
in the north between the seventh and eleventh centuries (Layne Little.
anjaneya@ix.netcom.com).

Kukai met a monk from Central Java who came to China in CE
780 for the purpose of being initiated into the Garbhadhatu Tradition.
Kukai tells us that even prior to his arrival in Cha’ng-an Bianhong had
been, ‘versed to some extent in the secret doctrine of Esoteric Bud-
dhism while he was yet in his native land and attained to some degree
the power of Esoteric Buddhism’. Bianhong had initially set out for the
subcontinent. But while on the way, he was informed that the master of
esoteric teachings Amoghavajra had carried the tradition to China and
that his successor Huikou was initiating students to the Great Law of
Garbha in Ch’ang-an. (CV and ML: Hudaya Kandahjaya: 4 study of the
Origin and Signifiance of Borobudur. P.94-95 ).

The prevalence of carya-tantras in Indonesia is proven by
SHK. Following the pioneering work of Wogihara Unrai and Sakai
Shiro, Prof. De Jong (1974:465-482) has demonstrated beyond
doubt that the verses of SHK i.e. 1-5 ab, 6-9, 16-18, 20-22 are from
Mahavairocanabhisambodhi-Stutra (T 848, Nj 530, Toh 494) (LC.
iv.p.32 and 50-51). With ref. to SHK, Krom writes, ‘In treating the sila
and virya-paramita it is related consecutively what must be done by
kaya, vak and citta’. The San Hyari Kamahayanikan speaks of the tantra
bajradhatu. The mention of Bajradhatvi$vari the consort of Vajradhatu-
Vairocana establishes the vogue of the Vajradhatu-mandala in Java (LC.
iv.p.46). The identification of the Borobudur as the Vajradhatu-mandala
did not gain ground for several factors, for instance: Multi-level teach-
ings harmonizing in the Vajradhatu of the Yogatantras was not realized.

It was known to Kobo-daishi, who formalized them into ten stages of
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spiritual progress. The Vaipulya Siitras evolved for a millenium, and
their most developed texts are named tantras. Borobudur represents the
crucial stage of multi-level teachings’(LC.iv.p.46).

Part I The Comparables

Karmavibhamga’s role in the hidden base has received its due
recognition. Fontein’s research and Hikata’s account in particular, un-
derline the contribution of Lokaprajiiapti as well. With the symbolic nu-
merical significance of 60 and 160 and the categorical feature of the Yoga-
Pattas, the super-integrality of Vairocanabhisambodhi-Sitra comes to
the fore. In the stratum of the hidden base, Vairocanabhisambodhi-Sitra
with its distinguished profundity envelops the contiguous layers of Kar-
mavibhanga and Lokaprajiiapti. As a result the hidden base synthesizes
three paradigms:

Lay Paradigm: karmavibhanga

Abhidharma Paradigm: Lokaprajiiapti

Mantrayana Paradigm: Abhisambodhivairocana

Vairocana here is the Abhisambodhi-Vairocana in contradis-
tinction to the Vajradhatu-vairocana.

It becomes imperative therefore to understand the illus-
trations of Karmavibhanga and Lokaprajfiapti in correlation to
Vairocanabhisahbodhi-Stitra or vice-versa. Though one observes
tangible correlations, yet there are inadequacies without grasping the
mindscape of Abhisambodhivairocana, of which the psycho-cosmic
constructs are beyond depiction as the open sky. The reliefs are intended
as supports to display the purpose prayojana of the meditative system
of Abhisambodhivairocana.

The text in the translation of Yamamoto says, ‘He manifests the

seat of bodhi. He meditates on everything in the mandala so it is called
Yogasana’ (CY.p.79). This is indicative of Yoga as the sentient beings’
path of Oneness with Enlightenment. Which is ‘to find the bonds of be-
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ing from non-being’ in the words of Rgveda sato bandhum asati nirav-
indan (LC.VILp.231). In an effort to demonstrate that macrocosm is
reflected within the microcosm, Tantra emphasizes that the universe, in
all its totality, is contained within the body of the individual.

The 60 and 160 Minds

The idea of one hundred and sixty minds is located at the pivot
of the whole theoretical system of the Vairocanabhisarmbodhi-Sitra.
Ch.1. introduces the theory of mind as mundane laukika and supra-
mundane /okottara. In the Tibetan version the title of the first chapter
is Sems kyi khyad par rim par phye ba. Skt: Cittavisesa patala. On the
other hand the unrevised longer commentary of Buddhaguhya gives
the title Sems kyi rygud rim par phye ba. Skt: Cittasamtana-patala or
Cittasamtati-patala? Implying ‘continuation of mind’ or Streams of
consciousness.

The text explains how consecutively the One Hundred and
Sixty Minds are achieved by multiplying the five fundamental passions
klesa. The five fundamental defilements miila-klesas are: (i) covetous-
ness raga (i1) anger pratigha (iii) stupidity moha or miidha (iv) pride or
conceit mana (v) doubt viciktsa. They arise from nescience avidya says
the commentary (RT.p.284-5).

The Vairocanabhisanibodhi-Siitra gives only the first five fac-
tors of 60 for combining 160. The B. Comm. indicates a solution; start-
ing with 60 divided first by 2, 3, 4, 5, 6 and so on. Based on which
Wayman arrived at a solution as follows:

No. of minds combined Resultant no. of minds
60
30
20
15
12

L Y
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6 10
10 6
15

20 3

Wayman explains: Sixty Minds contribute to 160 streams of
consciousness citta-samtana. These Sixty Minds are of four kinds: de-
filed klista, virtuous kusala, un-virtuous akusala, and un-determinate
avyak rta. By a combination and permutation of these minds there
could be a predominance of defiled natures or virtuous natures.

Alternatively if we divide each of these one hundred and sixty
minds into nine classes according to their qualities of superior, medium
or inferior, the number of inflictions total up to 80,000. If we divide

more minutely, they become innumerable (PW).

Stephen Hodge

Yamamoto

A. Wayman

Attachment: recourse to religion
with desire

Covetous: adapts itself to tinged
dharmas

Desire raga

Non-attachment: recourse to
religion devoid of desire

Non-covetous: adapts itself to
un-tinged dharmas

Aversion viraga

Hatred: recourse to religion with
aversion

Angry: adapts itself to angry
dharmas

Hatred dvesa

Friendliness: recourse to religion
with friendliness

Predilection: adapts itself to
predilection, exercises

Love maitri

Stupidity: recourse to religion
lacking reflection

Foolish : performs deeds with-
out reflection

Delusion moha

Intelligence: recourse to religion
with greater and greater
understanding

Cleverness: superior and excel-
lent dharmas

Insight prajiia

Decisiveness: acts in accordance
with orders and injunctions

Conformity : To follow teach-
ings of a respectful master

Decision nirnaya

Doubt: recourse to religion with-
out doubt regarding
whatever is definitely reliable

Doubtful : remains always
irresolute

Doubt vicikitsa

Darkness: that which has thoughts

Darkness: In doubt when there

incontrovertible

is no reason to doubt

of uncertainty above that which is | . Darkness andhakara
: 5 is none

inconvertible

Clarity: that which acts with i ;

certainty about that which is Clear: inconsiderate witen there | .40 514,

I
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Gathering: that which makes the
many one

Accumulation: to reduce what
is immeasurable to one

Condensing samgraha

Dissent: that which is at odds with
oneself

Combatant; tendency to decide
by yes or no

Strife kalaha

Disputation: that which is mutu-
ally antagonistic (to others)

Struggling: hesitates between
yes or no

Disputation vivada

Agreement: that which consid-
ers oneself allied because of

With out struggle: discards ones
own opinion and agrees with

Non-disputation

oneself according to one’s inclina-
tion

thinks

similarity the opinion of the opponent il
gog;:ht;t:h:ilag;;:: mse oA | heva it is to think that one can
g 8 realize anything as one Deity deva

Asura: that which delights in
samsara

Asura: a mind that wants to
remain in samsara

Demi-god asura

Naga: that which thinks of getting

Naga: a mind that wants to get

imagined by oneself

one desires

great wealth immense property e s
Man: that which thinks of one’s Human being: It is absorbed in
i Man nara

own advantage giving advantage to others
Wom.an.: (h?t TGk s repesiuc Woman: It adapts itself to <
to religion just for Woman s#ri

dharma of lust
pleasure
Isvara: that which arrogantly ) :
hitnke e evecyihing is ¢ I$vara: everything should be as Plosss:

Merchant: that which hoards and
increases the value of
things and then later on uses them

Merchant : apt to gather to
distribute later

Merchant vapija

Farmer: that which seeks to hear

Farmer : first to listen widely to

is shallow is profound

measured

many things and to attend advice then to gain the Farmer krsaka
to them later harvest later

River: that which has recourse to | River : adapts itself to dharmas

religion (not) relying on that is apt to be supported River nadi

the two extremes by two banks

Pond: that which has recourse to Reservoir: apt to be thirsty - Pool vilva
religion with greed without being satisfied

Well: that which thinks that what | Well : so deep that it cannot be Well kiipa

Guard: that which thinks that
oneself is correct and others
are wrong

Protection : Ones action is true
other’s erroneous

Protection pariraksita

Avarice: that which uses things
for oneself and not to give
to others

Miser : think of oneself and not
give anything to others.

Avarice matsarya
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Cat: that which has recourse to
religion advancing in leaps

Raccoon dog: apt to advance
first stealthily and then fast

Cat marjara

Dog: that which is joyful about

Dog : feel satisfied with little

things even though they are that is received Dog kukkura

meager

Garuda: that which has recourse Garuda : to proceed with all his Gacode corgs

to religion with partiality power &

Rat: that which thinks of cutting Rat : to think only to gnaw =

all restraints bonds Dov miisa

Song: that which thinks one will

attract beings by songs of Song : to charm sentient beings | Song gita

various melodies

Dance: that which thinks one will

cause others to be Dance: wish to ascend to mani- D

- s 4 ance nriya

aroused by one’s various accom- fest a miracle

plishments
Drum beater: to beat drum of

Music: that which thinks one shall | dharma and by practice an b —

beat the fireof dharma exercise to awaken sentient i
beings

Ho.us.e: L!xat which has recourse to House : to think to protect

religion in order to G House grha

’ oneself by discipline

protect one’s body

Lion: that which has recourse (to o : :

veligin) by expeibing Lion: o pesform anything with. | ;.0 i
out timidity

over all

Owl: that which always thinks of | Owl: to meditate always in the -

the night dark night ko

Crow: that which thinks of every- | Crow: think with fear in all Crow ki

thing with fear

circumstances

Raksasa: that which brings about
evil from good

Raksasa : to produce evil in
good dharma

Demon raksasa

Thorn: that which has regrets

Thorn : produces remorse in

about everything every thing Thoen kapstopks
Underground realm: that which ! ; i
thinks of benefits under the Carves 0 oapiee o i M § Abyss nagaloka
caves (of asura, nagas to enjoy)
ground
Wind: that which roams about Vel linx e sitine tn pervincie ; -
everywhere In everything every where and be Wind vayu
elevated
Water: that which practices in Water : to wash all the bad ;
Water jala

order to wash away all evil
attitudes

dharmas
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Laksanas of the 60 Minds
At open spaces on the top titles for the scene are written in Kawi. Some

of the inscriptions are legible and aid direct or indirect interpretations
(LC.iv.p.76-7):

i)

ii)

iii)

Relief no. 0121a. Abhidhya: Fontein has written covetousness (1)
and Hikata writes avarice (27).

The 8" evil reads: Covetousness makes all plants and grain pro-
duce only small seeds (Fontein).

Compare this with mind number 1 which says: Desire raga: At-
tachment: recourse to religion with desire (SH).

Covetous: Adapts itself to tinged dharmas (CY).

Also compare with mind number 27: matsarya Avarice: That which
uses things for oneself and not to give to others (SH). Who uses
things for oneself and does not give to others (CY).

Relief no. 0121c. Vyapada: Fontein writes violence and Hikata has
written wrath.

The 9™ evil reads: Violence makes trees produce fruit that is bitter
(Fontein).

Compare this with mind number 3: Hatred dvesa: Recourse to re-
ligion with aversion (SH). Angry: Adapts itself to angry dharmas
(CY).

Relief no. 122 Mithyadrsti: Bernet Kempers has written: False
views or heresy attaching undue importance to worldly affairs
bears bitter fruits.

The 10" evil reads: Heresy makes all plants not bear fruit and the
harvests are slim (Fontein).

Compare this with mind number 48: Shield phalaka: Which has
recourse (to one religion) and rejects other wholesome ones (SH).
Complies with dharmas according to ones capacity and rejects
other good dharmas (CY).

Relief no. 42. Mudra of Mahdasamkalpa.

compare this with mind number 7: Decision Nirnaya.
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For some of the other tangible laksanas of the minds, check
relief numbers: (03) Uppapatti (04) Noose, Dogand Owl (024) Hatred
and anger (039) Song (052) Drum (065) Field (066) Clouds (077) Dance
(087) Hole and Rat (092) River (0118) Chameleon (0122) Farmer and
wind (0147) Pond.

‘What is noteworthy is:

i) Relief n0.094: None of the texts of Karmavibhariga offer an expla-
nation for the portrayal of Garuda and Naga.
This sections accounted for as part of Lokaprajiiapti (Hikata).
Mind no.30; Garuda: Which has recourse to religion with partiality
(SH). To proceed with all his power (CY).
Mind no.17; Naga: Which thinks of getting great wealth (SH). That
wants to get immense property (CY).

ii) Reliefno. 0111 is the only one of a woman in Yoga patta:
Mind no. 19; Woman: has recourse to religion just for pleasure (SH).
Adapts itself to dharma of lust (CY).

iii) Relief no. 0113 is the only case where the Yoga patta is tied around
both legs corresponding to:
Mind no 52; Fetters: Inclination to remain immobile with the two
legs.

iv) Relief no. 119 is the only one depicting an obvious and symbolic
house not related to the context (Fontein)

Mind no. 35; House: That which has recourse to religion in order to

protect ones body (SH). To think to protect oneself by discipline (CY).
Eight Stages in contrast to the 60 minds

The eight stages are comparable to the section of Donations 65-74
(Fontein): reliefs 0124-0160.
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As also to the Offerings mentioned ahead.

Also Point No. 8 herewith is combarable to section 34-41 on happiness
and sorrow, rich and poor (Fontein):

Reliefs 0111-0117.

When beings in Samsara who are solely enmeshed by a par-
ticular belief in self through attachment to the self etc. are tormented
by the three kinds of suffering. the idea of the dharma causes them to
generate the cight minds such as fasting and so forth (SH.p.451).

The successive forms of the heart in the superior point of view
of Mahayana are the great secret of the Buddhas. When the 160 kinds
of the defiled minds of sentient beings are transcended then are born in
him immense merits. Their natures are eternally firm. So one will know
the birth of the bodhi, which is as immeasurable as space immaculate
and eternally stable. The dharmas cannot disturb it. From the moment
of its origin it is tranquil and has no form. In it one may realize immea-
surable knowledge; and in it samyaksambodhi may manifest itself. The
observances of offering practices, external and internal, proceed from
this initial arousal of the Heart of Bodhi’ (CY.p.4-5) (RT.p.258-9).

The growing realization of the innate Bodhi mind is described
in the form of eight stages and contrasted to sixty stages of the impure
mind (UM.p.35). An ordinary man, foolish like a child, who is trans-
migratory since time without beginning is attached to the name of the
self and the possession of the self, distinguishes limitless appropriation
of himself. Ordinary men and foolish boys are just like a ram. It hap-
pens for them to have the idea of dharma one time by chance.

1) They think a little bit of it, are joyous and then often practice it. This
is the production of the first seed.

2) Then by this reason they make donations to their parents, to their
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male and female relatives on six days of abstinence. This is the sec-
ond stage of the germ.

3) Then they donate to those who are not their relatives. This is the third
stage, the stem. '

4) Next they donate to men of capacity and of virtue. This is the fourth
stage, leafage.

5) Next they donate with pleasure to men of art and venerable old men.
This is the fourth stage, florescence.

6) Next they adore them with affectionate donations. This is the sixth
stage, the fruition.

7) If they are born next in the world of gods by practicing discipline, it
is the seventh stage, the harvest of seeds.

8) When one transmigrates in the world of birth and death, one will
come to hear words in the place of a good friend kalyanamitra: This
is divinity, a great divinity who bestows all the pleasures. If one ven-
erates them: I$vara, Siirya, Kubera, Kama, Agni, Garuda, Nagas,
Rsis etc. with sincerity all his wishes will be fulfilled. Hearing such
speech, he is joyous in mind and worships them with pious respect
and practices obedience. This is called the eighth mind of a child
who has no fear in the transmigration of birth and death of an ordi-
nary man like a foolish child. This is the eighth stage, the heart of a
child.

If one follows elevated teachings, one produces the wisdom
to aspire to deliverance. He establishes discrimination in vacancy. He
knows vacancy and knows Nirvana. A mantra-yogin understands va-
cancy and discards the view of permanence and the view of total an-
nihilation (CY.p.5-6).

Three Kalpas
The traditional three kalpas during which Buddha-hood is at-
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tained are interpreted as three layers of mistaken ideas hiding the bodhi
mind which have to be transcended before the unenlightened dualism
between Ego and bodhi mind is overcome and their essential oneness is
realized (UM.p.35).

The esoteric doctrine interprets kalpa in the sense of erroneous
attachment and is peculiar to the Tantra; which admits of the possibility
of becoming a Buddha quickly and in course of this present life. Three
kalpas here refer to (i) gross sthiila (i1) subtle siksma (iii) very subtle
prastiksma (RT.p.285).

‘If one transcends the three erroneous mundane attachments
then the supra-mundane mind will arise. In this way a mantra-yogin un-
derstands that only skandhas: ripa, vedana, samjia, samskara, vijiiana,
exist and that the self atman does not exist. But he cannot advance in
the practice caused by the six organs of sense, the six objects and the
six spheres of notions. Then he eradicates the stump of deeds karma and
passion klesa and the twelve causes and effects produced from the seeds
of ignorance. The supra-mundane mind stays in the skandha, achieves
wisdom and then attains detachment from skandhas. To experience the
sphere of absolute tranquility in this way, it is the so called supra-mun-
dane mind. He who will avoid the succession of eight minds that are
conformable or non-conformable as well as the nets of karma and klesa
will arrive at the practice of Yoga exceeding one kalpa.

There is also the practice of Mahayana. The mantra-yogin
produces in oneself a mind that has no object and recognizes the non-
existence of the self in the dharmas. Reason being, in former days such
vogins examined the alaya of the skandha and understood that the true
nature of the dharma is similar to illusion, heat waves, shadow, echo,
a circle of fire produced by a turned torch and mirage. If he abandons

non-self in this way and understands that the mind is supreme and in-
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dependent, and that the mind itself is without production primordially,
because a man can attain neither the former limit nor the future limit of
the mind. One who has caught the true nature of his mind in this way,
may, with practice of Yoga, transcend the second kalpa.

Siinyata does not belong to the sense organs and objective do-
main. All the Buddha-dharmas that are equal to space and are limitless
arise by it in succession. Which is to say, ‘after the destruction of the
seeds of karma and of life which the klesas of the 160 hearts constitute
under their subtle aspect (the third category of erroneous attachment),
the sprouts of the tree of Buddha infinite as space, appear once again
in a series (RT.p.288). They pass the phenomenal world samskrta and
non-phenomenal world asamskrta. The supreme mind that has no es-
sential nature svabhava is thereby produced. Buddha said that such an
initial mind is the cause of becoming the Buddha. While leaning on
karma and klesa, the Yogin may be delivered from it. When liberated,
these cease to be obstacles and become virtuosity of the bodhicitta. The
world will devote to him a cult and constantly present offerings.

And then the mantra-yogin attains the stage of the deed of pro-
found belief and observes the three minds; cause hetu, root miila and the
ultimate nistha. The ten earths are made to correspond to the Threefold
Formula. The First Earth corresponds to the expression, ‘the heart of
the bodhi is the first cause. The Second to Seventh corresponds to “The
great compassion is the root’; and the Three Last Earths correspond to
the third, ‘the means of liberation is the outcome.

He meditates the four expedients (catvari samgrahavastini:
dana, privavadita, arthacarya and samanarthata with limitless wisdom
prajiaparamita of persuading sentient beings. The stage of profound
belief is absolute, immeasurable and inconceivable. It achieves the ten

minds and gives rise to limitless wisdom. It is with this limitless wisdom
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that they obtain all my doctrine. Therefore the wise men should medi-
tate on the stage of profound belief as directed towards omniscience.
Having so meditated, he transcends the third kalpa. He transcends
this stage of profound belief and after having penetrated this stage one
surpasses the subtle category of the 160 cittas which are marked by
defilements sitksmakalpa and constitute the third kalpa and attains the
highest of the four expedients i.e. Buddhahood, which transcends even
Adhimukticarya (CY.p.9-10) (RT.p.265-6) (RT.p.289).

B.Comm. says that in general there are two kinds of praxis
carya through the gate of mantra namely ‘accomplished’ siddha and
‘pledged’ samaya. The siddha belongs to the nature of mind and of
body of persons on the Adhimukticarya-bhiimi and of those on ad-
vanced stages of the bodhisattva (ten) bhiamis. The ‘pledged’ kind is
again of two kinds, with dull faculty and with keen faculty. Ones with
dull faculty focus on mundane void-ness, and advance to non-self of
personality pudgala-nairatmya, but mistakenly conceive the personal
aggregates skandha as existing even for three eons. Eventually they re-
alize the non-self of dharmas where the skandhas, etc. are like illusions
and mirages, and attain the Adhimukticarya-bhiimi. The one of keen
faculties from the outset realizes the non-self of both pudgala and dhar-
mas, and enters upon the Adhimukticarya-bhiimi i.e. the supramundane
mind of constructed morality samskrta-sila (AW.p.44).

Six States of Non-Fear

The Vairocanabhisambodhi-Sitra relates the three kalpas to
the six stages of fearlessness. Whereas the doctrine of the three kalpas
relates to an objective progress to the cutting away of the false tenets,
the doctrine of the six stages of fearlessness relates to a subjective at-

tainment of states of mental tranquility. Fearlessness is not merely an
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absence of fear, but refers to a total regeneration of the being. The first

kalpa corresponds to the first four stages of fearlessness; the second
kalpa is the fifth stage of fearlessness; and the third kalpa is the sixth
stage (AS.p.195-6).

The attainments of the six fearless states culminate in the fear-

lessness of the quality of self nature:

i)

iii)

iv)

182

When an ordinary man foolish mudha as a child performs many
good deeds and breaks bad deeds, he will get Non-Fear of good-
ness. ‘One, who is plunged into evil but has re-awakened to moral
good by practice of the five prohibitions and the ten goods actions,
is capable of avoiding the sorrows and evil destinies and of gaining
peace. For the faithful this consists of penetrating into the man_a'c;la
and undertaking the observance of Triple Mystery’.

when he knows him just as he really is, he will get Non-Fear of the
body. ‘Meditating on the impurity of his body, the worldly being
gives up the attachment of ‘I’ and has no more sentiment of fear,
he has become a Sravaka and by practice of the Triple Mystery
Triguhya comes to see the divinity with the eyes of the heart’.
When he recognizes that the body is composed of skandhas and he
discards the image of the body regarded as a visible figure, he will
get the Non-Fear of non-self. ‘Knowing that his body is a momen-
tary combination of the five personal aggregates pancaskandha-
samudaya, the Sravaka conceives of the absence of all human
personality, the vacuity of pudgala. He becomes an arhat. By the
exercise of Yoga the faithful follower meditates upon the uncondi-
tional nature of his heart, and comes to destroy the attachment to
and the pride in his ‘I’ aharh.

When he breaks the conception of the skandhas and yet stays in the

objectivism of many things, he will get the Non-Fear of the dhar-
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mas. The arhat conceives a part of the vacuity of the dharmas of
the five personal aggregates. He becomes a Pratyekabuddha. The
faithful follower understands the independent non-existence of all
the forms which present themselves in the course of the exercise of
the Three Mysteries. These forms appear to him like the reflection
of the moon on the waters.

When he breaks the conception of the dharmas and stays in the ab-
sence of all objectivism, he will get the Non- Fear of the inexistence
of the self in many dharmas. ‘Upon realizing that the triple world
is nothing but the Heart, that outside the Heart there is not a single
independent dharma and that own heart itself is void, one becomes
a Bodhisattva. The faithful follower knows that all the forms he
perceives in Yoga are aspects of his own heart and he gains mastery
over his heart.

All the skandhas, dhdtus, ayatanas, the appropriator and the ap-
propriated, the self, the life as well as the dharmas and absence of
objects are vacant and have no essential nature. If such wisdom of
stnyata is produced, the yogin will get the Non-Fear of the equality
of the proper nature of all dharmas. Understanding that all dharmas
are produced by sequences of cause and effect, that all possess this
same nature of being without own-nature, the Bodhisattva grasps
the equality of all dharmas and thus complies with the doctrine
of ‘Single Vehicle’ ekayanavada. The faithful follower realizes the
veritable aspect of the Pure Heart of hodhi which is as immaculate
as space. He will attain full enlightenment only after his entry into
the Ten Earths’ (CY.p.10) (UM.p.35) (RT.p.307-8).

Ten Stages of Mind:

The six states of fearlessness correspond to the ten stages of mind.

The Hidden Base of Borobudur and Abhisambodhivairocana 183



Uncovering the Meaning of the Hidden Base of Candi Borobudur

Fearlessness of Virtue: First, Second and Third stage of mind.
Fearlessness of the Body: Fourth stage of mind.
Fearlessness of Non-self: id

Fearlessness of Dharmas: Fifth stage of mind.

ot R L

Fearlessness of the Non-self of the Dharmas: Sixth and Seventh
stage of mind.
6. Fearless of the identity of the Dharmas: Eighth, Ninth and Tenth
stage of mind.

As mentioned in the VAS, ‘the ‘ten Stations’ are incomparable,
infinite and inconceivable and are not successive but in immediate si-
multaneity’. The ten stations identify the Tathagatas virtues, which are
in an instantaneous identity and inseparability. They are the horizontal
unfolding of the virtues of Buddhahood. According to an alternate ver-
sion of the doctrine, the First Station is the virtue of the Buddha’s own.
Realization and the remaining stations are the various aspects of his
virtue of converting others (AS.p.198-9).

Disciplines:

Vairocanabhisambodhi-Sitra Ch.18 is comparable to section 1-14 of

Karmavibhangga (Fontein) on Reliefs 02-085.

A) The ten ways of good conduct.

1) Bodhisattvas observe the discipline of not depriving life, abandon
the sword and stick, have no will to kill and protect lives of others
as their own lives until the end of their lives.