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SUNYATA AND ITS SIGNIFICANCE IN BUDDHISM

By—N.A. Sustri.

The concept of Sunyata is one of the mzin topic: in Buddbi:m.
Its early reference has been found in the M:jjhimenikiy:, 11I, p. 104
in connection with the elucidation of Sunyata-vihura (FFamitagiz).
It is stated there that the monastery is Sunna, devoid of elephants,
cows and lorses, etc. but not devoid, asunna of monksznd their common
characteristics.  One dwelling in the forest may be dcvoid of the
village and its men, but not devoid of the forest existence. In the
same wzy when a meditator meditates on the eaithas one object without
its rivers and mountains, etc. he remains devoid of men, forest or Fills,
etc. but not devoid of the earth-oneness. When the meditator rises
up to the fifth meditation concentrating bis mind on infinite :pcce,
this much remzins in his mind as a real object, gsunna. Similirly in
his subsequent higber meditations on infinite consciou:ness, on the
state of nothingness, akincanya, and on the state of ncither consciou. ness
nor no-consciou:ness his meditations become devoid of every other
object but not devoid of the meditzted objects.  In his la:t meditation
on the absence of any object animittaceto-scmadhi, be fird: that even
this concept is not everlasting ¢:nd permznent and thus he gets rid of
his three asavas of thirst; rebirth and ignorance. Even though ihe
meditator in this lest concentration is freed fiom the three impurctics,
asevis, he, bowcver, retzins the sen:e of his body as constituicd of the
six orgins up to the end of bis life. Thus we find expleined in this
Discousse the internal voidness Sunnata «nd the exiernal voidniss,
Sunnata, viz. the former is the deliverance of one’s mind from the s.id
impuities, whercas the latter is the wbience of something else in a
particuler pli ce or objcct, e.g. monastery, etc, It is most likely that
thisinternal Sunnata is conveyed in such pessegeslike : Suttcnta gembhira
Sunnata-patisunyutta, ‘‘Disccurtes ere very deep... . and ccncerned
with Sunnata, internal purification ‘‘S.myuita, II, p. 267.

A new interpretztion of the term may be traced in Scm. IV
p- 54. Ananda makes a query to Buddha on the .mezning of the
world empty and Buddhi’s answer is that it is empty beczuze of the
absence in it of the self and of anytbing of the self. This new interpre-
tation is kcpt up throughout the larer Pe.li texts like the Suttanipzca :nd
other S.nsk it texts as well,

A new expression has been formed in Sim. I, p. 135 t0 convey
the absence of soul in man in a stanza attributed to Arya Bhik:ini. It
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reads: ‘‘To conceive a permenent living being in this body is a wrong
view coming from the god of death, Mara. For, this body is pure
collocation of the manifest elemenis, and there _is'no_t_ found a per-
manent living being, Sattva’’ Suddhasamkhara-punjo’yam nac’¢ha Sattva
upalabhyati[The same expression in the Theragatha 719: Suddham
Samkhara-samtatim [The idca that Suddha stands in lieu of Sunya has
been suggested from the Sanskrit counterpart of the cited Pali stanza
found in the Abhidkarmakosa-bhasya of Vasubandhu, p. 466:

wq: erzgvﬂszr 7 fg g e
Thus the term, Sunya assumed a new definite significance which
fact will bé more and more confirmed in the subsequent citations.

Sunyata- Sarﬁadbn is mentioned along with animitta and apranihita
in Vinaya IV.93. Dlgh I, 219, Sam.lV, 360, Angl. 299 (Lamotte,
Histoire, p. 47).

The above three Samadbis occur sometimes under thre_e‘ Vimok-
sas (emancipation) and sometimes under Vimoksa-mukhas. (channel

of emancipation). Sunyata-vimoksa (qsqa[fa’rﬂa) is when one’s
mind is completely from the three  impurities = (Dhammapeda,
Sect.7, ver. 4). Dhammapada has only two vimokkhas, viz. Sunnata
and anjmitta as "in the Cula-Sunnata-sutta of Maj]hlma-n;kaya

S. vimoksa- mukha results from the contemplation on the non-
soul-conception (Compendium, p.216,Abb.San.IX, 39) The Vimutti-
magga of Upatissa, (p. 313) also makes clear how the void-emacinpation
is fulfilled through penetration into no-soul-thought. One dwelling
on the no-soul-thought obtains ' Sunnata-vimokkha-mukha, says the
Pati-sambhida (cited in Abh. Dipa, p. 424, n.3). This specified
import of Sunyata has been much amplified by other Pali authors like
Nagesena and Buddhaghosa. The former comments: “‘the self-character
of all the manifest elements, the supreme voidness, i.e. absence of any
living being and inten'tion the extreme voidnCSS shouldbe made bright
adiyitabbam 2 (Milinda, Bombay Univ. Serles P 4.04.) while the
latter remark : Just as a wooden mill is void, i.e. free of any living
being and inténtion. (nijjivam niriham) and yet it acts as if it walks and

—

1. Note it is sunya (erq ) beCause there is no Sattva, a sentient
being in it.

3. @A A9 qIwgoed [qg fsiee
- gRagsad. anfefaas )
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stand<, just so is Nama-rupa, man; he is void, i.e. free from any living
being end intention  (nijjivam nivih.m), yet he looks es if he has a self
and intention cnd disch.rges duties, etc. (Vis. megga, ch. 18).

Even cert.in Mahay.na Sutras hcve favoured the idea the that
Suny.teconcept counteracts Satkaya-drsti, belidf in soul (Laemotte,
Vimal. kiiti, p. 148, n. 16 and Swangamasamedhi, p. 22) as ageinst the
S.madhiicj.-Sutra’s saying:

““Voidness does neither arise nor die as all these tbings ere
devoid of their self-characters’’

A At a9 fEad -
wnag ar ¥fw |deai:
(ch. 7. Ver. 28 cited in B.uldb.g.ma-Scngicha, p. 239).

Let us see now what Noga:juna, the great chimpion of the
Suny.(a th sis ays. He mak.sscvial totenens on difforent oce:. ions
rendering the pioblem rather my tificd thin clarificd. Howewer it
should be no:ed thit he is @ Piesingik.,, that is a Picsajyc-pretiscchin,
viz. he would comb.t :t:ongly .nd rcdicule every proposition relating
to eny metarhy. icil toric put forw.id by his opponent.  When, e.g.
the proposition is present d, viz. cartein couse produces certzin result,
he finds f.ult with <vaiy part of the proposition wsking whether the
c.usc .nd the result. e exi: tont 05 non-existent <nd concluds s ultimetely
th.t both the couse ind the re.ult .re Suny., void. This conclusion
he makes eloqu ntly in this . t.nz. :

“This wo:1d is :. mce continuity of c.uses ind effect: ; there
it no S trv., . sentient baing (¢xept in the ampivical wlk).
Fo:r me ¢ void things come oui of void things™’.

Void - Sunya - atmctmiye-rchita . (weqEedta g fga ), beveft of the
Self .nd of .ny hing of the ScIf. (Pietity.-S.mutpcda-hidayz, Ver. 4
in Bullctin, Tib- tolegy, G.ngick, Vol. V, 2, p. 16).

The ide:. implicd heve thot the process of couses end results continues
for ever without the .id of ..ny conscious .gent is the fundamentz 1 topic
of ibe S.listamb.-Sut:z. Note the ciuiztion formula stated in the
Sutia:

“The seed whilc piroducing the :prout doc: rot thirk ‘Iim producing
i’; b prout .lo, whil being produccd docs rot thirk I am
produced by the ecd’; cte.”” (p.4). Thus the ertire procets of cauvta-
tion is free from .ny conscious «.gent, cjiven nirjivem  (p.3). Comp re
the Theagith.: Suddhem dhemma-senuppedem Suddbem scmklaia-
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samtatim 1 “‘Pure is production of things and pure is the continuity
of the manifest elements’” substituting an old terminology Suddha,
pure for Sunna, void, (Adhimutta-thera’s ver. 12) and note his another
saying : Suddham anissaram etam, ‘‘This is all pure and without an

verlord’’ Ibid.9).

We can now see that the comments on Sunnata (gFan)
made by N:gasena and Buddha-ghosa as noted above (p.18) are quite
in keeping with the traditional thinking of the early Buddhists.

Thus the cause, effect and the act of production being void,
Nagarjuna declares :

““What is the dependent origination,
We call it voidness’” (Madh. Sastra, ch. 24, Ver.18).

The same idea he spells out in another context:

“Dependent origination is nothing but voidness, and (s0)
accepted by you’’™

q: AAEAHRARX: TAJT €9 ¥ AaAl
Cited in Bodh-Panjika, p. 414 from his Lokatita-stava 20).

In all these passages the original idea of nissattva, self-lessness
intended in the term must not be overlooked by us. So the premises
made by the Madhyamika authors as dharmas are Sunya, void and nissva-
bhava, non-substential are quite sensible and suggestive. Although one
may plead with Bhavaviveka (Karztala. p 36) that these two terms are
synonyms, they have their own primary ideas and significances.

Some early Buddhists raise objection to such a wide application
of Sunyata on the plea that Buddha preached itasa means to gain insight -
into no-soul-idea, (®aar). Nagarjuna replies in this celebrated stanza:

“‘Sunyata has been preached by Buddhas with a view to remo-
ving all wrong speculations. But those who resort to it as
an ultimate end zre to be declared as incorrigible fellows’’.
(Madh-Sastra, XIII, 8).

The above introductorystatement by Candrakirti in his Prasanna-
pada makes clear that it was Nagarjuna who widened the application
of Sunyata to the entirefieldof philosophical speculation. However, the

\. gg THATAE §g wE@Earq |
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fact that the Sunyata-doctrine must be viewed as a suitcble wezpon >
to check all the wrong views and opinions has also been well stressed

by Nagasena, a predecessor of Negarjuna (Sce Milinda, p. 404).

Doctrine of Sunyata (FEar) is a fundamental topic of

the Satyasiddbi which adopted it as an antidote against the reality-notions
of separate elements including the concepts of Usmagate, etc. Sunyata
is not applied to prajnapti dharmas, empirical things like chariot, house,
etc. reality of which is negated by means of studies of the scripture.
Sunyata-concept is not an end by itself, it is alzo put a stop to at the
Nirvanic state (Ch. 141).

The S. Siddhi employs the term Sunya along with other three
terms with reference to the elements in this order: anitya, duhkha,
Sunya and anatman. Sunya has been made into ‘selfless’” in keeping
with its early usage. Now the idea of anatman, ‘selfless’ becomes
redundant ; hence the term is treated as conveying the idea of non-
substantial (chs. 189, 190, 192). The Siddhi presumably implies
thereby the theory of two-fold soullessness, nairatmya of the
Maha-Yanists.

We maynow try to find out whether we have any early 2uthority
employing all the four terms in parallel as in the S. Siddhi. The
Theragatha (Talaputa’s ver. 27). refers to them thus:

Afrsd gawfa fageq aifqay
g5 acifq @d Fefaw

We have here two more characteristics, agham, sinful and vadham,
destructive. The Thera addresses his mind to be watchful of things
in their true characteristics in order that it may remain aloof from them.

The mind’s watchfulness over the separate personality elements
is one of the four ways of mindfulness, Satipatthana. It is explained
in the Nikayas as to keep watch over the fact that dharmas like the
removal of the hindvance, nivarana, seven factors of Bodhi and four
noble truth , etc. arelized and so on. But Vasubandhu gives a different
meaning of Dharmasmriti. ‘“The person engeged in it penetrates into the
clements under four aspects: anitya, impermanent, duhkha, sorrowful,
Sunya, void and anatman, selfless’” (Abh. Kosa, VL. 19). This inter-
pretation should not be viewed as Vasubhandhu’s own, but it is, in fact,
based on that of the early Sarvastivedin zuthors as meny other topics
of the Kosa are.  Cfr. the same interpretation in the Abh. dipa with
Vitti, p. 316-17. We have the same four aspects steted in znother
eontext. The Sarvastivedins’ Abhidbzima, e.g. Panca-vestuka, p. 10,
insists that the comprehension of the four Aryan truths must be effected
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under four aspects each. The first trutk, dukbkkz-Sctya is chiyictarizad
as anitya, duhkha, Sunya end anatman, Sirce Dubkle-satya covars tle
entire Universe (S. Siddki, ch, 17) the cutkors of Euddbiin. mide
great c.pital of such topics and proved their entological curleck well
founded. It was probibly N.girjuna :rd his followers who picked up
one important aspect of the elements, dhaimss, ie. Suny: (rd built
out of ita stupendous philo:op hyof thcir own (v. my peper on Giudipada,
Bulletin, Tibetology, Vol. VIII, 1, pp. 28ff. znd Picjnzperimita in my
forthcoming Buddhist Idealism).

The Ritmagotra probibly refers to the four chevecteriitics
(laksana) of dhzrma: anitya, duhkha, anatnon ind sentaniriena (JV.  32)
and in its comment to four aspects (akere) vrder nairyanila : anitya,
duhkha, sunya end anatman. Though these four are not :poken of here
under dubkhasatya the context implies that they are desaiibed as charac-
teristics of things under that truth (p. 103). Four perversions ( fqafa )
are mentioncd as reletcd to the pheromenil thirgs: pamnirantac i
gowerds impermenent things, hippy-rotion towaids urliyry tkirgs.
Sclf-notion towerds selfless things «rnd cupiciow -roticr tewaide ugly
things. Since the noim body of Tethigete it ficcd frem ke idpava-
sions, converse of them are attributcd to the roim body, viz. nitya-
peramita, permenent-climex, sukhap, hippy-climex, atmap, sclf-clinix
and subhaparamita, zuspicious-climex.

According to Vasebindhu there four pervertiors @1¢ 1o be
checked by their four antidotes (pretipcksa), viz. fow wey: ¢f nirdiul-
ness thus: The mindfulress on the body checks the pure-raivaricr,
Suci-viparyasa, on the feeling, hirpy-ravaticen, Sulla-vi, er the nird,
permznent-perversion, nitya-vi. ind on the tepercte parordlity-le-
ments the soul-pervirsion, &ieq faqzfa (Ko:':a, VI, 15 with Bhisye
and Abh. Dipe, p. 316). By exerciiirg the fowth mirdfulic: the
seid four aspects ere to be obscrved in oider to check the coul-idez,
a perversicn. The poet Asvighota who preccded the Sctycsidclhi
employs the terms in parallel ind expleine thus: The dencri: are
sunya, void because there is ncihter preducer ror erjoyar in them;
theyare anatman, (:oul-less) beciuse the upiverse is deselerscr durirde-

endent (Scundere, XVII, 20-21. It beecemes row evident thet the
S. Siddhi and Asveghosz heve fi ilhful])' kept up the earlics vediticr in
interpreting sunya into soulless or sclflcss 5 but in resyect of anctmren,
the S. Siddhi mede it into nissvallave, ron-tub:rtinticl, presunibly
following Negerjuna c¢nd his school wheress Asvighose Tut it into
desireless. The cbove four chircteristics of (hirgs 3¢ elio wanticrad
by Nagarjuna in his Pra. hrdeye withour explainirg tham (of . cit. p. 16).

10



A CONTROVERSY BETWEEN THE YOGACARA AND THE
MADHYAMIKA

" The Yogacara Idealists maintain that the objective ‘world that
we experience is a false reflection of our mind. It is unreal because
it does not stand our critical and logical test as Dignaga hes proved
(Alambana-pariksa). Itis one phase of the store-consciousness which

is an accumulation of beotic forces from immemorical time (8{-‘-nfé$]a‘
qrgdar). The store-consciousness must be checked and substituted
by a pure ultra-mundan knowledge. To do away with it is to acquire

sommum bonum (v. AEAAFRERSAF, M. Vibhaga, I, 5, @59 sigfaigd
Trimsika, ).

Maitrevanatha calls it Sunyata, voidness on the ground that
it is cleansed of all defiling forces which generate illusive appearznce
of the external things as well as attachment to them. Voidness is not
an absolute non-entity but something more.  His plea is that the libera-
tion is secured as a result of cleansing one’s own mind of its misconcep-
tions and perversions. 1 Because our consciousness presents an
illusive show before us, we connot deny its existence altogether. We
deny its illusive charcters; its self-cubstance remains there. The
illusive charactersare graspebleend grespirg espects ( AGGAEF W17 ).
Its self-substance is beyond the rezch of the ordinzry mind; hence it
canhardly be denied (v. m. Vibh. Tika, p. 16,10-13).

This conception of Sunyata differentiztes them from the Madhya-
mikas. For Nagarjuna, propounder of the Madhy: mika School, Suny: ta,
voidnessconveys the idea of non-substantizlity (ni svathava) end serves
as an antidote against allmisconception and {alse notions. It hes 21so been
equated with the idea of relativity, i.e. come contingent existcnce of
things. Nagarjuna says: whichever is brought about by czusal relations
is not really produced, and hence non-existent, He sometime raises

1. Cfr. Majh. 1, pp. 104ff; Culasunnata-Sutta. The purport
of this Sutra is summed up thus : ‘“The true solitude is not
to be found in forest-dwelling nor in the Concentration of hert
from all ideas, but from in attaining to the deliverence from
asavas.”’ ’

Malala Sekhara, Pali Proper Names, p. g9o4-5.
11



the concept of Synyzta to the status of the Ab:olute Truth, which he
defines as free of four categorical ativibutcs, ens. etc. (v. M. Vrtti.
pp- 176, 491 & 375); but he never says that Sunyata by itself
is the Truth.

The Idealists do not agree with N:garjuna’s line of thirkirg.
Maitreya, leader of the school has presented convincingly his c:se :nd
shown how the concept of Sunyata should be vicwed in order to z.ccem-
plish the cherished purpose. He asks: How is voidness to be viewed?
His reply is:—

When something is absent in a place, that plece is devoid
(A ) of that something; what is left out there over and zbove
that something, exists there forever. Perceiving it in this manner

one is said to heve gresped voidness in a true perceptive.1  Giz:ting
this, one is szid 10 have penetrated deep into voidne:s. This point
is further illustrated as follow :

Suppose, we have here some object (vastu) specificd as Rupa.
etc. When its aspect coming under category of de:ignation does not
at all exist as it is imposed thereon, that object is devoid of the aspect
that is designated as rupa, etc. 'What is seen there is the object designz.-
ted as rupa, etc., and what serves as the basis of the designztion : this
eupadi  ( ECI’IFE) (serving simply as accestary to such de signztion)
is something real. When one understands truly well these two: the
basic object and the designation, he does not impose anything that is
not there, does not negate the basic truth ( ¥& ), neither exeggerates
nor belittles, neither removes nor imposes, but understinds the truth
well; that is the Tathata (gwat) which is inditcrib.ble in its nature :
This is known as well grasped voidness.

The fact that every element is indiscribcble in its netwee is
to be ascertained from the scripture also. Buddhz says in the Bhave-
Sankrantisutra :

Whichever thing is designated with whichever designation

(797 ) that (designated) thing does not at all exist in

them : this is true law of elements (g®gr). (v.f.5. ver.g)

LY

1. The same idea is expressed in M.jh. IIl, p. 106
ifg@iqegagfar dae gsar Qagwafa - 4 99 aeq sgfeg
Nl dag =€ o eifa quafay od faed o@r smare agresy
afgqgear gufrggr geaawmfa wafq)
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Dharmata according to Kamalesila is prakrti, true characteristic
of all elements that remains outside of all discursive talks :

ey Eeqritegd aat @aorg - Punjika.

How one is said to have ill-grasped voidness is also elucidated
by M.itreya thus : Ifanyascetic or Brahmana does not wish to concede
that whet is devoid of something th:t something is non-existent end
what is lcft out there is existent, then voidness becomes ill-under:tood.
Why so? Because it is proper to say thit when there is comething
absent, that something is non-existent ; whesein it is 2bsent, thet besic
element is existent. If every thing (i.e. both) is non-existent, how
will it be 7 What is it that is devoid? Of whet it is devoid? Nor
is it proper to say that it is devoid of itself. Therefore the concept
of voidness in this menner becomes ill giesred JEQ. IV, 161, ff, L.V.
Pous.in: Note on Suny.ta with zn extizct from Bodhiscttve.-bhumi).

Speaking earlier of the Nihitists (Viinz:ik:) who denies
absolutely zny fundement:l besic principle undcrlying our talks and
designitions M:it:eya observes: We the1l disclote Low a Nihilist -
who challenges the very besic principle hidden benezth the surfoce
of things like rupa, etc. (matter) shall be fzllen frem this «piritual
discipline (dharma-vinaya). To the person who denies even the besic
principle (vastumatra) in such things it is impossible to spezk of the
basic truth and the designations. For example, the talk of the soul
(pudgala) is possible only in the presence of five aggregetes of elements,
matter etc. but not in their absence. Likewise in the presence of
the basic truth underlying the matter, etc, the designaticns of such
‘thingsare possible but not otherwise. In its absence one mekesa baseless
talk. When there is no besic principle, the baseless talk zlso will
not be there. Thus there are cert:in people who on account of their
ill understanding, having heard the discourses that 2re inclined to Mcha-
yanic ideas and attached to the elucidztion of voidness :nd igtentional
meanings, do not grasp the true meaning of what is preached there,
speculate wrongfully, and with the help of improper and ill formulated
logic conceive worng ideas thus: Designation is only one principal
truth; onc who conceives in this manner conceives not well. For them
the basic principle that serves as substratum of designation is absent
and the designation also by no means is possible. How can there be
the designaticn itselfas the basic principle? In this manner they destroy
both the principle as well as designation. The basic principle being
denied, he is to be declared as a principal Nibilist (Pradhana-nastika).
As such he deserves neither conversation nor co-existence with the wise
men. He not only dupes himself but dupes others too. Buddha with

13



this idea in view says: Every thing is possible for certain person of
the soul-view, but nothing is possible for him who mis-conceives the
voidness. Why so? A man.of soul-view may be deluded in respect
of one knowable reality (jneya) :  but he does not dispute every knowable
reality. Nor will he, due to that view, fall into unhappy state of life.
He will neither dispute with any seeker of truth, nor will he dupe him.
‘He may on the other hand, make the person secure a true dharma.
Buta man of misconceived voidness will be deluded inrespect of knowable
reality 2nd neglect it. Due to that he will fz21l into unl‘gppy state of
life and destroy the seeker of truth and the end of minery. He w’ll
become finally negligent in his religious duties (siksapade). This person
negeting the truth (knoweble reality) will fall from the spiritual
discipline (dharmavinaya) (1 bid.) .

Prof. Louis de Vallee Poussin thinks that the absolute Nikilist

(Vainatika) referred to in the passafe cited above is perhops Bbavaviveka
of the Madbyamika school or the Madhyamika system itself which
“maintzains the views similar to those expressed in the passage. It is
most likely that the passage criticizes Nagarjuna’s school whick holds
the view that every thing 1pc]ud1ng Nirvana isabsolutely void. Nagarjuna,
too warns that voidness being ill grasped will destroy the seeker of
th: truth; e. g. the serpent when one catches it improperly destroys
the person (M. Sastra, XXIV. II).

It is interesting to note that the above passage throws among
other thingsa new light on the origin of the Idealisticthought is Buddhism
Maitreya makes absolutcly clezr that his school was started with a view
to reinterpret the concept of Sunyzta ( g-@aY ) which was elaborated
in the Prajnaparamita Sutras and which was made agein the subject
matter of the Madhyamikasastra. It was the Madhyemika who upheld
the view that Sunyata stands for an absolute negzation of any conceivable
thought about the ultimate truth. He never qpeaks of any fundamental
principle ( &tfa®IF ) underlying our daily experiences. The Idealist
characterizes it as sat, existent whereas the Madbyamika keeps it clear
from such characterization. For him the absolute is free of any attri-
bute, existence or non-existence.

" It is quite logical to plead with the Idealists that there ought
te be some basic principle on which our illusory talk is founded. This
point is well elucidated by Candrakirti in course of presentmg the
Idealistic position in his Madh. Avatara as follows:

““The relative existence (paratantra) ought to be upheld since
it is considered to be the basis of entire chain of imeginations. The
illusion of snzke arises on the support of a rope. No such illusion
would arise in the absence of rope. Likewise the idea of blue, etc.

14



ariscs on the suprort of some basic mind. If this basic fect is zbsent,
whi t would be the besis of the idca of blue, etc.? Thercfore we ougth
to uphold paratantra, the b:sic mind s bzsic czuse of the blue-idea, etc.
It is 2lco ccusing :gent of defiling clcments zs well 2s purifying ones.
In this menner one realizes thet whet is zbsent in a place is no-nexisting
truly. This (rcalizticn) is whet is called truly entering into voidness.
By rcalizing (hiswise voidness becomes well conceived””  (v. my

S.nskrit text. p. 42. . publ. in JOR. M. Supplement, 1930).

C:nd: kizte ezrlier remerks thet the z.dvoczte of God holds that
He is cre: tor of the universe ; likewise the c.dvocz te of (he store-cons cious-
ness pl ids thatitis the sezt of secdsend heprce it produces the spperence
of the world. But there is one difl¢rence between these two schools,
viz, God is permcnent for the former and the store-conscioutness is
impermanent for the latter (I bid.). -

This zrgument set forth by the Idcelists in fovour of one basic
principle tallies remz rke bly with one presented by the Adviita Vedintin.
The universe for the Vedintin is zn illusion ¢ nd imJo:rcd on the imper-
sonal Brahmen which is etcrnel end serves as besis of 211 illusions znd
illusory tilks. The Buddhist Idealicts agrce with the Adveita Ved ntin
in so far as one basic reality ( &fu®1q) is concerned, but diflcr from
the lzttcr in viewing it as momentcry. Since the besic store-conscious-
ness is moment: ry < nd seturated with sceds creztive of vrdiscrel conte-
quences it is gradually to be climinztcd ¢nd cubstituted firelly or con-
verted into a permancnt ultremundene knowledge.

Vesubandhu’s definition of the perfc ct knowledge is that when
the ba:ic consciou ncss, paratantra is mide thorn of 2ll imposed ideas
(parikalpa), it becomes perfcct knowlcdge (parinispanna). Since the
latter is evolved from the former, the former is considered zs a real

entity. In Maitreye’s terminology samala Tathata (GW®T qGTr)
is paratantra cnd Vimala Tathata ( f@r@T @@@! ) is' parinispanna or
agiio Tathagatagarbha is paratantra end Dharmakaya is parinispanna,
or according to Madhyenta-vibhanga Abhutaparikalpa (3133\(-[‘?{&#55‘?{)
is paratantra and Tatra Sunyata ( QX Ql:uaf) is parinispanna.

M. itreya remarks thet the Absolute is sometimes contamincted
with impuritics :nd somctimes freedf,om them. Owingtoits contemina-
tion men strongly adheres to the idea of subject-object relations in his
mind 2nd entertains a misgiving 2bout the concept of Sunyata, i.e.
ideation ¢lone, cittamctrata.  'When he gives up thzt idea znd acquires
the true krowledge, then the true concept of voidness dawns in his
mind and he is said to be freed from impurities. Thus the pure or .
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impure state of mind is contingent ¢ #19fi® ) or conditioned and
does not affect its own nature; for it is forever shining in its pature
(prakrtiprabhaswaran). The water or gold, e.g. is pure in its nature
but becomes impure on account of its contamination with impure ele-
ments. Likewise is the mind. But the contaminated state is some-
thing actual and not our guess. Otherwise all people would become
at once wise and noble (M. Vibh. Tika, p. 42-3). Its original purity
also cannot be questloned otherwise all our efforts for our spiritual
betterment would be in vzin and produce little effect. A Bodhisattva
takes to the spiritual path in order that he should serve people and fulfil
their- desires. That is the primary purpose in his life.

Now let us note the Ratnagotra’s comment on Sunyata. Tatha-
gatadhatu is void of the accidental 1mpu1 ities which are of scparcble
character, and non-void of the highest virtures of inseparable character
(I. 153). There is nothing to be removed, nor is there anything to be
imposed upon it (absolute). The absolute (&) should be viewed
as such one who views it inits true perspectlve gels released. In these
statements the characteristic of Sunyata is elucidated as a middle path
(aparyanta) since it has been denied of either imputation or empuration.
The author further denounces the Madbyamtkas and theit mode of
thinking; Those whose thought is dstracted from the enuciated
importof Sunyata or not composed or concentrated upon it are declared
to be drifted from the Sunyatz. In the absence of true comprebens on
of sunyata of the highest import (paramartha) the undiscriminated

absolute element (' g ) cannot be comprehended or cognlzed
introspectively. With this intention it is stated (by Buddha): Tatha-
gatas’ comprehension of Sunyata is no other than that of Tathagatagebha
which is unknown or unrealized by the Sravekas and Pratyekzbuddbas,
etc. (P. 76). The same treatite decries thosz who profess and adhere
to the Sunyata-concept itself are maddened in the doctrine. Buddha

declarestowardssuch persons: Far better is the beliefin soul (H@ﬁvuift)
of Sumeru mountzin dimension than an absessed sunyata- concept
(p-28. I. II). Nagarjune too is not less emphatic in denouncing such
obsession: Those who adhere to the Sunyata-concept by itself, we
call them incorrigible (M. Sastra, XIII, 8). These two statements make
it plain that each school holds its own interpretation prima facie correct
and condemns other’s one a fallacious. An interesting parallel to this
idea of Sunyata, not ideal byitself can be traced in the Isopanisad, mantraz,

Bone of contention between the Yogacara and the Madbyamika
schools is the question of Paratantra. The Yogacara (Vijnenavedin)
holds it as real and existing, because it serves as a basis of our designa-
tions and imputations. However Bbaviveka, a champion of Svantan-

- trika Madhyamika school refuses to accept its reality. He has also
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eriticized the interpretation of Sunyata as has been shown in the
above cited passage (of the Yogacarabhumi: qa {Lq dzaq etc. ),
Read his Karatalaratna (Visvabbargti pub 1949, pp  15-16
57-59). He has been accused by Ctinese Buddhist pilgrim Hsuen
Tsang and others that he has. made Mahayana lacking in laksanas,
paratantra, etc. (y. My Intro.p. XII-1lI, Karatala).

For the Vijnavadin, paratantra, relative entity may be unreal
only in so far as its imposed aspect is concerned #feqaedy stag
but not absolutely unreal. It is an entity which consists of eight

consciousness elements ( ATFAFIT FIFF g@aA:) M. Vibh. Tika
I, p. 15).

This point has been emphasized in the first stanza of his treatice
by Maitreya:

There is a (foundation of ) unreal imputations, but in it duality
(of the subject-and-object-aspects) is not ‘there. There is,
however, Sunyata, voidness; in that voidness even there is
imputation. (Madhyanta, I, 2). :

Here the foundation of imputation is the mind and mental
states (verse 9) r; they continue by way of causes and conditions upto
the time of Nirvana and cover the three spheres of existence (Madh.
Tika, p. 12. L-10-11; also Trimsika, p. 41).

Tte later schools of Buddhism in Tibet and Mongalia which
sprang from the Yogacara school have admitted the mind as the ult:mate
principle and viewed it as sunya with the implication of advaya, non-dual.
Note, for example, Tibet’s great Yogin Milarepa’s statement (Lema Kazi
Dawa Samdup.s translation)’” I understood the Semrara and Nirvena
to be dependent and relative states znd that the Universal czuse is mind
which is distinct from ideas of interestendness or partiality. This
universal cause, when directed along the path of Disbelief (or selfishness)
resulteth inthe Samsara ; while, ifit be directed alongthe pathof Altrusim,
it resulteth in Nirvana. 1 was perfectly convinced that the real source
of both Samsara and Nirvana lay in the voidness (of the Supra-mundene
Mind) ‘—‘p. 209. Previously Milarepa is said to be well versed in the
exposition of the science of the clear void of mind, wherein all forms
and substances have their course and origin. Here the mind is viewed
as the void which however is not the void of nothingness, but the pri-
mordial uncreated, unformed, incapable of being described in terms
of phenomenal experience (pp. 36-7). The primordial cause is pri-
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mordial Mind, the one unity. All pzirs of opposites being but concepts

of mundane mind -when viewed by the supra-mundineness of
" enlightenment merge in at-one-ment, and Duzlity is reclized to be

Nlusion” (p.35. n. 1. v. Evuns wentz, Milarepa, Oxford, 1958).

Note

The term, Sunya in the following instances indicate
the absence of people or some person :—

gaarm Dhp. XXV, 14, Milindap. Bombay edn. p. 360
goarmia, Sam-Nikaya, IV, 192ff.

g=HaT (= @) Jatakg, Vol. III, No. 305.

Fa F9Y3Y, Amarusataka, Ver. 82.

Again let us note Vasubandhu’s comments on these
wo terms, Sunya and Anatman :— .

wrAagefaadT A |
T IR FATIRT 1

w:gsaiqrsyfgaay Faw, |
axwifeay qwar o

wiew fgareard grag o
FFIRATCATAIG AT |
Kosabhasya, p 400.

N. A, Sastri, -
Santiniketan.
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Introduction

I am writing this short article from Tibetan sources as a
rememberance of the great efforts and sacrifices that the people and
Kings of Tibet made to bring over Pandita Atish Dipamkara Stri-Jnana
so that he might reform and re- 1nv1gorate the old religion of Tibet which

" had become lax and corrupt at that time, by infusing the strength and
wisdom of the vigorous then ﬂourlshmg schools of Indian Buddhistic
philosophy. I hope to write a separate paper on the work of the
great pandita at a future date.

Rechung Rimpoche Jampal Kunzang.

HOW THE TIBETAN BODHISATTAVA KINGS INVITED
ATISHA DIPANKARA SRI—JNANA TO TIBET

Buddhism was first introduced in Tibet in the year 331 A.D.
during the reign of the 28th King of Tibet, King Lha-tho-ri-snyan-
btsan. Later in the seventh century at the time when Srong-btsan-
sgam-po, a re-incarnation of Avalokitesvara and the 331d King of Tibet
was reigning, the art of writing and Buddhist Sanskrit literature was
brought to Tibet.

The I'Cl]glOIl spread rapidly and it is recorded that by the 8th century
during the reign of Khri-srong-lde-btsan, the 38th King of Tibet and
founder of the BSam-yas monastery, it was flourishing throughout the
whole of Tibet.

The 44th King of Tibet, King mNga’-bdag-dpal-hkher-btsan
had a son named sKyi-lde-nyi-ma-mgon, who on his way to the western
most province of mNga-ris- tod was escorted till gTsang-bye-ma-gyung-
drung by the two minister zhang-pa-tshab-rinchen-lde and Chog-ro-
legs-sgra-lha-legs. When the ministers were seeking their leave the
Prince told them that if he were made king of the northern province
of Tibet, each cf them were to send a daughter to be made his queens.
Tte people of the northern province of Tibet, mNga-ris-stod, on hearing
of the Princess arrival, requested him to be thelr ng and on acceptin
their request he became King of the northern province of Tibet. The
two ministers kept their promise and sent their daugbters, Pa-tshab-tza
and Chog-ro-bza to be his queens.

Queen Pa-tshab-bza had no issue, but Queen Chog-ro-bza had
three sons, bKra-shis- -mgon, dPal-gyi- mgon and 1De-gtsug-mgon. The
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three were known as the Lords of the upper country, sTod-gyi-mgon-
gsum.

The district of Pu-rang was given to Prince bKea-stis-mgon and
the district of zhang-zhung and mang-yul to Prince dP:l-gyi-mgon and
Prince 1De-g' sug-mgon respectively. The.three provinces were known
as mNga’res-skar-gsum.

bKra-shis-mgon hed two sons, mNga-bd:g-kho-re and Srong-
nge. mNg:-bd:g-kho-re, in turn had two sons, Deva-raj and Nzgaraj.
Srong-nges’ son, Lha-lde hid three sons, Hod-lde, Pho-brang-zhi-ba-
hold and Lha-bt:en-byang-chub-hod.

When mNg: -bdeg-kho-re (11th century) became King he was
aware of the great works done by his ancesstors in the preacbing and
spreading of Buddhism. He gave up his worldly life along with his two
sons, and wzs therezfter known 2s Lha-lema-ye-¢hcs-hod.  Lord Buddha
prophesied as mentioned in the manuscrip?, Tsa-rgyud, thzt there would
come a ruler in Tibet by the name of Lhz-la-ma-ye-:his-hod.

Lha-la-ma-ye-shes-hod became very religious (Dharma-R:js)
and learnt the Sutraand Tantra. During his time there wes a great con-
troversy going on between those practising the Tentra and those prac-
tising the Sutra, each stating that the other form of practise was in-
correct.

Ye-shis-hod,in order to correct this misunderst. nding selected
seven most intelligent boys of the zge-group of ten, znd tzught them how
to read and write. They were ord: ined 2s monks znd ezch escorted by
two zttendents, were sent to Ki:hmirtin search of religion 2nd to study
‘the doctrine of Vinaya (hDul-bz) nd Guy.:zmach (gS. ng-ba-hdus-pa).
They were told to invitePindite Dhzrmipi’a fiom st India ¢nd Biam-
ze-rin-chen-rdo-rje of K. shmir no matter whet it co:t them in gold to
bring the Panditzs to Tibet. They were zlso to invite to Tibet other -
Panditas whom they felt would be of benefit to the Tibctzn people. The
seven monks along with their attcndents, totalling twentyone, started
on their mission to India. The journey being long 2nd difficult, nine-
teen of the members died on the wey lezving only Lo-ch¢n-rin-chen-
bzang-po and Lo-chung-legs-pchi-this-rcb.  In the couise of time these
two became very learned having teken in<tructions on Buddhism from
many Indian P.nditis. As the time came for thcir retuin 10 Tibet
thzy were in search of the Pondites to invite to Tibet. They hired be g-

jars to get informations for them regarding P:ndi‘a: who.would tcach
Buddhism to the Tibetan people and lead them in the right direction.
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They went to Vikramalasila monastery and made enquiries about
Panditas from whose teachings the Tibetan people would benefit. The
name of Atisha Dipankara Shri-jnana was mentioned as being the most
renowned Buddhist Pandita and the most suited to be invited to Tibet,
but who they said would decline the invitation to Tibet. Lo-chen-rin-
chen-bzang-po and Lo-chung-legs-pahi-shis-rab knowing the name of the
Pandita who could be invited to Tibet, but whom they then could not
invite, returned to Tibet. On their return they reported to King Yet
sbis-hod about their failure to find any Pandita from whose teaching the-
Tibetan people would be benefitted, except Atisha Dimpankara, who mean-
while had been invited from Bodhgaya to Vikramalasila monastery by
King Mahapala. '

King Ye-shis-hod having been impressed by the information
iven about Atisha, sent Lotsava-rGya-stson-drus-seng-ge along with a
hundred attendents to India, giving him a lump of gold weighing sixteen
sRangs (53 tolas roughly) and several other pieces of gold, to invite
Atisha to Tibet. Lotsava-rgya-btson-senge (Viryasimha) proceeded to
India and on arriving at the Vikramalasila monastery had an audience
witk Atisha. He presented the lump of gold to Atisha from King Ye-
shis-hod and conveyed Ye-shis-hods message requesting Atiska to come
to Tibet.

Atisha refused to accept the invitation inspite of the tears of
Lotsava-rGya-stson-seng and returned the lump of gold. Many of the
attendents who accompanied Lotsava died in the meantime due to heat,
and much of the gold pieces were utilized. Lotsava returned to Tibet
and returned the lump of gold to King Ye-shis-hod. He related to him
his unsucceessful mission to India, Ye-shis-hod was very grateful to Lot-
sava for having undertaken the hazardous journey to India and risking his
life. He said he would try to invite Atisha again, failing which, some

other renowned Panditas would be invited,

During that time Nag-tsho Lotsava Tshul-khrim-rgyal-va (Jaya-
sila) requested Lotsava-rGya-bton seng to teach him Avidharma. The
request was declined as Lotsava rGya btson seng was proceeding to
India to obtain religious instructions from Atisha. Nag-mtsho pleaded
to be allowed to accompany Lotsava-rGya-btson-seng to India and
so he along with four or five other attendents went to India with Lotsava-
rgya-btson seng. At tiis time King Ye shishod made a visit to the
Nepalese border to collect gold for inviting Atisha. The King of
Garlog being aware of the purpose of Ye shis hod’s visit, and knowing
that King Ye shis hod’s ancestors were responsible for the introduc-
tion and spreading of Buddhism in Tibet, had Ye-shis-hod captured and

imprisoned.
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King Yeshis hod’s nephew, learning of his uncle’s arrest
and imprisonment, went to his rescue with a hundyed horsemen.

The King of Gar-log said, ‘I will offer you an alternative
.choice. You must eitber refrain from inviting P:nditas and cuirender
to me as my subject or you must bring gold equel in weight 10 your
uncle’s . body as ransom for his releace’”. Lha-btezn-by:rg-chub-hod
chose to pay gold to the king of Gar-log. He offered the king of Gar
log a hundyed srang gold and acked for the relese of his uncle but the kin
refused and insisted on heving gold equel in wcight (o bis uncle’s body.
Lha-btsun-by.ng-cbub-hod thereon offered more gold but still the
king of Gar-log was unsatisfied end atked for additionzl gold equel in

size to the coptive’s head.

S}

Thus fsiling 10 appease the king of Gex-log, Lha-by: ng-chub-hod
visited the j.il where his uncle was, and looking through the chink in
the door said, ‘‘Oh my grzcious Uncle, this is an unfortunate event
that has befillen you due o yow former kirma. If T wes to fight and
defeat this evil king then there would be much bloodshed znd the result
that we would both be reborn in undesivible stetes. On
the other hand it is better for you to give up your life rather than to
become a subject of this heriticzl king of Ger-log. 1 have chosen to
buy your release with, gold and have already oflcred a quentity-equel
to your body’s weight. However, the king w.nts more gold equ:l
in size to you hezd, which Ishall now go and collect end offer to him
for your release. Until then I request you to think that this is the
fruit of your former karma and pray (o the three jewels (dkon-m.chog-
gsum) (o stregthen your morzl courige’’.

‘His uncle king Ye:hi-thod liughed ird :cid, ““I thought you
were a spoilt child witi the dispojiicn of ¢ gluiton: rd unfit tc do difficult
tasks with deligence, but pow 1see that even if 1 die you zre c:p:ble
of continuing the excellent customs estebliskcd by our cncestors.  More-
over, what you have <aid is very imprestive ind bis a great meening 2nd
Iam satisficd with i, Foimerly I thought thet 1:bould not die before
I established perfect religious customs in this country, but now Iam
an old man and even if I do not die this time, I will have only fifteen years
to live. In none of my former live have I died for the szke of the
Dtarma and now it is very good to die for it. It is very am:zing that
you have found gold 2s much zs my body’s wcight but now it will not
be possible 1o find cddition:] gold cquil 1o the size of my hcad. Do
not give any gold to this heritic:1 king, rother 1ok the gold 1o India
and try to per:uade Pindia Atiche 10 come 10 Tibct. Pleie convey
this messege 10 the Pindita, that, “I have cacificed my life 1o (his
heritical king of Gar-log for the sake of you :nd the Db:yma <o plezse
look upon me and bless me wherever 1 <h:1l be in the future and gaint
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me the boon of meeting you during my immediate re-birth. It is my
principle intention that you should come 1o Tibet and make Buddhism
flourish here and I request you to graciously fulfill my wishes””. He
told his nephew to convey this message to Atitha and forget about
him but to think of the doctrine of Buddhism. The nephew looking
through the crack in the door saw that his uncle king Yeshis-hod was
bound bya rope. His voice bad become feeble and his body was shrun-
ken and unrecognizable. Lha-btsun-by:ng-chub-hod much grieved
by this sight, said ‘Ho-lag-so’ (yes) and departed. At that time Nag-
mtso Lotsava Tshul-khiim-rgyal-ba was residing at Gung-thang gser-
gyi-lha-khang and learning about this Lha-stsun-byang-chub-hod called
on him. He requested Nag-mtso Lotsava 10 sit on a high pedestal and
he offered him praise for his Icarning, goodness and nobility. Lha-btsun-
byang-chub-hod then said ‘‘My ancestors were kings and ministers who
were  re-incarnations of  Bodhisattvas. They  introduced
Buddhism into Tibet and under them it flourished. However, now-
adays Buddhism in Tibet has greatly deteriorated and men with evil
minds are on the increase. Most of the learned and venerable people
have passed away and this situation brings great distress to us. To
remedy matters my Uncle and I selected many men whom we sent to
India with presents, and at least bundred Srangs of gold, (o invite Atisha
to Tibet. Unfortunately most of them died during the journey due to
snake-bite and heat and all the gold was lost. Hence could you please
carry my Uncle King Yeshis-hod’s message to Arisha and tell him that
my uncle has given his life to the heretical king of Gar-log for Buddhism
and for Atisha. Please also tell him that we have lost many men and
much property and if we common men have so much moral courage,
then what about him Atisha, most gracious one of boundless mercy
and protector of living beings.”” Then Lha-btsun-byang-chub-hod
gave him seven hundred Srangs of gold (equivalent to 239 tolas) and
said ‘‘Please take this gold o Atisha. Tell him how difficult it is to
find gold even of the size of a flea without great effort in a poor country
like Tibet, that this is the last of our men and gold and so if he does
not come this time even, then he is without mercy and we will have
to go our way without the guidance of Buddhism’’. He repeatedly
requested Nag-mtseo-Lotsava to convey this message to Atisha even if-
he did not want to come. While speaking be was shedding tears. On
hearing all that was said to him, Nag-msto Lotsava wept till his own
face was covered with tears and his body shivered and he could not
bring himself to face Lha-btsun-byang-cbﬁb-hod as be knzw what be
said was the truth. Hence forgetiing about the difficulties and dangers
to his life he agreed to undertake the bazardous journey and said ‘‘Ho-
lag-so’’. (Yes). The Nag-mtso Lotsava took seven hundred gold
Srangs and started his journey to India with six attendants. Lha-btsun-
byang-chod went a long distance to see them off and said‘‘Most venera-
ble one, you bave done me a great service by accepting this mission

24

7



and 1 shall return this favour when you come back to Tibet. Please
pray to Avaloketeshvara continuously for your safe return.”..On
the way to Nepal, Nag-mtso Lotsava met-a man who said, *‘It appears
to me that you are undertaking a long hazardous journey of great impor-
tance. Recite, therefore, the following mantras and you shall have
a safe journey and success in attaining your objective. The mantras
is as follows, ‘I bow before the Buddba, Dharma and Sanga and bless
the sources of all the Buddhas, tte doctrine of Buddhism will spread
in the snow faced land of Tibet’. The Nag-mtso Lotsava asked Fim
who ke was and he replied ‘You shall know later on’. Journeyin

onwards Nag-mtso Lotsava reached a place bordering Nepal. There
he asked an Acarya for shelter ahd was accommodated along with bis
attendants ina bamboo house. The Acarya knew that Nag-mtso-Lotsava
had gold. He was planning to set fire to the bamboo house at night.
While they were asleep, a white robed man entered the bamboo house,
and said, ‘‘Please do not slecp here, go away immediately otherwise
your life will be in danger, I am a patron deity of all the Tibetans’’.
The Nag-mtso Lotsava and his attendants offered prayers to Avaloketisa-
vara and immediately fled from there. - At day break they met a petty
king from Nepal who was on his way to Vikramashila monasteryand
Nag-mtso Lotsava accompanied bim. When they reached the river
Ganges, the King, using his influence, boarded a boat first with his
attendants and departed leaving the others behind. By then night was
approaching and Nag-mtso Lotsava got worried as he was carrying
much gold. He concealed the gold in the sand and slept somewbere else
after praying to the There Jewels (dkon-mchong-sum). After some
time a white robed boatman came and said, “‘I have come to fetch you
all.”” So taking the gold they boarded the boat and crossed the Ganges.
When they reached the other side of the river Nag-mtso Lotsava asked
the boatman ‘‘who are you ? Ithink you are not an ordinary person’’.
The boatman replied, ‘‘You will know me afterwards. To-night you
can sleep under the portico of Vikramashila monastery and you will
not be robbed’’. Hearing this they departed and at midnigbt reached
the gate of Vikramashila. Lotsava rgya-btson-seng knowing that they
had arrived, looked out from a window above the gate and asked them
where they had come from. "On being told that they from mNga-
ris-stod, he told them to entrust all valuables with the gate keeper boy
and to go to sleep and that in the morning the gate would be opened.
The Nag-mtso Lotsava entrusted all the gold to the boy. Whereon
the boy said, ‘‘The best friend is one who can be trusted.  Please do
not worry and sleep well’”’. Early next morning the gate was opened
and a Tibetan boy wearing clothes made from herdman’s blanket came
and said, ‘“We Tibetans are very talkative and cannot keep secrets
but you know that if one wishes to achieve a very important task, one
must be extremely cautious and secretive. Now, Lo*sava rgya-btson-
seng isat the Tibet Hostel, so please inquire where that is, and go there”’,
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Saying this the boy left. Nag-mtso lotsave went in search of the Tibet
Hostel. While pas ing a narrow rozd he met an old szintly Rishi
baving long orange hair and beard and carrying a walking stick of duift-
wood. The Richi asked him where he had come from and the purpose
of his visit. Nag-mtso Lotsava said, ““We have come from mNga-ris-
stod to invite Atisha to Tibet. Could you please tell me where the
Tibet Hostel is?’’ Thereon the Rishisaid ‘““This morning what the
boy told you was the truth. There is no hope of achieving your objec-
tive because you Tibetans tell the truth even to strangers in the street.
This time no harm has been done as you have spoken to me. However,
in future do not tell anyone of your mission except to Atisha himself”’.
Then showing the Tibet Hostel he departed. Nezg-mtso Lotsava was
surprised and perplexed by the Rishi’s appearance. Wken he reached
Lotsava rgya-btson-sengs re idence, he presented him some gold and
told him the purpose of his visit to India. Then Lotsava rgy<-btson-
seng advised him not to disclose to anyone the purpose of his visit, but
to say that he had come to further his studies. This advice way given
because Atisha had a powerful patron called Sthavira Ratnakera who would
not allows Atisha to leave India. He further advised N: g-mtsho Lotsava
to call on Sthariva Ratnzkara with a presentation of half S:ng of gold
and tell him, that they had come from Tibet and requested permission
to get a perfect education in Buddhism from Atisha as they had not
succeeded in inviting him to Tibet. Then they should relax, study,
and be patient and later on when Atisha came there, they could make
their request to him.

Nag-mtso-lotsava did as he was advised and accompznied by
Lotsava rgya-btson-seng visited S: thavira Ratnzkara, pzid him bis respec-
ts and presented him helf of a Srang of gold. He spoke as he had been
told 10, and Satbavira Ratnzkara replied, “‘It is very good that you have
come to study. We are not short of men but if there is no Atisha then
the other Panditas cannot convert beings into perfection. India the
source of Buddhism will deteriorate if Atisha leaves the country,
otherwise we have great affection towards the Tibetan people. We
know how much wealth and men have teenlost by the Tibetan Dharma
Raj and we are greatly ashamed of this. It is wonderful that you
Tibetan have such great respect for Indians’’. he further zdded many
sweet words.

One day Atisha was distributingfood offeringsamong the beggars.
Nag-mtso Lotsava was present and asked a beggar “‘Is this Atisha?’’
One of the beggars repljed, ‘“What are you talking about ? We shall
not allow you to take Aticha to Tibet. We are not going to sacrifice
our food share as we are poor and unprotected. This is not Atisha.
He is a great person and lives elsewhere.”” The next day Atisha was

again -distributing bread offerings among beggars. One beggar boy
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not gettinga share, ran after Atisha calling him ‘Atisha, bhalo bhalo ho’}
Nag-mtso Lotsava saw Atitha and ttought, this Pandita must be Atisha
and ran after him. Lotava Shedding tears and disappointment, he seized
Atisha robe. Then Atisha said, ‘Do not cry. What you speak is indeed
the truth. Iam most ashemed at not being of help to the king and
people of Tibet. But now as you see lam becoming old and moreover.
I am holding many keys for the Monastery. However, [ am still thin-
king of you so please pray to the Three Jewels.”” When Atisha spoke
these words, Nag-mtsho Lot ava was filled with hope and could not
speak for sometime. Atisha then said, ‘‘Let us go the Buddha Gaya’’
and they went. On reaching Buddha Gaya, there suddenly appeared
before them a boy wearing white clothes and holding a crystal rosary
and arrow in his hands. He bowed before Atisha and said ‘“Oh, Lord,
please go to Tibet for these Tibetan venerables are indeed much 10 be
pitied””. Saying this the boy departed. Nag-mtso Lotsava asked
Atisha, ““who was that beautiful boy who spoke Tibetan’. Atisha
replied, ‘“You Tibetans are very hard to satisfy. Tomorrow there
will be a Yogini at the North of Buddha Gaya, ask her’’. The next
day Nag-mtso Lotosava went to the Northern part of Buddba Gaya and
after sometimea Yogini holding a drum in her hand came dancingalong.
Lotsava went to ker and asked her about the boy. She replied that it
was very surprising that he a Tibetan, should ask ber an Indian, such a
question and went away.

One day Atisha went to Nalanda Monastery and Nag-mtso
Lotsava followed him. He saw Atisha sitting in front of the Maha
Bodhi statue. On his right was the same boy who appeared previously
and on his left a greenish blue coloured girl. Both were resting their
elbows on Atisha’s knees and glancing at each other. Then the boy
said, ““This is the time for Atiska to go 1o Tibet,”” and went away. Nag-
mtso Lotsava knew that some deities had appeared in the form of the
boyand the girland was delighted to have seen them but was sorry that
they had now left. He told Atisha, ‘““The last time Iasked the Yogini
about the boy who spoke Tibetan, but my doubts remained uncleared,
Today too I am still ignorant of his identity. Since I started on my
journey to India, there have been many emanations of protectors who
have appeared to me and given me guidance and protection but I do not
know who they are. I request you to tell me all about them and to
make preparations for your journey to Tibet’’. Atisha told him that
there was a gitl weaving cotton yorn at the Southern gate of Vikramashila
Palace whom he should go and ask. Nag-mtso Lotsava went to the
Southern gate of the Palace and asked the girlall about whathedbappened
in the past. The giil asked him ‘“Who is the celebrated dGe-bsnyen
upasika in Tibet?’” He replied, ‘“There is a celebrated Upasika called
dge-bsyen-chos-hphel from Central Tibet (dBut) residing in East Tibet
(Kbam)’’. The girl asked him, ‘“Whick race does he belong to ?”*

27



and Nag-mtso Lotsava replied, ‘‘He is called hBrom-ston-pa’’. The

irl thereon told him that this was the person whom he wes asking her
about 2nd told him not to pretend he did not know as he knew the per-
sons name, place and race. Then Neg-mtso Lotsava knew that all
those who had helped him were emanations of hBrom-ston-pa. The
man who got him out of the bamboo house in Nepal, the boatman, the
gate keeper boy, Lotsava 1Gya bt:on-seng, on the night of his arrival at
Vikramashila Monastery, the boy who was wearing clothes made of
herdman’s blanket, the Old Rishi in the narrow street of Vikremeshila,
the beggar boy, the boy who was holding the crystal arrow znd also the
boy and girl with Atisha in Buddha Geye were all emznziions of hBrom-
- ston-pa, who himself was a real re-incarnation of Av:lokitesvara (the
patron deity of Tibet). Nag-mtso Lotsava prayed 10 him deeply and

was relaxed.

After some time he went to see Atisha and told him, “Today
we are earnestly requesting you to have pity on us and come to Tibet’.
Atisha replied, *“You Lotsavas are very truthful. Moreover yesterday,
Lotsava rGya-btson-seng too, came to see me and made an insistent
request telling me about all that the Tibetans h.d undergone. Afier
hearing him there came to my mind a pictuse of those Tibeten Dherma
Raj Boddhisattavesend Ifelt deeplysorryfor them. Thatsinful heretical
king of Gar-log will have.no place other then hell to go to. Those
noble Bodhisatzvas who have foced great herd:hips must by now be in
Tuliita Peradise (dGe-ldan). What Dherma Rzj Lha-btsun-By:ng-
chub-hod has said is very true’’.  Wiih tears in his eyes he further added,
““Now I shall think of those Dhaima R:jis end Lotsaves end not permit
all their sacrifices to have been in vein’’,

After three days the Lotsaves cgein repeated their request to
Atisha at rGya-btson-seng’s house and by this time Atisha hed decided
to go to Tibet. It took some time for Atisha to finish bis work for the
Monastery. Finally when they were rezdy to start their jowrney they
had a problem regarding their loads. There were so m:ny lo.ds 2nd
ifall of it accompanied them, then Sathavira Rztnz ke rz would know that
Atisha wes going to Tibet end may stop him. Besides, to trensport
the sixty loads, they needed beasts of burden and 0 Neg-miso Lotsava
was very worried. Suddenly two Tibeten herdemn, fether znd :on,
wearing long pointed czps czme with thirty Yoks, end they suggested that
" all the loads should be lozded quickly o 2s not to atiract the peoples’
attention. At about midnight all the locds were locded on the Yaks and
sent on their journey towards Titet. It is not kiiown how they c1ossed
the Ganges river. The next morning Atisha went to see Sathavira
Ratnakara and told him that he would like 1o thow the holy places to
the Tibetan venerables and at the same time offer prayers at thoce pleces
and he asked his permission to leave. Sathavira Raitnzkera <2id it wes a
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very good idea but requested Atisha to wait for a few days as he also
wished to join the party. So later on they all went together to see
the many pilgrimage centres. Finally Aticha said to Sathavira Ratnakara,
““Now lam going to see the Mitra Temple which is very far away from
here and hence it will be very difficult for you to come’. Sathavira
Ratnzkara then realized that Atisha now warted to go to Tibet. He
turned to Nag-mtso Lotsava and <aid, ““You told me that you had come
to study but you have come fo steal my Pzndita. This time I can stop
Atisha if T desire, but will not since I love the Tibetan Dharma Raj
Bodhisattava who has sacrificed mzny men and much wealth for the sake
of the Pandita. Besides you are alto connected to me as my pupil.
Therefore you can take Atisha for three years and then you must bring

him back to me, otherwise the contract between us as tutor and pupil

will cease’’.

Nag-mtso Lotrava was very unhappy at what Sthavira. Ratna-
Kara said, for he knew that the jowrney to, 2nd from Tibet alone ,would
teke zbout three years; besides, even if he were to spend three years
in Tibet it would not be sufficient time for the Tibetans to obtain perfect
knowledge of Buddhism. He was very worried by this but at the same
time they had (o proceed onwerds to Tibet. After passing the Mitra
Temple they reached a border region between Nepaland India.  There
eightecn Tirthika Tantrikes came and, using their.miraculous powers,
tried 1o harm Atisha and his thirty four disciples because they were
_ jcalous that he would :pread Buddhism in Tibet. Atisha performed
a series of rites propitiating the SGoddess Tara (sGrolma) and made
their bodies stiff like idols. Later on when they had entered Nepalese
land he set them free by uttering mantras on a handful of sand.

One day an emanation in the form of a herdsman came with a
Buddba image (Jo-wo-hjem-dpal-rdo-rie) and a letter from the king of
Khoten (Liyul) to Atitha. When they reached Swayambhu, the cele-
brated Buddhist sanctury (hPheg-pa-thing-kun) 211 the loads were piled
one above the other and beautiful cushions and tables were laid out.
Six horsemen who were sent by Lha-btsun-byang-chub-hod to receive
Atisha held a big ceremony and served him and his party with food and
.tea in the Tibetan menner.  They set up a high cushion for Atisha under
the shade of a Pclmyra tree, and other beautiful cushions were arranged
in three rows to the left, right and beside Atisha. A ceremony was
held on the right side where Lotsava rGya-btson-scngand other Tibetans
were seated. P:ndita Virya Chandra and other Indians were seated
on the left 2nd at the hezd of the middle row was seated the great king
Samgha of Nepal on a throne especially prepared for him. .

Atisha was served with a big bowl of white molasses, and tea
in a valuable cup decorated with a dragon by the clief mNga’-ris-pa

29



named Sumpa. After thisa beautiful white Forse, called mThong-smon-
rlung-gstog, lead with a piece of white silk in the manner of Prince
Siddharthas horse bsNgags-IDan (KANDHAKA), was brought to him
by the head of the six mNg’-ris-pa They had decorated the forebead of
the horse with ornaments of pearls, a big turquoise and gold coins.
They present this horse to Atisha. He was delighted at the offering
and said that it was very auspicious.

~ During this time in Nepal Lotsava rGya-btsan-seng took ill
and died suddenly. Atisha was very much grieved. When Atishas’
party reached the plain of Palpa called Bal-pai-thang, he offered his
elephant Glang-po-che mthong-smon(Drsta-Usadhi-basti) to the king
Drag-pa-mthah-yas (Anantakriti) of Nepal and asked him to use the ele-
phant only to carry building material like wood and stones for the cons-
truction of the Thang Vihara Temple and for other religious purpose.
He forbade him to use the elephant for war and other sinful ends, but
told the king that by keeping this elephant all his enemies would be
subdued. Asa compensation for the elephant Atisha told tke king that
‘he would have to bear all the costs incurred for building the Thang
Vikara, :

The king was very happy to hear what Atisha told him and
promised to fulfil Atisha’s wishes. King Anantakirti offered his son
prince Pai-mai-hod (Padma Prabha) to Atisha for ordination. Atiska
ordained him and called him Lai-dbang-po (Devindra). He was the first
wanto be initiated by Atisra sincehe left India. Wten the partyreacted
Bal-po-rzong, three hundred horsemen wearing white robes and white
orhaments and holding religious articles were sent by Lha-btsun-dyang
chub-hod to receive Atisha. Leading them was the minister Lhai-lo-
dros (Devamati) who presenteda newly made painting of Avalokitesavara
to Atisha. Each of the other officers offered Atisha a white silk scarf,
The partythenproceeded ontill theyreached mTsho-ma-pham, (Manasaro-
vara) where he was warmlyand lavishly welcomed by Tibetan therdsmen.
While Atisha was staying at mTsho-ma-pham, Lha-btsan.-byang-chub-
hod- decorated the monastery of Yang-gling-g Ser-gyi-lha-kangs and
the.village and road leading to the monastery in preparation to welcoffie
Atisha. When Atishas’ party reached mtholing-gSer-gyi-lha-keng
the people of mNga’-ris came to welcome him. Atisha was accompanied
by king Anantakriti of Nepal and his officers Nag-mtsho and other
learned monks clad in Panditas robes. There were in all five hundred
men on horseback. In the middle of the procession was Atisha riding
his white horse mThong-smon-rlung-gshog., At the sight of him the
people of mNga-ris were struck with wonder the uttered the words
“‘skyabs-su-mchi-ho’’ (meaning I take refuge in you) and ‘“O Lord
Atisha, master of Buddhist teaching’s, please look upon us Tibetan
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people with compassion’. Atisha was delighted l;y the deep faith
shown by the Tibetan people in him.

Later on Atisha asked king Anantakriti of Nepal to return
to his country and start building the Vihara at Bal-poi-thang. He gave
him full instructions concerning the building and furniching of the
Vihara and installation of icons and paintings. On hearing that the
king of Nepal was about the leave, the minister Lhai-dBang-phug sent
a Messenger to Lha-btsun-byang-chub-hodzsking him to come immediately
to receive Atisha and to meet king Ancnfakiiti of Nepal.  When Lho-
btsun-byang-chup-hod got the messzge he at once left for mTholing
with six hundred and fifty attendents on horseback. At mTholing he
said his respects to Aticha and king Anantakriti and gave them a grand
reception. Lha-btsun-byang-chub-hod presented thirty two horses
to the Nepalese king and a gold Syang to each of the Pandita who were
returning with him to Nepal. He accompanied the party a long distance,
to see them off. Before parting he 1equested three of the Panditas to
meet him again in the near future. Returning back Lha-bt sun-dyang-
chub-hod invited Atisha to his Pzlace mTholing-gtsug-leg-kheng. The
party that proceeded hence copsi ted of about nine hundred horsemen
carrying different religious banners. ’ -

Thereafter, for the next six months and twenty five days,
Atisha fulfilled Lha-btcun-by:ng-chub-hods’ wishes by giving religious
instructions. Following this he returned to Yang-ling-g:er-gyi-lha-
khing. There he met hBrom-ston-pa who had come there from bBus,
M:ny deities and szints had prophesied that hBrom-ston-pa would become
his chief d'sc’ple. hBrom-ston-pa cleverly delayed Aticha’s immediate
return to India, by requesting him to teach him many subjects one after
the other. Meanwhle hBrom-ston-pa wrote to scholars (Geshe) in
dBus asking them to come ‘‘mNga-ris immediatelyto see Atisha. There-
after many great scholars (Geshe) ceme to mNga’-ri one after another
and requested Atisha 1o visit dBus and gTsang. Fortunately for the
Tibetans just at that time the border between Tibet and Nepal was
closed due to internal feuds in Nepal and so Atisha being unable to return
to India cunsented to visit dBus and gTsang. Thereafter he never
returned to India, but spent the rest of his life in Tibet, spreading
and consolidating the doctrine of Malayana Buddhism.

He founded the excellent teachings of bKa-gdam-pa sect which
soon spread throughout the country. ‘
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AN
ART BOOK
. FROM
NAMGYAL INSTITUTE OF TIBETOLOGY

N7 T FTETNETINT T

RGYAN-DRUG MCHOG-GNYIS (Six Ornaments and Two
Excellents) reproduces ancient scrolls (1670 A.C.) depicting Buddha,
Nagarjuna, Aryadeva, Asanga, Vasubandhu, Dinnaga, Dharmakirti,
Gunaprabha, and Sakyaprabha ; reproductions are as per originals today
after 300 years of display and worship with no attempts at restoration or
retouching. The exposition in English presents the iconographical
niceties and the theme of the paintings, namely, the Mahayana philosophy;
the treatment is designed to meetalso the needs of the general reader with
an interest in Trans-Himalayan art or Mahayana. A glossary in Sanskrit-
Tibetan, a key to place names and a note on sourge material are appended.
Hlustrated with five colour plates and thirteen monochromes.

April, 1962,

SOME PUBLICATIONS
FROM
NAMGYAL INSTITUTE OF TIBETOLOGY

SR IREY I

PAJNA or the famous Sanskrit-Tibetan Thesaurus-cum-Grammar
was compiled by Tenzing Gyaltsen, a Khampa scholar educated in
Nyingma and Sukya school of Derge, in 1771 A.C. Though this book
was preserved in xylograph few copies of the block-prints are found
outside Tibet. The lexicon portions are now presented in modern
format with Tibetan words in Tibeten script and Sanskrit words in
Sanskrit script with an elaborate foreword by Professor Nalinaksha Dutt.

October 1961.
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NAMGYAL INSTITUTE OF TIBETOLOGY
TANTRIC DOCTRINE

N7 AN ENN ERY I AT YNNI YIS |

by Dodrupchen Rinpoche

This is an account of early introduction of Tantric Doctrine
in Tibet according to the concept of Nyingmapa, the oldest Buddhist
school in Tibet. The author is a learned Nyingmapa Lama attached to
this Institute. The text is in Tibetan language, 9l x 6} '’ size in
modern format. This publication gives briefly a clear concept of Nying--
mapa School on Tantric Teaching in 13 chapters and may be of great
interest to the scholars.

page. 41,

NAMGYAL INSTITUTE OF TIBETOLOGY

Monastic life in Tibet, is a new publication brought out under
the auspicious of the Institute, The publication deals with monastic
lives in three monasteries of different schools located at different places.
The contributors are the three learned Lamas of the Institute, each of
whom gives an account from his own personal experience.
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