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AGAIN: ON ATISA'S BODHIPATHAPRADIPA

Helmut Eimer

The Bodhipathapradipa (Tibetan Byang-chub lam-gyi sgron-ma) is re-

garded as one of.the most important works of DIpamkaraérijﬂina,
alias Atisa (982-1054). It was composed during his stay in the
mTho—lding.Monastery (Western Tibet), and probably immediately
thereafter, it was translated into Tibetan by the Lotsaba dGe-ba’i
blo-gros. The original version obviously has not been handed down
to our time. The Tibetan rendering is included in the editions of
the Tanjur and in separate manuscripts and blockprints. The Byang

-chub lam-gyi sgron-ma quotes from other texts 36 seven-syllable

lines, i.e. 9 quatrains, of which the original -Sanskrit is commoniy
known at present {On the Sanskrit versicn of a further stanza sce
below). A first attempt at restoring the original version was made

by Mrinalkanti GANGOPADHYAYA and published in 1967 within Alaka

CHATTOPADHYAYA's book AtISa and Tibet (pp. 545-549); the same

restoration was again printed in the Atish Dipankar Millennium

Birth Commemoration Volume (i.e. Jagajjyoti, Sept. 1982 to Jan. 83

Combined Number and Special Number on Atish Dipankar Sri jnan,
Calcutta), pp. 12-14. A brief note entitled "On Ati$Sa's Bodhi-
pathapradipa'" by the present author, published by the Bulletin of
Tibetologz (1985: 1, pp. 15-18), gives an evaluation of the
mentioned Sanskrit restoration.

In 1984 Losang NORBU SHASTRI presented another Sanskrit resto-
ration in his book Bodhipathapradipah, Acarya-Dipankaraérijfiana

-viracitaQ‘(Sarnath, Varanasi (Bibliotheca Indo-Tibetica. VII.))
using the known Sanskrit version of the 36 seven-syllable lines,
i.e.” of the 9 quatrains, handed down to our time in the original

language. This new attempt shows clearly that tne interest in



India focusses again on Ati$a's main work. An Indian scholar,
namely SARAT CHANDRA DAS, was the first one to draw the attention

upon the Bodhipathapradipa by publishing an annotated translation

(Journal of the Buddhist Text Society of India. Vol. I (1893));

together with this English rendering (i-e., in the same volume of

the mentioned journal) an edition — using the Narthang Tanjur and
some non-canonical version(s) — of the Byang-chub lam-gyi sgron-ma
is presented; the name of the editor is not given;/but it is evi-
dent that it was prepared by SARAT CHANDBAkDAS. The secondredition
we know of was published in Japan: Shyuki YOSHIMURA uses the versions

of the text as found in the Narthang, in the Derge, and in the Peking

Tanjurs — six versions altogether (Tibetan Buddhistology, Kyoto
1953, vol. II, pp. 50-78; the reprint (?) is not accessible to the
present writer). S. YOSHIMURA adds valuable references from the

Bodhimargadipapafijikd, i.e., the canontcalkcommentary on the Bodhi-

pathapradipa, and identifies several parallels in other texts in-
cluding the Sanskrit version of the lines 105-128. The presentation

of the Byang-chub lam-gyi sgron-ma prepared by José VAN DEN BROECK

is styled as an "édition semi-critique'" (a half-critical edition),
it relies upon the versions of the text and the commentary as printed

in the Peking Tanjur (Le flambeau sur le chemin de 1[§vei1 (Bodhi-

pathapradipa). Bruxelles 1976 (Publications de lflnstitut Belge des
Hautes Etudes Bouddhiques. Série "Etudes et textes". 5.)). Another

edition was published by the present writer in the book Bodhipatha-

pradipa. Ein Lehrgedicht des Ati$a (Dipamkara$rljfiina) in der tibe-

tischen Ueberlieferung (Wiesbaden 1978 (Asiatische Forschungen. 59.)),

it uses the seven editions of the Byang-chub lam-gyi sgron-ma in
the Cone, in the Derge, in the Narthang, and .in the Peking Tanjurs,
one manuscript and eight blockprints (one of them in a modern reprint)

from the paracanonical tradition, and some commentaries. Investigations

¢



‘by means of textual critic;sm as presented ih\the last mewtioned

‘book (pp. 61-78) have shown that the Bya

is handed down to us in three lines:

(a) in the Madhyamaka (dBu-ma) section of the known xylograph

editions of the TanJur,

(b) in the Jo-bo’i chos-chunt ("the brief religious treatises by the

master") section of the Derge, of the Narthang and of the Peking
TanJﬁrs — this section has been included into the Madhyamaka
section by the Narthang and the Peking Tanjurs — and

(c) in numerous paracanonical manuscripts and blockprints.

The aim of the present communication is to shqw tO»Whicﬁ%extent it
is possible to prepare a correct Sanskrit restoration of the ggggl-
pathapradipa taking the book by Losang NORBU SHASTRI as an example.
‘Therefore, these lines are not to be regarded as a review in proper
sense; so the "Introduction", the translations into Hindi and into
English and the other parts of the book are not commented upon. - As
a translation as well as a restofation needs for its basis a version
of the text, i.e. an edition, the Tibetan text as presented by
Losang NORBU SHASTRI is to be considered.' This is not possible in
the case of the restoration prepared by Mrinalkanti GANGOPADHYAYA;
there is the English translation of the Bodhipathapradipa by Alaka
CHATTOPADHYAYA and Lama CHIMPA — was it used as original by M.
GANGOPADHYAYA ?

The 276 lines (padas) of the Byang-chub lam-gyi sgron-ma are
arranged by Losang NORBU SHASTRI in 69 four-lined stanzas; he writes
in the "Introduction" (p. 27): "As ﬁentioned, the exact sloka figures
are 69 in this text. Besides, variation occur from 11th sloka onwards,
till the inset of 33rd sloka; although numbering of sloka comes pre-

cisely, but the meaning is not complete in all the slokas." By this



mechanical counting of the stanzas e.g. the three quatrains quoted

from the Viradattagrhapatipariprcchasiitra are cut in that way that

the stanzas in thc Byang-chub lam-gyi sgron-ma end after the second

pada of the verses cited (stanza 15-18, lines 59-70) — this cannot
have been intended by Atisa. In general an Anugtubh (common $loka)
is rendered in Tibetan by a stanza consisting of four seven-syllable
lines. The seven-syllable-lines may be used for rendering other,
more elaborate Sanskrit metres as well, as is evident from the

Tibetan version of the Subhisitaratnakarapdakakatha@ which cannot

be split up mechanically into four-lined stanzas, as the longer
Sanskrit metres need up to 9 lines in rendering (cf. H. ZIMMERMANN,

Die Subhiasita-ratna-karandaka-katha (dem Aryasira zugeschrieben)

und ihre tibetische Uebersetzung. Wiesbaden 1975 (Freiburger Bei-
traege zur Indologie. §.))., There is the rule that in general the
end of a stanza coincides with the end of a sentence. By observing
this one can achieve complete sense in all the stanzas of the Byang

-chub lam-gyi sgron-ma. Countihg in this way three stanzas of six

lines each are formed (stanzas 7/8 (lines 25-30), 8/9 (lines 31-36),
and 25/26 (lines 99-104)), one sentence of ten lines (stanza 10/12,
lines 37-46), and one sentence of twelve lines (stanzas 61-63, lines
237-248), which, however, may be regarded as a set of three quatrains.
To avoid all the difficulties arising from the counting of stanzas,

the present writer prefers in his book Bodhipathapradipa quoting by

lines (padas), a way of quoting adopted for this paper as well.
Losang NORBU SHASTRI made use of the Narthang and the Peking
Tanjurs — this is said on page 28 of the "Introduction" and to be
seen from some of the twenty odd variant readings given with thé
text; that some paracanonical version(s) is/are behind the text is
evident from some other variant readings. The variant reading in

the invocation of Mafijusri shows that the Jo-bo’i chos-chun section




 :df'the Narthang Tanjur (hereafter: x) was considered; other variant
" readings (e.g. line 39, (syllable) 4 du: y, dang: x; and 46,7
 b;a ’0: y, bya: xz) indicate that the dBu-ma sections of the Peking
and the Narthang Tanjurs (hereafter: y) have been used. As it is
regarded as a prerequisite for any well founded translation, to
say nothing of a restoration, to have a critical edited text, in
the following para a list of some variant readings to be added to
or to be corrected in the edition by Losang NORBU SHASTRI is given;
it cannot record the vafiant readings in the inaccessible para-
canonical version(s) used by the mentioned editor, it refers to
some of the separate manuscripts and blockprints within the reach
of the present writer (hereafter: z).

(Line) 7, (syliable) 7 ba’i: z. 8,4 bas: z. 9,2 gi: y. 15,4
don: x. 26,4 pa: xy. 28,4 yi: y. 28,6 par : xz. 29,2 bzangs: y.
34,2 mo: Cone and Derge dBu-ma sections. 35,4 ba: xy. 36,2 po: z.
39,4 dang: xz. 45,6 bca’: z. 51,2 yis: xz. 51,9 las: z. 52,6
kyis: y. 53,8 gnas: x. 57,2 tshe: z. 58,3-6 pa ni ’dir bri: =z.
60,7 nas: y. 61,6 gang: xy. 63,4 ma’i xz, ma: y, ba: Cone and
Derge dBu-ma sections. 67,2 gi: y. 72,6 tu: xyz, du: Cone and
Derge dBu-ma sections. 77,5 sdom: z, 77,7 spel: z.. 79,5 ris: x.
80,7 la: z, dag: x. 83,5 rigs: yz. 88,3 le’ur ;y, le’u: z, legs:
Cone and Derge dBu-ma sections. 108,6 sgrol: z. 111,4 (s)te: z.
111,7 dag: z. 120,7 bya: z. 123,3 gzung: y. 125,2 gi: yz. 126,7 bya:
xz. 130,4 kyis: z. féO,Q pas: xz. 131,9 na: z. 140,3 skyed: y.
141,6 skyes: xy. 144,6-7 ma yin: x. 145,4 pa’i: xy. 146,7 de: z.
153,7 par: z.  154,7 la: z, 156,2 dang: xy. 157,5 rnam: xy.

158,5 bsgom: xy. 163,5 cig:‘xy. 164,5 bZag: x. 1%6,2 bas: z.
178,6 ba’i: z. 183,3 chos: z. 184,4 kyi: y. 185,2 bsgoms: x,
bsgom: y. 187,1 de: z. 188,5 bsgom: y. ?05,4 becu’i: y. 208,4

du: z. 209,6-7 ’'gyur bas: xy. 212,3-4 don du: z. 215,3 pa: xz.



215,7 flid: z. 216,1-2 ’di ni: z. 216,5 bsgom: xy. 218,7 Zing: Xy.
219,5 rig: xy. 219,6 dpyad: z. 223,5 rtogs: y. 227,3-6 ting 'dzinl
la gnas: xz, ting nge ’dzin la: y. 227,7 pas: X, énas: y. 230,5
bsam: y. 235,4 par: z. 237,7 bsgoms: z. 237,7 na: z. 243,7

pa’i: z. 245,1-2 bden pa: x. 245,3 yi: x. 257,2 po’i: z. 263,5-6
gyur pa’i: xz. 267,5 lhung: y. 268,3-4 nam yang: z(x). 271,5
brfies; z. 271,6 gyur: x; 271,7 cing: x. 272,4 las: x. 273,7

gyi: vy.

In some cases Losang NORBU SHASTRI bases his Sanskrit restora-
tion unon a text divergent from his edition, i.e. wupoh variant
readings which are not given or recorded, neither in the text nor
in the apparatus; as examples follow here: (Line) 53, (syllable) 8
nas seems to be rendered by sams#hiti, this is an equivalent of

the not noted variant reading gnas; 77,5 smon seems to be rendered

3|

by samvara (!), sagmvara is an equivalent of the not noted variant

reading sdom; 88,3 legs seems to be rendered by adhyaya, this is
a maybe possible equivalent of the not noted variant reading le’u(r),

but for this case see below; 145,1-4 mngon Ses ldan pas (instrumen-

tal) seems to be rendered by abhijfiasya (genitive), the variant
reading to 145,4 pa’i (genitive) is not noted; 163,5-7 gcig la yang
seems to be rendered by kasmimécid, this is equivalent to the not
noted variant reading cig la ’ang; 183,3 tshogs seems to be rendered
by dharmadh, this is equivalent to the not noted variant reading
chos.

Within the Sanskrit stanzas quoted from the Sutras at the three
following instances the Tibetan words as given by Losang NORBU
SHASTRI do not go with the original: (Line) 64, (syllables) 3-4
bye ba(’i) is equated with bali(u)ka(d) "sand", which in general

is to be rendered by bye ma; bye ba means a very high number, "ten

million", 111,7 mchog has got no equivalent in the Sanskrit, so

10



the variant reading dag should be taken. 124,5-7 rnam par gnas
is regarded as representing viSrutam; in this case the syllable
gnas should be emended to grags (as done by the present writer in

his book Bodhipathapradipa, p. 120).

There are further problems in restoring a Sanskrit original
basing alone upon a Tibetan translation. The Anustubh metre which
obviously was used for the majority of stanzas in the Bodhigétha-
Eradiga,vallows considerablé variation in arranging the single
words within the sténﬁé}.ﬁésides, the syntax of the Sanskrit
language and the great number of synonyms offer so many possibili-
ties of forming séntences<with equal sense. To exemplify this,
the two known restorations of lines 229-232 are presented in.con-
trast to the version of the stanza concerned as being preserved in

two manuscripts of the Avikalpaprave$adharani; M. GANGOPADHYAYA

restores stanza 56 as follows:

ysaddharmam jinaputra$é cavikalpam cintayan bhavet /

nirvikalpam priptas tirtvé vikalpan durgaman kramat //
(The third pada is metrical incbrrect, the ma-vipuld should be
preceded by the ra-gapa and show a caesura after the fifth syllab-
le).
Losang NORBU SHASTRI prgsents as stanza 58 the following:

cintite nirvikalpe 'smin saddharme jinaputrakaih /

vikalpam durgamam tirtva 'vikalpo prapsyate kramét //
Prof. Kazunobu MATSUDA in a letter dated April 12, 1986 informed

the present writer about the original version of lines 229-232 of

the Byang-chub lam-gyi sgron-ma, we are very thankful for this gréat
kindness. In his‘paper "N;rvikalpapraveéadharapi ni tsﬁite:
mufunbetsuchi to gotokuchi no fenkyo to-shite" (Bykkza semin3a 34
(1981), pp. 40-49’ Kazunobu MATSUDA giﬁes the respective stanza,

here presented in the form of the letter: the stanza reads as



follays: »
avikalpanayo bhitvd saddharme 'smim ji(natma)jah (/)
vikalpamirgam vyatitya kraman nigkalpam 3.. .. (//)

(The last pada can be completed by the word dpnuyat).

Prof. K. MATSUDA refers in the said letter to another fragmentary

version of the stanza given by N. D. MIRONOV, Catalogus codicorum

manu gcriptorum Indicorum. (Fasc. I. Petropoli 1914 (Catalogi Musei

Asiatici. I.), p. 331), which in turn presents two variant readings
that are more close to the stanza in the Bxang-chub_lam—gzi sgron
-ma; ;his fragmentary version reads as under:

avik.alp_ﬁia_zg bhiitva saddharme 'smin jin&tmajah /

vikalpadurgam vyatitya hee  See eas
This last form of fhe stanza shows very lucidly tﬁat the variant
reading;in line 236; syllable 5, bsam as equivalent to Sanskrit

dsaya is to be'ptefeired to the reading bsams in the sense of the

Sanskrit root cint "think", ' And this second variant reading/meaning

was wrongly accepted by thé majority of recent editors or trans-

lators of the Byang-chib fam-gyi sgron-ma including the present

writer.

Losang NORBU SHASTRI\writes in the "Introduction" to his book (p.
26): "Regarding translation and restoration from Sanskfit into
Tibetan and vice versa, systematic rules and traditions have been
folléwed faithfulli.by the ancient Tibetan Lotsawas translators
which are in Sanskrit Tibetan Dictionary Mah3vyutpatti [sic!]..."
So the reader thinks that the rules referred to have been applied

in resforing the Sanskrit version. 1In the following lines a number
of cbnspicuous-Sénskrit'equivalents to Tibetan words and expressions

used in_the Byang-chub lam-gyi sgron-ma are noted:

Line 1 thams c¢ad ié‘rendered by akhila, in general it represents




sarva or visdva; an equivalent of akhila is ma lus pa.

Line 3 bzang po is rendered by uttama, which_is normally used for

bhadra, Subha, prab!ta, $3dhu, su- or sat~}:the,equivalents'of

uttama are e.g. mchog or dam pa.

Line 3 bskul is rendered by kathita, 1n:generaini§_repre56nts thé
Sanskrit root cud (codayati), or prakampya, or pregana.

Lines 4 and 7 rab _tu is not represehtediin.thgirésforation.

Line 9 gang dag, the plural is not xepresentéd-in the restoration.
Line 10 tsam is paraphrased with the help of kevéla, in general

tsam represents mitra; the common equivalent of kevala is ma'drgg

pa or ma ’dres pa.

Line 15 %2i is rendered by nirvana, in general is represents S3anta,

————

s3antika, Sama, or Siva.

Line 22 yang dag (thabs) is rendered by sadgugaza), in general it

represents pari-, pra-, sam-, samyak, or su-.

Line 28 ’'byor pa is rendered by prapta, in general it represents

¥

yddha, vibhava, or yukta.

Line 31 byang chub sfiing po is rendered by bodhis3ra, it represents

the technical term bodhimanpda.

Line 34 pus mo’i lha nga is rendered by’jﬁnunl, in general if re-
presents j3anumandala.

Line 37 thams cad is rendered by samantﬁ, in general it represents

sarva or visva.

Line 40 ’chi ’pho is rendered by sapkr@ntimarapa, in general it re-

presents the term cyuti/cyavana,
iy
Line 43 sdug bsngal sdug bsngal (rgyu mtshan) is rendered by

dubkha(hetos) ... duhkh3at, sdug bsngal gyi sdug bsngal represents
the technical term duhkhaduhkhata.

Line 75 sdom pa is not represented in the restoration.

Line 78 ’bad pas is not represented in the restoration.

13



Line 78 blang is rendered by Apnuyat, in general it represents
derivatives of the Sanskrit roots da, har, or grah.
Line 141 rgyas pa is rendered by vyddhi, the intended meaning is

someth1ng like vistara or vistirna.

Line 164 dge is rendered by punya, in general it represents kuSala,

Subha, kalyéna, Sreyas, or svasti.

Line 178 spang bya’i is rendered by nirasitum, in general spon ba

represents jahati or prativirati.

Line 179 rnams is not rendered in the restoration.
Line 203 mi_dmgis pas is rendered by aprapyamdpatvat, in line 214

appears as equivalent analabhatah.

Line 242 zi dang rgyas is rendered by éanti-vistara; the group of

technical concepts meant in this context starts with $anti and
There are two instances to be noted where a seemingly correct
rendering appears as being doubtful. Tibetan le’u in linés 88 and
161 is rendered by adhyaya. But, the Mahavyutpatti gives parivarta
as equivalent to le’u (Sakaki edition, nos. 1334 and 1467). And
that this is the correct word in line 161 is to be seen from the

title Samadhisambharaparivarta/Ting-nge-’'dzin-gyi tshogs—kyi le’u

which appears in the Tanjur for works of Dipamkaraérijﬁﬁna, of

Bodhibhadra, and of Krsnapdda -~ the Bodhipathapradipa refers to

the treatise written by AtiSa's teacher Bodhibhadra as is evident

from the Bodhimargadipapafijikad, the canonical commentary to the

Bodhipathapradipa. But, in line 88, -adhy3aya again appears as

rendering the hidden — i.e. the not noted variant reading —
le’u; in this case Atisa refers to the "Chapter on Morality" in the

Bodhisattvabhimi/Byang-chub-sems-dpa’i sa, and in the surviving

Sanskrit of this text the chapter 10 of the Adharayogasthdna is

named $ilapatala.

14



The observations sketched in the paper above make it evident
that at the pfesent time a correct restoration of the Byang-chut

lam-gyi sgron-ma/Bodhipathapradipa is not possible. Therefore,

the examples discussed above do not offer corrections with the

help of which a restoration can be achieved. Precise translations

of the Byang-chub lam-gyi sgron-ma into Indian languages including

Sangkrit would be of great benefit for people interested in
Buddhist teachings, but not knowing Tibetan.

Prof. Dr. Michael Hahn, Bonn, made some valuable suggestions
which are utilized in this paper, for this effective help we would

like to thank him very much.
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'NUCLEUS OF TANTRA IN PALI VINAYA—PITAKA

-Suniti Kumar Pathak .‘;

TANTRA

At the outset the Tantra may be described as a methodology of widening
man's individual energy up to the extent of all beings in all worlds. That
energy pervading the universe is the Cosmic Energy. The term 'tantra’ is
derived from Sanskrit root ‘tan’ meaning to extend, to epread. The Tantra is
practica!l as well as scientific knowledge how to extend man's potentiality for
the good and welfare of beings. The aim of the Tantra refers to the extension
of an individual's life force to that of univese; that is, to spread over the inner
effulgence of an individual on the cosmic effulgence in the sphere.

The origin of the Tantra is controversial and that may be discussed in
details elsewhere. In brief, the Tantra probably originated from the laws of
Nature reflecting on man’s mind since the primitive days of human culture.
In the early days of human history the primitive men could explore an
existence of inherent power within themselves. They visualised
embodiments of that power persuading all over the earth, the Sun, the Moon,
the planets and the stars above.

The Truth which had revealed before them was the two-fold
manifestations of the Energy, i.e. the potential energy, apparently static butis
not, and, the kinetic energy incessantly appearing as changeable and
changing. The Tantra tends to a universal approach to find out equality and
symmetry in the midst of diversities in the Nature. The Tantra promulgates
an awareness of the self-nature (sva-bhava) of beings on the universe and
has developed that through the ages.

The codification of the Tantra, as a branch of human knowledge, came
later on. As and when the esoteric practices became familiar in the early
Indian societies the Tantra practices were no longer obscure, and, thereby
those were accepted and codified. Many say,, srutiis of two kinds, the Vedic:
and the Tantric. The Atharvaveda, the Ma¥juérimiilakalpa, and the,.
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Mantraé3stra of tlie Jains in the Indian literature may be cited as instances ot
codification when the Tantra was not systematised. Several customs,
manners, rites and practices prevalent then among the primitive men
entered and, were incorporated. Subsequently these formulated the Tantra
in the course of systematisation and stratification. The Tantra develops a
basis of man’s life determining his day-to day functions, the ways of life, his
endeavour fo attain a state of equality, and lastly, the seeing of the dneness
or unification of the twofold manifestations of the Energy.

The seers attain an immanant life-force to do and to undo for the cause of
well-being of the universe. Their performances occasionally appear mystic,
magical, supernatural and, sometimes, unintelligible .to man’'s ordinary
sense and reasoning. The effulgence that spreads around the seer unifies
that of the cosmic universe. As a methodology, the Tantra prescribes many
secret formula and practices of esoterism, so that a practitioner seeking
immanance may succeed within his span of life here.

DHAMMACHKKAPAVATTANA

éﬁkvaputra Gautama is said to have achieved a distinction of being the
Awakened One (Buddha). The Pali Vinayapitaka preserves the traditions in
a Discourse with Upaka prior to his turning of the Wheel of Dharma
(Dhammacakkapavattana). Gautama Buddha declares the immanance :

Victorious one all, Omniscient am |,
Among all things defiled,

Leaving all, through death of craving freed,
By knowing for myself, when should I follow ?
For me there is no teacher,

One like me does not exist,

In the world with its devas

No one equals me.

For I am perfected in the World,

The teacher supreme am |,

[ alone am all-awakened

Became cool am I, nirvana attained.?
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The above sayings explicitly refer to the core of the Tantra practice
tending to retroversion (paravx.'tti). A successful practioner confidently
declares, 'No one equals me’, 1 am an all-awakened'. These are the
characteristics of him who regains man's self-nature having the mind frée
from cravings. Itis not an instance of self-boasting or false vanity of Gautama
Sakyaputra.

The Buddhist literature, deals with the measures how to realise man's seli-
nature. The life-force of a being emerges out of bindu and dissovles in bindu
that is, arrives at the condition from which it originates. That is retroversion
(of matter). In the deep-mind similar retroversion tunctions. Retroversion is
distinct from extroversion (pravrtti), and introversion (nivrtti). The living
beings, inclusive of men, according to Gautama Buddha, are the
cpnglomeration of mind and matter (nama-ripa) with a strong attachment
(upddana)under the latent impressions (sarhsk3ra) on accountof ignorance
(avidy3). It is therefore other than their self-nature. On accountofignorance
about self-nature a being always becomes delighted in several pleasures
and enters again and again in the cycle of birth and death. A being fails to
know what is deathlessness and finds pleasure in the realm of Mara under
the fetters of craving.

Gautama Buddha knowing ‘himself becomes ‘Victorious' (Jina). He
claims : 'Victorious one all, Omniscient am | ... by knowing for myself. Man
possesses omniscience in potentiality. Because 6f ignorante man fails to
realise his self-nature. The Tantra teaches how to visualise the self-nature
(sva-bhdva) which is essencelessness (nihsva-bhava). He who visualises the
essencelessness is "Awakened’ (Buddha) from the slumber-like ignorance.
Gautama exclaims :

This that through many tides I've won -
Enough ! why should [ make it known ?
By folk with lust and hate consumed,
This dhamma is not understood,
Leading on against the stream,

Subtle, deep, difficult to see, delicate,
Unseen it will be by passions’ slave
Cloaked in the musk of ignorance. 3

The teachings of Buddha are also 'leading on against the stream’ but these
are aids to develop vision of eyes (cakkhukaragi) and awareness of mind
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(?fanakaraxﬂ. His followers thereby possess an appropridte contemplation to !
concentrate on the source or root of beings in the worlds (yonisumanasikara)
for right sight (sammaditthi) and right concentration (sammasamadhi). The
self nature (sva-bhava) of beings is correctly visualised by ‘going on against
the stream’. In other words, practices are done in the method of retroversion
(paravrtti) which is followed in the Tantra. The Tantra seeks how to
extinguish five passions to attain Buddhahood when the attainer exclaims :

"Become cool am I, nirvana attained”. With undaunted
confidence a Buddha beats his ‘drum of deathlessness’ among
the 'blind on account of ignorance'.

Thereatter, Gautama Buddha turns the Dhammacakka in Kashi city for
the welfare of beings in the worlds.

NATURE OF BUDDHA'S DHAMMA

.The Pali Vinayapit.aka refers to the nature of Buddha's Dhamma prior to
his deliberation in presence of the group of the Five Elders
(Paffcavaggiyabhikkhu). The words of Gautama Buddha follow as :

“The’dhamma won by me, is deep, difficult to see, difficult to
understand, peaceful, excellent, beyond dialectic, subtle,
intelligible to the learned”.

He tfurther continues :

"But this is the creation delighting in sensual pleasure, delighted
by sensual pleasure, rejoining in sensual pleasure. So that for a
creation delighted in sensual pleasure, delighted by sensual
pleasure, rejoining in sensual- pleasure these were a matter
ditficult to see. That is to say casual uprising by the way of cause.
This too were a matter very difficult to see, that is to say calming of
all habitual tendencies the renunciation of all attachment, the
destruction of cravings, dispassion, stopping, Nirvana.4

The Sammasambuddha (thoroughly Awakened One) sees the worlds of
existence through his wisdom-eyes (buddhacakkhu) and understands the
real state of happening where he sees (yath8bhitajfianadaréana). No
dialectic therefore arises and his dhamma is beyond dialectic. The Tantra
also disowns any debate or dialectic as it is based on direct visualisation of

the Truth.
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UTTARIMANUSSADHAMMA

At the first sight of Gautama Sakyaputra, while he was approaching to the
group of the Five at Isipatana near Kashi, the said hermits are said have
determined not to pay any respect to Gautama who had been their mate in
practice and left their company of hermit hood. But they failed to hold their
determination strongly as soon as Buddha appeared in person before them.
It is not an instance of miracle, nor a charm (iddhi). The effulgence
spreading out from the embodiment of Buddhahood perplexed ‘the five
hermits at a time and, instantaneously, they all paid regards to the
Awakaned One - Buddha. Such incidents make oridnary men astonished
and succumb with wonder.

The Pali Vanayapifaka refers to similar stories regarding Buddha
Gautama in many instances. For example, the Rajavatana story, the
Mucalinda story of the Serpent who is said to have spread his hood for the
protection of Gautama. And, Tapussa and Bhallika story in which four
Lokapala deities appeared to accept the offerings with requisite bowls for
Tath3gata.5

BRAHMACARIYA

Gautama Buddha is said to have laid-highest emphasison Brahmacariyd
i.e. the leading of moral life as the wa¥y to end suffering. The first ordination
made by Buddha declares the praise of Brahmacariya.6 Any failure in
observance of Brahmacariya amounts to expulsion from monkhood
(pardjika offence) from the Safgha. Among the moral precepts to' be
observed by the yellow-robed, Brahmacariya is the foremost.

The observance of Brahmacariya gathers potentiality for performing four
Brahmavihara that is, love (metta), compassion (karuna), rejoice in prospect
of others (muditd) and, an attitude of indifference in pleasure and pain
(upekkha). In the couse of gradual sanctification Brahmavih@ra strengthens
a practioner to extend good and welfare of beings in the worlds like the
Brahmak3ayika gods.

The Tantra is equally strict in the pledge of Brahmacariya and observance
of moral precepts for discipline of a practioner. Any amount of departure
from Brahmacariya leads to utter ruin. The Guhyasam3ja (7.5) reads : Bodhi
is to be attained when body, speech and mind remain in their resoective
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self-state; failing that, untimely death awaits and thereafter fall into the
dungeon of hell.

THE CRYPTIC EXPRESSIONS (SANDHAYABHA S )

The Tantra justifies the nature of Buddha's dhamma when a number of
cryptic forms of expression have been occasionally used. For instance, the
Guhyasamaja (7.1.) reads: The practitioner who desires the company with
mother, sister or daughter will achieve a great success, according to the
essential of the Mahayana.8

Similar expressions may be read there (7.1).

By enjoying all sorts of desires, and being enjoyable to others as much as
one likes, one will attain Buddhahood quickly.® All such expressions are
difficult to understand (duranubodha) as mentioned in the Vlnayapltaka In
elucidation of* the propriety of such cryptic form of expressmns
(Sandh&yabh3ga) Candrakirti states :

In order to express the significance of Truth (dhamma-tattva) among the
persons having different likings, the ambiguous expressions have been
used and, this is known as sandhayabhasa.

Regarding such state of variedness in grasping ability of men the Pali
_ Vinayapitaka refers to the visualising of the Buddha through mental state of
beings by Buddha eyes. An excellent simile of lotuses in a big lake clarifies
the actusl state of affairs.

NO PRAJNOPAYA (VAJRABJA) YOGA IN PALI

The Pali Vinayapifaka does not refer to PrajX3 (Wisdom) nor Karupa
(compassion) as principles; nor their unification leading to nonduality
(yuganaddha) or Oneness (samarasa) as the Tantra holds.!0 Despite that, the
Pali Vinayapitaka lays emphasis on the higher state of meditation when the
perceptual world unifies with the imanent mind under state of deep
concentration of formlessness (arippasam@apatti). That occurs in the sphere
of Nirvana where no attdchment of skandha remains: The Pali Vinavanitaka
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refers to that state through an udanagatha uttered by Buddha immediatelyﬂ
after the attainement of Nirvana:

Truely when things grow plain to the ordent meditating Brahman
Routing the host of Mara does he stand
Like as the sun white lighting up the sky.!!

Likewise, the Tantra aims at the co-ordination of the mundane (idam) and the
supra-mundane (tat).

RESUME

To sum up, it has been evident from the above that Gautama Buddha's
experiences as traditionally depicted in the Pali Vinayapit.aka bear
resemblance with experiences of an accomplished Tantra practitioner
(ratnapudgala). Entrance of the Tantra in the Buddhist thought is generally
gaid to be a later addition or a phase of the later Buddhism since 3-4 Century
A.D. At the earliest such entry of external matters may date ba\ck to the
lifetime of Nagarjuna 1st Century A.D.

The Tantra is generally regarded as secret esoterism rélating to male and
female principles with symbolism. Mantra, mudrd, cakra, mandala,
homavidhi etc. are more or less rituals as prescribed in the Tantra. These
have been mostly applied for abhicara karma including £antika and
paushka In fact, they are the ways or means how to empower a practitioner
for bemg eligible to enterin the realm of abhisambodhi tull awakening of the
self-nature of the universe inclusive of this world by the extension of
effulgence (raémi).

Sincm Jautama is said to have achived supramundane attributes like
bala, vaéits, valéaraaya abhijna and bodhyahga as his experiences
narrated in details in the vmayapltdka 'These ev1dences suggest that the
nucleus of the Tantra prevails in the' Pali Vinayapitaka, as the earliest source
come down to us.

46



NOTES

TR Preredd wrwAARy aRy/Aq S w8 TR0 1 WETHEI reads AR
faqEmal TTEERiEEY | @SE F5d qeaTaatieatadtad |« In the
TIAYYITET (12.7) tantra means ‘core’, ‘essence’. Some disciplines of human
knowledge are thereby called as tantra, such as, ayurvedatantra (medical
science for availing long life), Sankhya tantra (portions of astronomy and
mathematics).

The impdrtance of WENfT=a mantra has been appreciated in the
famraftres —weram —afmaafesacy : (6.23.42) dfrTgTET TN qrei oeEr
@Y | T HE A 78R anrd 48 (1 Occasional references of mantra
may be observed in Pali literature, fafa=a=e, Srascusar Garacy wgHar279,
PTS; a9 AZHAT 1l.p. Sf. The detination of tantra in EATATAT is
ya=d dwwWretd. 1t further elucidates Wﬁ@mﬁm agr |
EIPIECER DEE IR C IR o | 0 Al Wﬁmﬁamﬁmtﬂn
wEirRafuaaey g% geatsrd o (X VI, 33-35)

Tibetan rgyud corresponds to the Tantra which may be divided into four
classes-rgyud sde bzhi; namely (1) Bya ba’i rgyud (Kriyatantra), (ii) spyod pa'i
rgyud (carya tantra), Rnal 'byor ba'i rgyud (yoga tantra) and Rnal 'byor bla
na med pa’i rgyud (anuttarayoga tantra). Inthe Btsan gyur collec -~ " rgyyd’
suggests also the tantra manuals and is classified in five succzsicas brgyud
pa rnam pa Ina.

Vinayapitaka Mahavagga' 1.6.3 (p.7 5.); Book of Discipline, 1.B.Honer, Vol.
1v, 1.6.8.

Ibid 1.5.3
Ibid 1.5.2.
Vinayapitaka, p. 2f (P.T.S)

v fagEdfn W wew e oe we wewstay e qgEed
y-atFt@m™ 1 1bid p. 18

Froengfaadfta gt AT TR | AT FAR T A Y 1
TEqgwSaa : (ed. B. Bhattacarya GOS. 1931 VIL §)
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AT oigge aas:

§ fafe Forqen el wEmTATA A 11 TEgEEERr |

Fomfy wrar yeypear afaar 3 Ryar aar
fagaraat e 43 wequfread

AT AT T AU FFFTAT: | |
freaacderesden = WY 11 Lankavatara suttra (3.3-4)

The Pali Vinayapijaka (Mahakhandhaka) categoncally debars a8 yellow
robed one for such heinous offences like WEHTF, fuqurae®, IE=rany®,

frEfea® (1.55.112, 11.20.30), ¥899TF and mThe Guhyasamaja
uses the above words in YEATAAT |

FFTATRtTT AT |

AT & A Y AETAATAGRY ) | [EEHTI (Vi 1)
St gt |
wfrEarreR: 9N IUE RS IR0
FATGHERIATSOIET qeaTy AT |

IGY wFFEFETHR WAETETYTY 11930114

ypdfame ey wafr Fvad 1130
RNeY Iveaqr qu: qay & A feqar

IR T FAAAAIT B 11491 ) e (XVIL)

TqT € QA aFAr Al St FEHeEs |
fery fergfer acdet wfvat o sysEweafa®d@ 11 Vinayapitaka Mahavagga ).1.4.
(PTS)
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INVENTORY OF TIBETAN HISTORICAL LITERATURE
-Nirmal C. Sinha

In 1971 His Holiness The Dalai Lama set up in Dharamsala a Library of
Tibetan Works and Archives. Built from scratch, within 15 years this Library
holds among the few best organized Tibetan collections in the world. The
Library is planned to cover the entire range of Tibetan literature including
works of secular or temporal interest. Thanks to ignorance about Tibet till
1950s and thanks to systematic propaganda since 1950s, Tibetan literature
is generally known to consist of tracts and treatises on religion, mysticism
and magic. For example, except for the experts designated Tibetologists,
even encyclopaedic scholars and macro-historians of our times are
bligsfully ignorant of the historical works in Tibetan language spread over
twelve centuries or more. Arnold Toynbeein his gigantic work A Study of
History devotes appropriately adequate space to historians and historical
works of different countries and rightly refers to Arab and Chinese traditions
of historiography. But this great historian does not notice the historians or
historiography of Tibet. Obviously the pioneer notices of Tibetan historical
works, first by Alexander Csoma de Koros, second by Sarat Chandra Das
and last but not least by Andrei Ivanovich Vostrikov never held Arnold
Toynbee¢ attention. It may be added that most Indian scholars, including
even Tibet specialists, subscribe to the well propagated opinion thatthereis
very little Tibetan literature on history.

The Library of Tibetan Works and Archives has published Catalogue of
the Library of Tibetan Works and Archives, Vo.l, Historical Works
(Dharmasala 1983) quite timely and all Universities and centres of higher
learning in India should acquire the book before the stock is sold out to
foreign scholars and scholarly bodies abroad.

I am constrained to make the above statement from hard fact that the
migration and settlement of refugee Lamas with their literary treasures into
India have drawn very large numbers of foreign scholars as against very
small numbers from Indian Universities through two decades.

For information of general readers as also for young Indian scholars, [
preface a review of this Catalogue with some observations on the value of
Tibetan historical works, and on the difficulty of locating or procuring
Tibetan books even in pre-1950 years.

*Tibetan words are transliterated thus : Lama (for Bla-ma), Puton (for Bu-ston), or Chojung (for
Chos-hbyung).
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Tibetan historical compositions originating before the 9th Century A.D.
and continuing till the 20th century are not free from legends and
apocryplial narratives. Nevertheless, these annals and chronicles provide'
authentic information about events in Tibet and surrounding countries;
much of this information is not available in historical wntmgs or source'
materials of the surrounding countries.

In India, till Kalhana wrote Rajatarangin/i (1148-50) there was no’
deliberate attempt to write any regular history. The gaps in records of our,
past are serious. To be relevant for Mauryas, Kushanas and Palas we draw
valuable data from Tibetan chronicles. :

The Indian tradition with its indifference to mundane happenings and
their chronological sequence was the antithesis of the Chinese tradition. The
Chinese historiography can be dated back to centuries before the Christian
era. The Chinese court appointed learned scribes to record events, reign by
reign, dynasty by dynasty, in chronological sequence with dates clearly:
stated. The glorification of the Celestial Empire with expressions like Tribute:
Mission or Barbarian Religion was the grand theme of these Annals. A:
defeat suffered at the hands:of any Barbarian people or a Barbarian:
rebellion would be omitted in Chinese records. Thus Tibetan inroads upto:
Chang-an (Sian) in 7th Century and Mongol rebellions in 17th Century are!
blacked out in these Annals. Even the triumph of Buddhism in Tibet, due to
Indian preachers Santarakshita and Padmasambhava, is not notlced
though the then Han Emperor was Buddhist.

Long before they developed a script the Tibetans had folk poems and
epics orally handed down and enlarged from generation to generation.
Scholars and aristocrats of Tibet had fair acquaintance with foreign scripts
like Chinese pictograph and Iranian phonetic, prior to introduction of
Dharma and Akshara from India. In this period the Chinese Shi-chi (the
Records of the Scribe) made much impression on Tibetan scholars who felt
that the glories of their ancient heroes and their warrior kings should be
recorded in proper sequence with dates.

With the advent of alphabet and script, historical accounts called Yig
Tshang (Records), Deb-ther (Annals) and Gyal-rap (Genealogy of Kings)‘}
came to be composed. The Han model had however to be modified with the
lfirm establishment of Buddhism. The glories of Tibetan kings were no longer
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‘earned in wars abroad : their glories were in peaceful fields of education and-
enlightenment. Emphasis in historical compositions was henceforth on the'
origins of Dharma in India and its spread in the Trans-Himalayas.

The Chinese practice of recording events in a sequence and dating the
events was continued. But the events recorded were about royal patronage
of Dharma, construction of temples and monasteries and lives of monks,
scholars and saints. History was henceforth history of religion and thus
designated Chojung (Origin & Spread of Religion). This style reached
‘consummation with Puton's history composed in 1323. The Tibetan tradition
thus liberated historians from the deeds (and misdeeds) of kings, queens and
courtiers to narrate the pursuits of civilization and enlightenment by the
entire people. Tibetan Chojung, in my knowledge is the pioneer endeavour
to present the history of a people.

Chojung in a way may be called history of all mankind and not the history
of the people of Tibet only. Cho (BDharma) being the theme, not only the
country where Cho originated, that is India, and the country where Cho
became the national religion, that is Tibet, but also the countries where
Tibetan monks propagated Cho were covered in Chojung. Thus Tanguts
and Tokhars, Mongols and Buriats featured in many Tibetan chronicles.
Besides, being the language of propagation Tibetan became the lingua
franca in the eastern half of the highlands of Inner Asia; and Mongol, Tangut
and other non-Tibetan scholars therefore wrote the histories of their own
countries in Tibetan. The corpus of Tibetan historical literature thus became
an impcriant and indispensable source for the history of so many peoples of
Asia. Authenticity or veracity of the events and facts, otherthan legends and
myths, recorded in Tibetan historical works is how admitted by scholars who
delve deep into ancient as well as modern history of Inner Asia and China
too.

11

As of other branches of Tibetan literature, any inventory of historical
works is lacking. Principal reasons are two.

In ancient times books were written on nature's gift like palm leaf or
papyrus. The Chinese invented paper earliest and thier paper was much
superior to that of the Greeks and Arabs. Chinese also invented the process
of printing from wood carved blocks earlier than 3rd century AD. Tibetans
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claim to have knowledge of such printing before they had invented their

- script and would make use of block printing for illustrations. Tibetan script
was invented in 7th century; Buddhist Canon was translated from that time
and this translation was completed by about 1350; and block printing of the
entire Canon (Kanjur & Tanjur) was made in 1411 in Peking. Tibetans
however say that, though not much regular, xylographs of items from the
Canon and from Tibetan commentaries were made in Kham during the dark

" days of Cho (c. 825-1042), that is, before Dipankara Atisa’s coming to Tibet.
Full evidence to support Tibetan claims is however lacking.

The point of interest here is to note that blockprints whenever begun in
Tibet were made mostly for religious literatures Authenticated versions of
Kanjur and Tanjur, Sung-bum, Gyud-bum, Nam-thar and works of mystics
and saint scholars were regularly xylographed from 1400 onwards. Some
books on medicine, astrology and art were also xylographed. Otherwise
books remained in manuscript form and were copied or calligraphed as and
when needed. A rough estimate around 1950 was that less than forty
percent of Tibetan literature was available in blockprints. And no monastic
centre of learning or no scholarly house would claim to have a good
knowledge of the vast handwritten quantam of books producedin Tibet and
Tibetan speaking regions.

If we add to this the custom that books of one sect were stored in a
monastery belonging to the sect, we can realize why a catalogus
catalogarum of Tibetan literature was never made, though catalogues and
indexes of collections in repositories of different sects were compiled.
Historical compositions under such conditions were never collected for
such prupose.

IV

Thus this review begins with an observation that no comprehensive, notto
say exhaustive, catalogue of historical compositions, a few in xylograph and
most in manuscript, authored by scholars belonging to different sects, was to
be found anywhere in Tibet when the People's Republic of China extended
their jurisdiction over Tibet in 1950-51. The years till 1959 when The Dalai
Lama left Tibet, were certainly not conducive for such academic projectliké
cataloguing. The Lamas and scholars who came in the trail could bring only
a part of their literary treasures but brought in a full measure their



competence and devotion. The Dalai Lama resolved to preserve for posterity
the literary texts and documents of Tibet with such competent and devoted
refugee scholars and set up near his seat at Dharamsala, the Library of
Tibetan Works and Archives (LTWA).

Inventory of Tibetan literature is most important assignement for LTWA
which starts work with the Tibetan texts and documents collected at LTWA.
First volume of LTWA catalogue is about Historical Works.

Toyo Bunko, the famous Oriental Library of Tokyo, published in 1970
Catalogue of the Toyo Bunko Collection of Tibetan Works on History.
Japanese collections of Tibetan xylographs as well as manuscripts began
sixty years earlier with Ekai Kawaguchi and Tokan Tada, that is, before the
First World War and attained their present dimensions before the end of the
Second 'World War. Japanese monks and scholars began systematic
modern cataloguing of all Tibetan literature before the Second World War,
and catalogues of the Tibetan Canonical and Exegetical works were under
print immediately after the War. These Catalogues fromh Tohoku were
superior to the previous such attempts by Western scholars. The Toyo Bunko
Catalogue of non-canonical books like those on history is another testimony
to Japanese workmanship. The LTWA Catalogue from Dharamsala
published under many difficulties is on inferior paper and its production is
not too good, obviously because of too high costs these years.

Despite the defects of production, LTWA Catalogue deserves attention of
all interested in Tibetan literature or history of Inner Asia. Its first claim is that
LTWA collection is built by the people concerned and here every accession
- manuscript, xylograph or modern print - is made after scrutiny by Tibetan
scholars. My-point may be made clear by a famous utterance of the late Sir
John Marshall, Director General of Archaeological Survey of India. A year
before his retirement, Marshall said : "For reading and evaluating a Sanskrit
inscription or manuscript | prefer a Hindu Pandit to any internationally
renowned Sanskritist of Europe.” 1 have my own experience of Tibetan
scholars detecting without much labour forgery orinterpolations. l have also
known two non-Tibetan scholars doing research with "Tibetan books” in
traditional format on handmade paper smeared with dust.

LTWA Catalogue notices in many cases incompleteness, uncertainty or
other defect. Items are described in details; contents of a treatise are broken
under broad heads (even 20 or more) and many minor heads. Hints about
antiquity and authenticity of any treatise or tract are there to inform



interested scholars that LTWA is not a storehouse of antiques and curios.
Hints about the contents of any title are fairly sufficient for the enquirer.

The second merit of this Catalogue is that Tibetan historical compositions
counting 492 are classitied. The classes are : History; Religious History;
Record of Teachings Received (by historic figures, Lamas and scholars);
Catalogues, Guide Books, Descriptions of Holy places and Ancient Images;
Biographies (of saints, saint scholars and hierarchs). It may be noted that
much needed data for historic events and their dates are found in such
Catalogues and Guide Books. For easy reference there are three indexes:
‘Title Index, Author Index and Subject Index.

The highest merit of the Catalogue is that it notices books of all sects and
even some Bon works. As is wellknown His Holiness The Dalai Lama is as
learned as liberal. He has among his team of scholars and Lamas, spread
over different places in India, members of all the four sects. It cannot be
denied that Yellow Sect Lamas are not quite friendly with monks and
scholars of the three so-called Red Sects. | say from my experience that by
and large Yellow Lamas are indifferent to Red Sects, and hostile to Bon
believers. LTWA, built by the Supreme Head of Yellow Sect, possesses the
imagination and catholicity needed for the great project.

I feel awkward to point out any errors or omissions in this timely and
valuable publication in two scripts: English and Tibetan, and therefore
refrain from presenting a number of printing mistakes mostly in English.

I however feel obliged to say that the expression Manuscript Section
within brackets on the title page is misleading. The books in the Catalogue
are of three types: manuscript, xylograph and modern print. The type and
provenance of an item is clear, except in a few cases, from data under the
entry. By no means all the 492 titles can be deacribed as Manuscript.

I fail to understand why reference to US Library of Congress Card
Number is made in any case where the US Library have in their Tibetan
Collection the particular title. Such rerferences are not many for the simple
reason that US Tibetan Collection is not that big as such reference would
warrant. The biggest Tibetan Collections are in the Institute of the Peoples of
Asia (Leningrad, Moscow & Ulan Ude) though their Index cards may not be
complete. The second big collection is that of Toyo Bunko; in their Catalogue
of Historical Works they refer to same/similar items in Bibliothegue
Nationale, British Museum or even Sikkim Research Institute of Tibetology
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(SRIT). SRIT Hand Lists and Index Cards are -however not complete for
printing.

I may be permitted to add that SRIT collection js also second only to that of
Institute of People s of Asia. In fact SRIT collections are more comprehensive
as books of all four Sects are preserved here without any discrimination
while Institute of Peoples of Asia and Toyo Bunko are predominantly Yellow
Sect. When laying the foundation stone of SRIT during the Buddha Jayanti
(Feb. 1957) The Dalai Lama had blessed SRIT project to preserve books of all
Sects. When on 1 October 1958 Pandit Jawaharlal Nehru inaugurated the
SRIT he was shown Rinchen Terzod as also Gelug Sung Bum (including
Phabong Kha) among the prized collections made by that date. No two sets
of sectarian literature could be more antagonistic to each other. Rinchen
Terzod is the most sacred for the Red Sects while Gelug Sung Bum is all
critical of the former. .

Any criticism of LTWA Catalogue that I make here does not detract from
the great merits of the volume. Warm felicitations are due to Ven. Jampa
Samten Shastri and Kungo Gyatso Tshering for giving us this key io the
treasures of Tibetan literature.



NOTES & TOPICS

TANTRA IN MAHAYANA TEXTS

Apropos of S.K.Pathak’s learned article published in this issue a few other
extracts from Pali literature may be presented here. 1 confine myself strictly to
early Buddhism that is Pali literature and would not pad my note with similar,
parallel or even identical extracts from Jaina or Sankhya texts. I may be
permitted to say that the ethos of Pantheizm or Macrocosm was prevalent when
Gautama Buddha the Superman preached the Four Truths and the doctrine of
Inter-dependent Causation but did not refer to any transcendental or miraculous
agencies.

In Brahmajala Sutta (Digha-Nikaya, 1.1.) The Buddha said that the common
man held him in high esteem simply for his excellent ethical perfection, and failed
to understand his deep philosphy which did constitute his real greatness.

@ al § fwhad IYHaE WA Nadad O ISl quRTaE S At
T | feq fuygpEd ssstar qwAr ol gEET qTAT AT Sahdrarwa fraen
yfrgaaEAia a auwat a4 afwssn afeswean qarfa, Al aurTaes quTge Svvi R
FEATAT AXH

These brethern are trifling matters, the matters detail of near morality of which
the unconvetrted man, when praising the Tathagata, might speak.

These, brethern, are those other things, profound, difficult to realise, hard to
understand, tranquilising sweet, not to be grasped by mere logic, subtle,
compehensible only by the wise, which the Tathagata, having realised and seen
face to face hath set fourth; and it is concerning these that they who would rightly
praise the Tathagata in accordance with the truth, should speak : (Brahmajala
Sutta/Mahasila 3 Max Muller SBB p. 26)

In Khuddakanikaya 2nd book - Dhammapada Pakinnakavagga occurs the
cryptic expression.

A< faa geeen et § = @fad |
TG AT gcar ATl AT JTETOw 11K

A true Brahmin goes scatheless though he have killed father and mother and
two kings of the warrior caste and a kingdom with all its subjects.5 (trans Max
Muller, SBE)

56



a7 fra< g awre 2 ¥ afad |
AT FooAT HATEY TR FTEAO 1 1% 10

A true Brahmin goes scatheless though he have Kkilled father and mother and
two holy kings and an eminent man (lit. veyyaggha-tigerrish man) as the fifth.®
 (Ibid).

Beal in his translation of the Dhammapada Introduction p.5, a stanza quoted
from the third book of Lahkavat3ra as having been recited by Buddha, in
explanation of a similar startling utterence which he made to Mahamati :-

“Lust, or carnal desire, this is the mother
Ignorance, this is the Father

The highest point of knowledge, this is Buddha,
All the Klesas, these are the Rahats,

The five skandhas, these are the Priests;

To commit the five unpardonable sins

Is to destroy these five

And yet not suffer the pains the pains of Hell”

(Max Muller, SBE Vol.X)

The two padas quoted above do not bear normal etymologi.cal or literary sense
-as in Guhyasamaja and Mahayana texts. Radhakrishnan elumda‘\tes the real sense
conveyed in the slokas of Dhammapada as follows . “The verseisan exaggerated
way of expressing the doctrine that a saint cannot commit any sin. Those who
have attained enlightenment are lifted above the world of good and evil. They are
beyond the reach of any temptation to evil.”

“The commentator is startled by the literal view and so offers an allegorical
interpretation that mother is passion, father is pride, the two violent kings
heretical systems and the kingdom is sensual pleasure and veyyagghais represented
as the place infested by the tigers of obstruction to final beatitude.” ™
(Radhakrishnan, Dhammapada p. 152).

B.Ghosh
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OBITER DICTA ON ATISA AGAIN

Just as the material for this Bulletin (1986:2) is completed for printing, we
recejve a copy of Jagajjyoti Buddha Jayanti Annual 1986 (Calcutta 1986). In this
issue Lama Chimpa has’written at length disputing the accepted facts that
Dipankara Atisa did subscribe to the doctrine of Tantra, though he fought
against Tantra abuses, and that he preached Kalachakra Tantra in Central Tibet.
We have to notice this article because the Ven. Lama's principal target is the
undersigned, and his references are to articles in previous issues of this Bulletin
(1985: 1&2). While we refer the interested readers to the special number of
Jagajjyoti,we present below only two contentions of the Ven. Lama.

According to the Ven. Lama, Kalachakra Tantra was preached for the first
time in Tibet not before the middle of | Ith Century AD and that Atisa died in the
beginning of the 11th Century. It is well known and well admitted that Atisa
passed away in 1054 near Lhasa. For this expression “beginning of 11th Century”
Ven. Lama takes advantage of a slip of Sarat Das. :

According to the Ven. Lama, Tara is not a Tantrik deity and cannot be Ishta
(Yidam) of Buddhist (Mahayana) monk or saint. Practice of Tantra without Tara
is like staging Hamlet wnthout the prince of Denmark We have no further
comments.

There are many statements in Lama Chimpa’s article which are novel, original
and unacceptable 16 Lamas and Tibetan scholars we have consulted.

The undersigned agrees without any reservations with one statement of Lama
Chimpa, namely, “the Chinese people are not fools™. The undersigned has high
opinion of calibre and diplomacy of the Han race. This agreement between us is
full though the undersigned had no early schooling in China like the Ven. Lama.

-Nirmal C. Sinha
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