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Chapter One

The Death of the Dharma: 
Preliminary Considerations

ONCE UPON A TIM E, at an uncertain point in (he luiurc, ilu： 
Buddhist religion will come to an cad. Acombiiicci forte ut 
Greeks, Sakas, and Parthians will invade non lowest India, 

destroying stupas and temples along their way. Alter t ausiiij* lie- 
mendous destruction they will finally be dcfcaveti by a lViuiilliisi 
king who is ruling at the civy orKau^ilinbi. I lien iltc kin>», tearing 
the karmic conscc|ucm:cs of liis bloody miliiarv tainp.ii^iiN, nil! 
turn to his Buddliist prcc:cj)lor lor advice. Anxious lu jjaiu mcrii. 
the king will follow liis advice, inviting all tiic Hutidhisi monks in 
the known inhabited world to a groat religious Teasi. 1 hey a»<cpi 
his invitation and converge in vast numbers on the titv ui 
KausambT. liut by bringing together monks from many 
lineages, the king will inadvertently create conllic t in nangha. 
On the occasion of a great religious assembly, this conflii t cscalatt-s 
into open warfare, resulting in the death of the last remainiug 
arhat. The monks in turn all kill one another, leaving not a single 
one of their number alive. And with thai, vUc history nf'tlK- Kud- 
dhist religion on earth comes to an end, leaving ihc gnotl kitii： tn 
mourn the results of his well-intentioned actions.

Such, in oullinc form, is ihc story routained iti iiu< Htithihist 
prophecy ofihc dcatli ofihc Dharma iliat will he* flic tcnn.il Tuiun 
of this study. Composed not later ihan tlic 2nd i cntm \ in .d! 
probability in northwest India, the story drcuhucd in mimcioiiN 
languages and in a variety of recensions, of which over a cii»/t*n



examples (in such languages as Chinese, Khotanese, Tibetan, and 
Mongolian) have survived. The quantity of these texts and the 
number of divergences in their content raise intriguing questions 
concerning their development from the now lost original. A por­
tion of this study, therefore, will be devoted to examining the re­
lationships among these various recensions and to establishing the 
probable content of the original prophecy.

A second question concerns the relationship of the l4Kausamb! 
story>, (as we may call it, after the city where these events are to take 
place) to actual historical events. To what extent is this tale—with 
its concrete plot and specific characters—the product of a mytho­
logical imagination, and to what extent is it a reflection of genuine 
historical fact? Was there indeed once a conflict within the monas­
tic community that led to the death of one or more of its members, 
or was this story simply invented in order to convey a truth of an­
other kind? A separate but related question is whether those Bud­
dhists who handed down this tradition considered the story to be 
purely a prophecy, or to contain (at least in part) a record of events 
that had already taken place. (We are led to suspect the latter in at 
least some cases, when we encounter versions of the story in which 
the editor or copyist inadvertently fluctuates between past and fu­
ture tense.)

Even more intriguing, however, are the questions raised by 
the main themes of the prophecy itself. To the Western ear (and in­
deed to many Buddhist ones) such a story seems startling, even in­
comprehensible. What could possibly have motivated a Buddhist 
writer —for there is no doubt that the story was both produced and 
transmitted by Buddhists, and not their competitors —to predict 
the annihilation of his or her own religion? And how could subse­
quent generations of Buddhists have been content to leave the 
story as it is, resisting the temptation to counter its unhappy ending 
by adding a more edifying conclusion?

But resist they did, and they preserved and transmitted the 
text with enthusiasm. For more than a millennium this prophecy 
was held in the highest esteem among Buddhists in India, Central 
Asia, and China, and the number of its surviving translations and 
recensions serves as an index of its ongoing popularity.

Even this popularity, however, was not to be eternal, for 
roughly a millennium after its composition the prophecy seems to 
have been abandoned by all the Buddhist communities that had

4 • ONCE UPON A FUTURE TIME



THE DEATH OF THE DHARMA • 5

previously shown it favor. Replaced by other prophetic and histor­
ical traditions, the Kau^ambl story eventually sank into oblivion, 
ignored by Buddhists of all schools and only recently rediscovered 
by modern scholars. The final question we must answer is thus an 
ironic one： Why should this prophecy, which so uncompromis­
ingly predicted the eventual eclipse of the Buddhist religion, have 
finally suffered from the same eclipse itself?

To approach these questions in context we will begin in Part 
One with an overview of the variety of Buddhist concepts of his­
tory. Our first task will be to establish that such concepts exist, for 
it is a commonplace of much scholarly writing on Buddhism that 
for Buddhists history simply does not matter. After reviewing the 
major time schemes found in Buddhist literature, we will narrow 
our focus to the specific category to which our prophecy belongs — 
that is, the traditions concerning the decline and disappearance of 
the Buddhist Dharma.1 Within this category, too, we will find a va­
riety of traditions, which have a variety of implications for Bud­
dhist practice.

With this background in mind, we then turn in Part Two to an 
exploration of the Kau^ambi story itself. The variety of the extant 
versions of this tale allows us to construct a genealogical stemma of 
their relationships, which in turn provides the basis for an exami­
nation of the gradual evolution of the story. We then offer some 
suggestions for identifying both the historical circumstances that 
gave rise to the text and those that subsequently stimulated its re­
appropriation.

Finally, we return to a consideration of the impact of the ex­
pectation of the disappearance of the Dharma on Buddhist 
thought and practice. A comparison of the functions of this myth 
in South and Inner Asia, on the one hand, and in East Asia on the 
other, reveals two strikingly different patterns, which have led in 
turn to very different uses of the imagery of decline in these two 
parts of the Buddhist world.

1 In the phrase "decline of the Dharma" the word dharma refers to the Bud­
dhist teachings (as well as Buddhist religious practices and institutional forms), 
and not to dharma in the sense o f the underlying order of the universe — what H in­
dus would call the sandtana-dhanna, or "eternal Dharma." Both Hindus and Bud­
dhists agree chat the overall structure of the cosmos (that is, the rules by which it 
operates) will remain unchanged.



This, then, is a study of Buddhist attitudes toward time. Not 
the time of the philosophers—for there are many abstract ques­
tions concerning the nature of time in Buddhist metaphysical 
reflections that will not concern us h e re -b u t the everyday sense 
of one's location in history, as experienced by ordinary men and 
women, both lay and monastic. In attempting to grasp the sense of 
time that these Buddhist believers have held, we will be dealing 
with issues that are relevant not only to the study of Buddhism, but 
to the historical and comparative study of other religious traditions 
as well. What impact does it have on a member of a given religious 
community, for example, to believe that the tradition that ex­
presses his or her religious faith will one day disappear from the 
earth? Why does the expectation of the potential demise of one's 
values lead to the anticipation of a future "golden age" in one con­
text, but only to a resigned acceptance of a "degenerate age" in an­
other? Finally, in the most general terms, what impact does an 
individual’s sense of “what time it is” have on the configuration of 
priorities in his or her religious faith and practice?

The conclusions offered below are based on a detailed textual 
analysis of the surviving versions of the Kau^ambT story, focused in 
particular on the Tibetan version, which provided the original im­
petus for this study. I have therefore included a romanized edition 
of the Tibetan text itself (in both xylograph and Tun-huang manu­
script versions) together with an English translation in the ninth 
chapter of this book. The text is thus offered for use by other schol­
ars, who may well wish to use it to construct interpretations other 
than my own.

6 • ONCE UPON A FUTURE TIME



Chapter Two

Frameworks of Buddhist 
Historical Thought

f |"1HK BUDDHisr religious iradition-  indc<*<l, Inrli.in rdiijiMiis 
I thought in genera! — is often dcscrihi/d as }ai kiui» .1 tnu* M-nsr- 

JL of history. Because the Indian view 〇! 'tinu* is « i .jiIh*! 
than linear, so it is argued, no single historiral rvcni i?* flt*f isivr, no 
turning point um cpcatuhle, and no progress tir (li t lim- iis hinu.m 
culture truly signilicant. In short, tho BiuidliiMs, like* ihf I !inrlu>. 
simply have no interest in history. 1 he ((mtril»uii<m <»l Hudtlhisut 
to human thoughi is thus not to he sought primarilv in 1I11- icmIju 
of the historical, but in its [>erccpti«n of a reality rr.iUM 
time, or of an unchanging pattern of JJux.

It is true, we should concede' itt the* nur.sct. th.ii 
not a ^historical rcIigi〇rr, in the sense that applies in thr nn>tt〇ihr 
istic faiths of the Sciuitic world. Wl^ai tile mcix*<i in
experience of enlighrcmucnt, so the Biuldltist m vipunrs !ri! u>, 
was not any new revelation irrupling into ihc worhi Tm ?ht- lir̂ J 
time, but a timeless truth about the naiurc nf realitv. itlcniit .i! tu 
the truth discovered by all oti)cr eniightcncii him
Thus even the centra] event oflitiddhist mytht)Jogy - the iiuddh.t^ 
experience orillumination under ilur Bodhi tree - U mu v»c-wc i| 
a decisive historical event in ihc sense lha! Jews, C l h r « < i
Muslims might use to speak (>r the receipt ufiiu. ten “ immwui
ments by Moses, the incarnation oi CJod in the fici'M)!) t»! or 
the revelation of the Qtirdfi to Muhanimad. iiKk-ed. ii is a i t-uii.i! 
coritcntion of virtually all schools of BuddhiMn Jhai iS»c



experience is by definition repeatable and is accessible (at least in 
theory) to all human beings.

On a macrocosmic scale, too, Buddhists have shared witli their 
Hindu counterparts a sense of the incomprehensible vastness of 
the cosmos. The astronomical distances and immense time scales 
envisioned in Hindu and Buddhist cosmology have few counter­
parts, if any, prior to the development of modern physics and as­
tronomy. That many languages of Central and East Asia use terms 
borrowed from Sanskrit for these mind-boggling numbers 
demonstrates India's primacy in thinking in these terms.

This entire cosmos, moreover, is seen as passing through an 
ongoing series of cycles, just as do events on our earth. Periods of 
manifestation and non-manifestation occur in continuing se­
quence, with each phase lasting for an unimaginable period of 
time. Since these cycles recur ad infinitum, the universe cannot 
properly be described as having a “beginning” or an “end.” Such 
a view of the cosmos is anything but linear, and events taking place 
within such a world can be described as teleological only on the 
smallest of scales.

AJ1 this does not imply, however, that Indian thought lacks any 
concept of history. Though neither Hindus nor Buddhists have de­
voted much attention to mere chronological record-keeping 
(much to the distress of modern historians), we can find at least cer­
tain aspects of historical consciousness within both of these reli­
gious traditions. Both Hindus and Buddhists, as I hope to 
demonstrate, have viewed time as neither irrelevant nor homoge­
neous, and have drawn clear and qualitative distinctions between 
one era and another. To take an obvious example, ^akyamuni^ ex­
perience ofenlightenment is portrayed in Buddhist sources as hav­
ing radically transformed the age in which he lived. By opening up 
the possibility of replicating this experience (for the spiritual elite) 
or of earning merit by contributing to the Buddhist community 
(for the ordinary lay people), the Buddha transformed his own 
time into one filled with new possibilities for human experience, 
an age subsequently referred to in Buddhist literature as the 
bhadrakalpa (good eon).

This single example, however, only begins to suggest the 
depths of the Buddhist concern with history. I would even go so far 
as to suggest that for most of the Buddhists most of the time, the 
question ofhistory-of where we are in the evolution of the cosmos,

8 • ObICE UPON A FUTURE TIME
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and of how much time remains in the world as we know it —has 
been of central, not peripheral, importance. And at certain times 
in history, under pressure from particular circumstances, these 
questions have become not only central, but decisive.

We will begin, then, with a review of the variety of attitudes to­
ward history that can be found in the Buddhist tradition. With this 
context in hand, we will turn to the central issue of this study： the 
significance of Buddhist expectations of decline.

氺 本 氺

NOW HERE IN TH E earliest layers of the surviving Buddhist litera­
ture—whether in the Nikayas of the Theravada school preserved 
in the Pali canon or in the Agamas of the Sarvastivada, Maha- 
samghika, and Dharmaguptaka schools preserved in the Chi­
nese — do we find any indication that primitive Buddhism1 had a 
systematic concept of history. And this is hardly surprising, for the 
historical Buddha appears to have described such reflections as 
unot conducive to liberation,M leading only to abstract philosophi­
cal speculation and not to the release from the bondage ofcraving 
that was the object of his path.1 2 Though such speculations were 
thus not the focus of attention, Buddhists did formulate (or adopt 
from their immediate environment) certain basic notions concern­
ing the overall nature of time and of history.

丁liese traditions may conveniently be divided into two catcgo- 
ries: the cosmological, on the one hand, and the Buddhological on 
the other. In the cosmological traditions the focus is on the origin, 
duration, and destruction of the universe as a whole, and little or 
no attention is paid to the activities of the Buddhas. (Indeed, such

1 丁he temi “primitive” refers to Lhe original, prc-sccuu.iaii tradition, in the 
sense used in Reginald H. Fuller's English translation of Rudolf Bultmann's Z)«s 
Urchristeiitum im Rahmeii der ajilikeji Religiorten (1949) as Primitive Chnstiauily ht Us 
Cojitemporary Setting (New York: Meridian Books, 1951). For scciariHii Buddhism 
(the so-called "Eighteen Schools") I follow the usageof IIIRAK/UVA Akira, adopting 
the term "Nikaya" (sectarian) Buddhism in place of the pejorative (and inaccurate) 
"Hmayana/'

2 Speculations concerning the dimensions and duration of the universe arc 
among the futile preoccupations criticized in the limlmajdla-sutta, gei^crally con­
sidered to be one of the earliest texts in the Pali canon. See Dighaytikdya, vol. I, text 
no. 1, chapter 2; English translation by 1' W. Rhys Davids in Sacred Books of the Iiml- 
dhiils, vol. 2 (London: Pali Text Society, 1899), 30-^5.



traditions are, as we shall see in the following discussion, charac­
terized by their relative lack of references to Buddha figures.) In 
the Buddhological traditions, by contrast, the evolution of the cos­
mos is viewed in terms of the appearance, or non-appearance, of 
enlightened beings. The two categories have in common, however, 
a vast scale of time, for both are framed in terms of incalculable eons.

Within each of these two categories, in turn, we find traditions 
of different varieties. The cosmological traditions appear both in 
narrative accounts, in which the plot and characters are carefully 
delineated, and in more schematic scholastic accounts where only 
the overall framework is described. The scholastic accounts are 
thus both more comprehensive (in terms of their overall scope) and 
less complete (in terms of delineation of characters and actions) 
than their narrative counterparts. The buddhological traditions, 
by contrast, are almost always schematic in format, offering genu­
ine narrative detail only in the case of the historical Buddha, 
^akyamuni. These accounts can best be sorted according to the 
number of Buddhas they include, and according to their (primar­
ily) past or future orientation.

COSMOLOGICAL TRADITIONS

We may begin with the traditions that offer the broadest perspec­
tive, dealing with the appearance and evolution of the cosmos as a 
whole. In this category we will find both narrative and schematic 
traditions, in which certain differences of emphasis can be dis­
cerned. Since the narrative traditions appear to be earlier — emerg­
ing perhaps a century or two after the time of the Buddha, while 
the schematic accounts are several centuries later —we will begin 
with the narrative accounts, and then turn to the later literature in 
which they are systematized.

NARRATIVE TRADITIONS

As we have already seen, the Buddha appears to have discouraged 
his followers from indulging in cosmological speculation. None­
theless, such topics seem to have been of interest to many Bud­
dhists, and two texts that deal directly with these issues succeeded 
in gaining acceptance in the Pali canon. In both of these sutras the 
central focus of attention is on a period of decline or ^devolution,"
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though the second contains a narrarion oi'an cvolurioiiiii y |)t*ri<»tl 
as well.

T h e  A g g a iin a -s u tta n ta  (^Primeval Sulra**)1

This sutra opens with a discussion of the insignilicana* sta­
tus, and portions of the narraiivc arc dearly iiitendL-d u> undcrt ut 
the pretensions ol thc Brahman dasii. The main ilu.-iuc (il'ihcMui y. 
however, is the repopulation of this univcr.se after ilic iihjm rerent 
period ornon-manircsiaiion.'1 When the world as uc  know it 
to take shape, the Buddha tells his followers, beings arc rchorn on
earth from a heavenly i.cali.n krunvii as the “world (，i.
(Pali abhassaraloka, Skt. dbhdsvaraloka)}' At ihal tinu* is n»» miii.
no moon, no stars, no distinnions of gender, itnd iimst iuipm r 
ant —no food. The beings horn into this world ;ti t： uf sm li Miblirm 
nature that they do noi nccrl j)hysi<:al lujurislumwu in stu vivr. A> 3 4 5

3 Dighavikdya, sutta no. 27 (Knglish trafislation by T, W. Rh\^ iris in
Books of the Buddhists, vol. 4, Dialogues ofihe Buddha. Putt ? {I^iifl«»n I*rfl» Irxi 
ciety, 1957], 77-94). 'V\\c same story appears in the Maham^tn (i, ：VVH 1^), w h rrr  
it is tid e d 【he (History of Kings}, a)iiiim ics with .t <1 赢〜 ">"!
found in the Pali version) o f the nucccsscns o f the pi inu^rcihi! x u\vv I1uc C ium -v 
canon contains th re e 【ram h tions  (>f’山 r  u*xi. in 出r  liiislir! r “ “ 叫 i 1“八
o f  the Dfrghdgama), 20[13;1| (part of (he Mudhyrmu^aNmi, «utH UJ kau Uiik jH-Jivirn? 
translation doiu: in 【he 11 th a:rm iry)/l hc fau lh«u the u:xt thus 隹rs im 认hBki
belonging 1 0 【ht: TheravAda, M;ihA、"!ighika, Sar、、“ iiv .iik
schools (the latter if the affiliaiion u f the i w alls ih r
Dharinaguptaka schcK)I is ai：ccpied) cilTirrs .strung cviilrw c jJj.u ih r  ^rv h vi -il- 
rcady been accepted into the Huddhisr ranon prior i〇ihcclivi>Hni nf ih r  Hutirl^oi 
community into separate sectarian groups. U her u ：xi is frt*in ihr
canon, which contains no cquivaUnu o f the Psili Nikayas or th r  A^.inids ?}ir 
Sarvastivada and other schools. For the translation aggf：ftfî s iis ^p n n ijn -ir  
Edgerton, Buddhist Hybrid Sanskrit JDirtioimjy, <la-b, s.v. agnmya

4 It is striking that〔he first part o f thi各 speech is ;< verbatim pardUc*! us a
that occurs in the JB7a/iwxa)/f//ZrSW//a (cited above, n. 2). In ilu* Lmcr, hourver, shr 
context is quite the opposite, a s 【he Hiiddha is there rcprc^m rtl 4〜山v  
Ws followers from thinking ;“v>ut siii:h i_〇sni"logi( ;il 
discusses them in consiflcrablc detail

5 T hough【ht'scholastir tr:“ litirui 山 、rriht.s this p<: 
duration of (lestruaicju" ((UscusmM U-low), ii is ihai I、 not
tirely unnuiiifcst dicing iliis ptfcii«ul， siiiKc this firavcnly iv •山 u m“ 《:i札u?u-<S
Some scholastic texts also note th;it lhase Ixring?; u k;4ini“ is ai8、“ ll“ !rni s“
allow rebiril'k in the dhhdsvora ht*avtrn during a pt-ritKl o f uc^u-UMnafrsr.triori 
be reborn instead in another world-system.



the earth cools, however (and here the text shifts into the past 
tense), a milky scum formed on top of the water, which eventually
became the earth’s surface. One of those beings put in his finger,
licked it, and found the earth tasty, an d -so  the sutra tells u s -  
l<craving entered into him.>, With increasing consumption of this 
coarse earthly food the sentient beings on earth became gross, pro­
gressively losing the inherent; luminosity they had earlier pos­
sessed. Because they were no longer luminous， the stars, sun, and 
moon came into being to provide light. In the wake of these 
changes many negative practices came about, including the hoard­
ing of food, belittling of others, and competition.

The more these beings ate, the more solid (and less ethereal) 
they became. And in the process they began to look very different 
from one another. Worst of all, distinctions of gender emerged, 
and these beings began to desire one another. In the end the chaos 
and suffering increased so much that the people (for they had now 
become truly human) were forced to elect a king to rule over them, 
so that disorder could be kept to a minimum.

Returning at last to the theme with which it began, the text 
now reveals its own agenda: the ksatriyas (warriors or nobles) are 
here portrayed as tlie highest class, second only to the ruler him­
self. After them come the brahmans (priests, who are here subdi­
vided into meditators and "repeaters" of texts), the vaisyas 
(tradesmen or merchants), and iudras, (ordinarily described as 
farmers, but here said to make their living by hunting). The text 
closes by stating that one who has become an arhat —no matter 
what his class origins-is the highest of all human beings.

When this story is retold in Buddhist literature, in countries 
as distant as Mongolia,0 it is usually with a focus on the idea of king­
ship. For this first king, selected by the people themselves to help 
keep their own evil proclivities in check, has been honored as the 
prototype of all good Buddhist rulers. What is important for our 
purposes, however, is that the sutra presents a clear-cut scenario of 
a portion of the process ofcosmic devolution, from the appearance 6

6 The story appears, for example, at the beginning o f the White History of the 
Mongols, composed early in the Yiian dynasty (c. 14th century). For the text and 
German translation see Karl Sagaster, ed. and lx&ns.,Die Weisse Geschkhle (Leipzig: 
Otto Harrassowitz, 1981).
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of luminous beings in the world at ihc beginning oftlic knlp.t to
theirmetamorphosisintohumanbeingsnearitsemi.

The Cakkavatti-sihanada-suttanta
(“Siitra on the Lion’s Roar of the Wheel-Turning King” )

This sutra, like the Agganna-sultanta, opens wiili an imn»«Jiuii*r\ 
section that seems remote from ihc course of its main n.tn .uixc 
Here the Buddha counsels his followers to rely un ihniiNflvfN. i〇 
rely on tlie Dharma, and 10 "walk in the haum.s where vmir laihei N 
roamed." He 山eii ⑴ i.ns【(）iIk  ‘story 山at is oi’imcrcsi t<» “s h 
the tale of a series of'grcat rulers ofthc paM, the so-< ailed rttknnni-' 
tins or "wheel-turning" kings."

The sutra begins at the peak of a cycle, ^ iih a u hed-tu rn ing  
king on the throne. This king, picturcscjucly tran.slau*d In Rlns 
Davids as "Stronglyrc," has already ruled for r!i(uisaii(lN oi' vcmis 
when we meet liim.as he asks his advisor to let him know Hiu-n ihc 
4<Celestial WhcL*r* slips from its place. Just this reprr
sents is a matter of controversy; most scholar.% have seen in ii an 
image ofthc solar disk. Whai it signifies in this contt-xi. h«Avirvcr. 
is quite clear: it is the symbol oftlic W licel'Iurnin^ Kind's jsmwr, 
comroll'mg all r(mr directions iim l)y might, bill by 
When the wheel slips from iis place (signilyin^ tlur end of hi?* i 
the king renounces his throne, turns over the kingdom u# hi% m»h, 
and becomes a mendicant. The son is disn*cssc<i t!i；u whfii hv iaki.^ 
over the realm the wheel disappears cniircly, uniil his fa ihn  «x- 
plains that he must earn tlie rc*aj)pcaraiuc ol'ilit： ulu-rl In ruliiii* 7 8

7 川 siu u  ikj, hv T iii
Books of the Biuldhnts, vol. -1, Duth^ufs of ih>' HmUltn, I'utS ? I'.tli lr\»  .
ciety, 19.rj7|, 59-7(5). 'llur sfur.j iilsn apptrars in run  pl,n in ?hf t hnui M-. > I
Nos. 1(6| and 2〇17〇1), whi-n* it jmii m{ »hr ^n>t
Madhyamagamu sectiojjs, rfspercrivt-ly. Tlu* «<-xs i> m*»i iii«hitir«J in tin：

canon. Once again ihc sutr;i dt*arly iranscriuls stn f^ri.m lxiun<l.irjrs i*! s*
3), though the absence of a Maliasamghikit vt-rsiun uf thi' U*x> 
later da tdhan  that of the

8 The moiif of the cakravathn is surely niiii'Aivan. Ii is .iliv'in fi〇M» »hr
Vedic literature, emerges.suddenly (u ithou i^ny  fviilvnn* uv
the Uparirndn, and appears only sporatliailly in ih r  rnrSy I» t〇
central, however, to ja in a  myiHology, w h fic  (h r  am it-m tftkrn",ntith\ < o tispn^  
a scries parallel to that o f the ealighUMUtti sagc*N, ur Tnlimhknt is V r  %V.»3shr» 
Schubring, The Dortnne o f Un> Jmuns, trails. liru r lr it «hfl5； « \1 .*•；!,»»
Banarsidass, 1962), 21-23.



as his father has done. And so he does, ruling according to Dharma, 
while the magical wheel rolls from one end of his kingdom to the 
other.

This succession continues through a series of kings, each rul­
ing according to the Dharma like his father. At a certain point, 
however, one such ruler neglects to follow tradition, and decides 
instead to rule as he himself sees fit. Poverty, crime, and disorder 
are the result, and the wheel eventually disappears altogether. At 
this point “both the span of life in those beings and tlieir comeli­
ness” begin to decline, with the life span sinking from 80,000 years 
(its original length) to only 40,000. As the cycle continues and kings 
go on ruling by their own whims, the situation continues to dete­
riorate, resulting in an ever-shortened life span. Finally, human 
beings live for only ten years, all semblance of morality has disap­
peared, and greed and hostility run rampant. At last some of these 
beings take refuge in caves, where they wait out a final seven days 
of fighting. At this point the cycle shifts: so glad are the survivors 
to see one another that they resolve to take up morality once again, 
and their life span and comeliness begin to increase. Gradually the 
cycle returns to its zenith, the world is filled with prosperity and 
morality, and the human life span again attains its maximum du­
ration of 80,000 years. Once again awheel-turning king, known as 
^artkha, will arise—the first to be given a name since “King 
StrongtyreM at the outset. Ruling at KetumatT (the future name of 
Benares), he will once again carry out his duties according to 
Dharma.

Up to now there has been nothing in this story that is pecu­
liarly Buddhist: no Buddhist teachings have been given, no Bud­
dhist community appears to exist, and no Buddha (historical or 
otherwise) has made his appearance. Now we hear for the first time 
of the future Buddha, Maitreya (Pali Metteyya), who will attain en­
lightenment during King Sarikha^ rule. His teachings will attract 
a huge congregation of followers, and at last even Saiikha himself 
will abandon his throne. He, too, will attain full enlightenment, 
and with this the narrative portion of the sutra ends.9

9 The story of King ^ankha and Maitreya also occurs in ihe (Sarvastivadin) 
Divyavadayuii che (Theravada) Andgatavamsa, and the Maiireyavydkarana (whose 
sectarian identity is unclear). For further details on these and other versions of 
the Maitreya stoi^y see Jan Nattier, "The Meanings of the Maitreya Myth: A
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At this point the sutra returns to its initial formulas, advising 
the monks to live as islands and refuges unto themselves. Cultivat­
ing mindfulness, morality, and restraint, and ,cwalking in the 
haunts where their fathers roamed," the monks will eventually ac­
complish the highest goal. Here the only note of unity that is 
sounded between the narrative and its frame is in this reference to 
following in the paths o f【heir fathers, for it is through innovation 
in the art of kingship that the process of degeneration began, and 
through a return to tradition that it is brought to an end.

What is important here for our purposes is not the moral of 
the story, but the overall sweep of its plot. For this sutra —whatever 
its moralistic intentions —is constructed with the assumption of cos­
mic evolution and devolution in mind. As we shall see in the fol­
lowing section, both of the narrative traditions considered here can 
easily be placed within the more systematic scenario found in the 
scholastic literature, representing individual segments of the over­
all cosmic drama.

THE SCHOLASTIC TRADITION

While the composers of the Pali sutras were content to describe 
only a portion of the history of the cosmos, in the later scholastic 
tradition such a topic had to be dealt with in a more comprehensive 
fashion. It is in the commentary literature that we find the most ex­
plicit accounts of the evolution of the cosmos, and of these the most 
detailed is that presented in the Abhidharmakosa.10

As we have seen, Buddhists share with their Hindu counter­
parts the idea that we live in an oscillating universe. In the Abhi- 
办ama/w/a this general idea 'vas systematized imo a time scheme 
consisting o i{owy asamkhyeya (innumerable) kalpas：

Typological -\nalysis" in Alan Sponbcrg and Helen Ilardacre, cds., Mailreya, the 
Future Buddlut (Cambridge; Cambridge University Press, 1988), 23-47.

10 The composed by Vasubandhu in ap p rox im iudy 【he !kh
century, follows in general the perspectives the Sarvastivada school, though Vasu- 
bandhu often introduces the ideas of the Sautramika school as well. The discus­
sion of Buddhist cosmology is contained in chapter 3, §89d-102. For a French 
cranslation see Louis de I-a Vallee Poussin, IJAbhidharmahoia de Vasuhandhu (Paris; 
Paul G euthner, 192G), vol. 2, 181-207. H ie  Tlieravada views on cosmology are 
mentioned in passing by such great commentators as Iiuddhaghosa, but arc not 
systematically collected in any single: text.
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1st antarakalpa 2nd antarakalpa 20th antarakalpa
_____________  (= 3rd-19th)

11 Strictly speaking, the Buddhist model should be described as consisting of 
eighteen complete phases and two partial ones, since the first antarakalpa involves 
only the second half of the curve (the descent from the peak of the cycle to the nadir), 
while the twentieth involves only the reverse (the ascent from the nadir to the peak).

1. a kalpa of destruction, during which the world as we know 
it is progressively destroyed;

2. a kalpa of the duration of destruction, during which the 
universe is entirely non-manifest;

3. a kalpa of renovation, in which the universe gradually re­
appears and is repopulated; and

4. a kalpa of the duration of renovation, during which the 
universe remains manifest and filled with sentient life.

Each of these four kalpas, moreover, is further subdivided into 
twenty intermediate eons or sub-kalpas (antarakalpa). These sub- 
kalpas are rather meaningless during the kalpa of destruction, 
when the world is entirely unmanifest (and there is presumably no 
change that these boundaries could serve to mark); nor is there 
much discussion in the scholastic literature of their significance 
during the periods of destruction and renovation. During the 
kalpa of the duration of renovation, however, these sub-periods 
take on particular importance, as they mark the boundaries between 
the periods of decline (when the human life span grows progres­
sively shorter) and those of advance (when the reverse of this pro­
cess takes place). This can best be illustrated by the following 
diagram, showingthis process of repeated devolution and evolution.11



B UDDHIST HISTORICAL THOUGHT • 17

The kalpa begins at the zenith, with the life span of human be­
ings at its height (80,000 years).12 By the end of the first antarakalpa, 
however, the process has reached its nadir, and human life expec­
tancy is reduced to just ten years. Conditions in the physical world 
evolve in tandem, ranging from ease and abundance at the zenith 
to war and starvation at the bottom. What is noteworthy in this 
scheme is that the Buddhist system —unlike the Hindu one —in­
volves alternating phases of improvement and degeneration. The 
Buddhist system is thus genuinely an “oscillating” one, involving 
periods of both progress and decline.13

A comparison with the corresponding Hindu diagram is in­
structive, for the two schemes are strikingly different：

Unlike its Buddhist counterpart, the Hindu model consists ex­
clusively of periods of decline, comprising a series of four phases 
or yugas at the end of which the world is destroyed.14 A period of

12 T he Abhidharmakoia (ch. 3, §91a-b) states that the hum an life span at the 
beginning of the kalpa of the duration o f renovation is infinite in duration; at sub­
sequent peaks within that kalpa, however, it reaches a maximum of only 80,000 
years (§91b-92b).

】3 T he Jaina cosmology is similar to that of the Buddhists, involving phases of 
both rise and decline. For an overview of the system see Padmanabh S. Jaini, The 
Jaina Path of Purification (Berkeley: University of California Press, 1979), 30-32.

14 The names of these ages are said to be based on the names o f the four pos­
sible throws in an Indian dice game, from the best throw (kria) to the worst (kali). 
O n the meaning of the lermyuga and the names of these four periods as denoting 
gam bling throws see Mahamahopadhyaya Pandurang Vaman Kane, History of 
Dharmaiaslra, vol, 3 (Poona: Bhandarkar Oriental Research Institute, 1946), 886ff.



nothingness (or non-manifestation) follows, succeeded by another 
period of continual decline.15

With these models in mind we can return to our two narrative 
traditions, which can easily be accommodated within the overall 
Buddhist scheme. In the Aggaiina-suttanta we have an account that 
corresponds to the beginnings of the kalpa of renovation, from the 
time of the repopulating of this universe to the election of the first 
human king. In the Cakkavatti-sihanada-suttanta, by contrast, we 
enter the story with a kalpa of the duration of renovation already 
in progress, and a wheel-turning king on the throne. Though the 
Aggaiina-suttanta could theoretically fit within either the Hindu or 
the Buddhist model (since it deals only with a period of decline), 
the Cakkavatti-sihanada-sutianta can be accommodated only within 
the Buddhist framework, as its story proceeds in continuous fash­
ion from the peak of one cycle to the nadir and then gradually up­
ward, culminating at the peak of the next.

AJ1 three of these Buddhist traditions relate (either in whole 
or in part) a tale ofthe progressive evolution and devolution ofthe 
cosmos. What is surprising, however—since these are, after all, 
Buddhist texts —is that they are singularly devoid of Buddhist im­
agery. In particular, it is striking that not one of these texts includes 
any reference to the historical Buddha Sakyamuni. The Agganna- 
suttanta makes no mention o^any Buddha, while in the Cakkavatti- 
slhandda-suttanta only Maitreya makes an appearance at the end. In 
the cosmology section of the Abhidharmako^a the appearance of 
Buddhas in general is considered, but the historical Buddha him­
self is not mentioned. One is tempted to conclude that even the life 
of an enlightened being is simply dwarfed by events on this scale.

This cosmological scheme is not, however, the only framework 
within which Buddhists have formulated their understanding of 
history. Far more common in the Buddhist literature is another

15 The diagram given here is based on the older of two systems found in Hindu 
sources, that of the epic literature (Rdmayana and Mahabharata). In the \itcr purana 
literature a series of 1,000 mahayuga (great^uga)-each consisting of the series of 
(our yugas listed above—before the world is finally destroyed. This system thus 
presupposes a sudden shift from the nadir (kaliyuga) to the zenith (golden age, or 
krtayuga) at the end of each [our-yuga cycle, a possibility that would seem to have 
offered fuel for apocalyptic speculations. This possibility was apparently not real­
ized, however, in Hindu cosmological thought.
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organizing framework: the sequential appearance of Buddhas in 
the world.

BUDDHOLOGICAL TRADITIONS

The earliest Buddhist tradition may well have known of only one 
Buddha. The charismatic presence of the historical Buddha Sakya- 
muni no doubt overshadowed, during his own lifetime, both the 
memory and the anticipation of other enlightened beings. Within
a century or two after his deaih, however, a group of ,lprevious 
Buddhas'1 had been assimilated into his lineage. Thus by ihe time 
of King A5oka (r. circa 268-232 BCE) at ihe laiest we find evidence 
that Sakyamuni was believed to have been preceded, albeit in the 
distant past, by others of his kind. In one of his inscriptions Asoka 
refers to enlarging the stupa of the Buddha Konakamana (Skt. 
Konakamuni or Kanakamuni),16 providing our first datable refer­
ence to the existence of such beliefs. A variety of lists of Buddhas 
of the past—some belonging to particular Buddhist schools, some 
crossing sectarian boundaries —can be found in the canonical 
sources■丁he following are the best known of these lineage accounts.

SEVEN BUDDHAS OF THE PAST

One of the most widespread traditions concerning the existence of 
other Buddhas holds that Sakyamuni had six predecessors like 
himself. The locus classicus for this tradition is the Mahapadana- 
suttanta, a text found in the Pali canon as well as in a number of 
Chinese translations.17 Here the careers of these seven Buddhas

16 See Jules Bloch, ed. and nans., Us itiscnf/tiom d'Asoha (PHris： Socicu； 

d，丘djtion “Lcs Belles Lcures,” iyr】0), 158.
l ， Translated as "The Sublime Story" by Rhys Davids, though the precise 

meaning of the term apaddna (Skt. avaduna) remains a rnaucr of dispute：. (For an 
early discussion of this issue sec J. S. Speyer, cd., AvaddvaQulaka, Htbltolheca 
Buddhica, vol. 3 [1902-06, repr. Osn^briick: Biblio VcrJag, I970J, vol. 3(2), i-xiv.) 
The Pali text is contained in the Dighanikaya (text no. M), and has been u-anslaicd 
into English by T. W. Rhys Davids, Dialogues o f ihe Buddha, Pari 2, 4—11. Chinese 
translations arc found in rhe Dlrghdgama (T No. 1[1]), in the Ekotlarikdgnma (T No, 
125 [48.45]) and in three indepcndcattranslations (T Nos. 2,3, and 4). Once again 
we have versions o f this text that span sectarian boundaries, for in addition to ihe 
Pali version of the Theravada school wc have versions that can probably lx; assigned



are related in terms that are virtually identical, from the manner 
of their birth to the nature of their enlightenment. Only in minor 
details —e.g.( the names of their parents and the span of their 
lives —can these figures be individually distinguished. A detailed 
chart of their life stories is provided by Rhys Davids;18 we may use 
only a schematic one below. This list is well attested in the Pali 
canon,19 and is represented in Indian inscriptions and artwork as 
well.20 The list subsequently gained some currency in East Asian 
Buddhism, despite the availability of later Mahayana alterna­
tives.21
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NAME22 PERIOD OF EXISTENCE LIFE SPAN

Vipasyin 91 kalpas ago 80,000 years

Sikhin 31 kalpas ago 70,000 years

Visvabhu 31 kalpas ago 60,000 years

Krakucchanda in the present kalpa 40,000 years

Kanakamuni in the present kalpa 30,000 years

Kasyapa in the present kalpa 20,000 years

Sakyamuni in the present kalpa 100 years

to the Dharmaguptaka (Dirghdgama) and Mahasamghika (Ekottarikdgavia) schools. 
The text is not included in the Tibetan canon.

18 In his translation of the Malidpadana-suttavla (see above, n. 17); 6-7.
19 In addition to the Mafiapaddna-suUanla the list appears in the A^drtdliya-sutta 

(Dlghanikaya, iii, 195-96； for the English see Rhys Davids, Dialogues o f llie Buddha, 
vol. 3, 189-90).

For an analysis of this list see J. Vogel, "The Past Buddhas and Kasyapa in 
Indian Art and Epigraphy/1 in Asiaiicat Festschrift Friedrich Weller (Leipzig: Ilar- 
rassowitz, 1954), 808-16.

21 See INAGAKI Hisao,/I Dictionary of Japanese Buddhist Tents (Kyoto： Nagaui 
Bunshodo, 1984), 164 s.v. kako shichibidlsu. This list should not be confused with an­
other list of seven Buddhas, also current in East Asia (but only in Mahayana iradi- 
tionsjj who represent various forms of Bhaisajya-guru (see Mochizuki, Bukkyd 
daijiien, vol. 2, 1919-1920 s.v. shichibulsuyakushi /to).

The names are given here in their Sanskrit forms. The standard Pali spell­
ings are: Vipassi, Sikhi, Vessabhu, Kakusandha, Konagamana, Kassapa, and 
Gotama.
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TWENTY-FIVE BUDDHAS OF THE PAST

An extended version of this list, totalling twenty-five Buddhas in 
all, subsequently appeared in the Pali tradition. In the 
Buddhavainsa we find an account of the careers of each of them, 
from Dlpamkara to Gotama, the historical Buddha.'^ This list of 
twenty-five Buddhas, however, appears to be unknown outside the 
Theravada school, and may well have been formulated in compe­
tition with the Jainas. Since the latter had a well-established list of 
twenty-four enlightened teachers or Tlrthankaras^ we are tempted 
to conclude that this aberrant list of twenty-five was the fruit of a 
Buddhist attempt at keeping up with the Jainas.

Whatever the origins of the list of twenty-five Buddhas, how­
ever, it is structurally identical to the list of seven: that is, all the 
Buddhas included in the list are located in ihe pasi, with the final 
place given to Sakyamuni. The center of gravity of the tradition 
thus remains firmly in the past, with no attention to the future 
whatsoever.

FIVE BUDDHAS OF THE BHADRAKALPA

Sometime afterwards, however, at a point that is difficult to date 
with precision, the standard list of seven Buddhas was subjected to 
a far more significant and widely accepted alteration. The first 
three—Vipasyin, Sikhin, and Visvabhu — were removed from the 
list, and a future Buddha, Maitreya, was added. This new list, then, 
consisted of Krakucchanda, Kanakamuni, Kasyapa, and Sakya­
muni, together with the future Buddha Maitreya. At the same time 
a new qualifier was added, for these five were now described as the 
Buddhas of the "good eon," or bhadrakalpa.

This list, like that of the original seven, appears to have been 
accepted across sectarian boundaries, for it became standard in the 
Theravada tradition*5 and also appears in the Mahavastu, a work of 23 24

23 For an English irimslalion I. B. Morncr, nans., HuMkavamui (Loi\don: 
Pali Text Society, 1975).

24 Fora discussion of the historicity of this list see Padmanabh S.Jaijii, The Jainu 
Path of Puripcatiov, 32-!M. A complete list of ihc names of the twciuy-four 77/'- 
tliankams is given in Walthcr Sclivibring, The DocCnve of (he Jaiiuu,, 2'S.

w See G. P. Malalasekera, A Dkliovaty of Pali Proper Nunes (London: Luzac Sc 
Co., 1960), vol. 2, ：M9.
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the Lokottaravadin branch of the Mahasamghika.26 Moreover, this 
list was to become the basis for the construction of a much longer 
Mahayana lineage, which suggests that it once had currency in 
Mahay ana circles as well.27

While the Theravada list of twenty-five Buddhas represented 
simply an extension of the earlier list of seven, the innovations that 
produced the list of five Buddhas were far more radical. What we 
see here, in fact, is the product of three simultaneous shifts： the 
change from an exclusively past-oriented list to one including both 
past and future Buddhas; the abbreviation of the pantheon (a very 
unusual event in the history of religions) from seven Buddhas to 
five; and the positive valuation of the present age, which is de­
scribed as a good or ,<auspicious,> eon (bhadrakalpa). Any one of 
these changes, taken alone, would be striking; the fact that all three 
occurred together represents a significant revolution in Buddhist 
thinking.28

26 Mahdvastu iii, 243, 279,330. For an English translation see J .J .  Jones, trans., 
The Mahdvastu, vol. 3 (London: Luzac, 1956), 233, 267,321. In the first of these in­
stances the five bhadrakalpika Buddhas arc embedded within a much longer (and 
quite chaotic) list; in the second, the text dearly contained a straightforward ref­
erence to the five Buddhas of the bhadrakalpa, but has been emended to state (after 
a description of the appearance of five Buddha-seats) (<in an auspicious kalpa

a thousand Buddhas must arise’’ (322). For a discussion o f 〔he prob­
lems with the text at this point see Jones, p, 321, n. 1, and p. 322, nn. 1-2.

27 See the following section for a discussion of the ^one thousand Buddhas of 
the bhadrakalpa,,r

28 The source(s) of the idea of the five Buddhas of the bhadrakalpa will probably
never be known with certainty. Several possible clues to its origins, however, are 
worth our attention. First of all； the optimism inherent in the term bhadrakalpa it­
self is uncharacteristic of Indian thought, which—as we have seen — generally de­
scribes the present as a degenerate age, on a downward course from the golden 
age that existed in the disunt past. Second, the inclusion of a future Buddha in 
the list indicates a greater orientation toward the future than was typical of Indian 
religion before this time. While the Hindus, like the Buddhists, eventually added 
a future figure to their list—in this a future avatar o f the deity Visnu —there
is every reason to believe that they did so in imitation of the Buddhists, whose fu­
ture-oriented system thus remains to be explained. Finally, while the number 
seven has a long history of use in religious contexts in India (e.g., as the number 
of the ancient sages or rsi), the number five is far less common in religious formu­
lations. The feet that ancient Iranian religion (at least from the time of Zoroaster) 
is characterized by a positive attitude toward this world and an explicit orientation 
toward the future (including the expectation of a religious teacher to appear in a 
future golden age) suggests that wc might consider the possibility o f Iranian input 
into the bhadrakalpa scheme. (Maitreya himself has long been suspected of Iranian
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ONE THOUSAND BUDDHAS OF THE B H A D R A KA LPA

With the introduction of the future Buddha Maiircya, the 
of Buddhas was fbr the first lime freed of any histt^rical limiiaiions. 
Now completely open-ended —at least with respect to ihc ('umre 
the bhadrakalpa system was free to cxpiirul with the* adtiition 〇i 
other Buddhas to the list.

And expand it did. In the hands ofthc Mahayani.sts ihc systfin 
of five Buddhas was transformed (apparently all at um e, 1'ur we 
have no evidence of any intcmicdiatc (Jcvclopmcnt.s) into a liM ol 
one thousand, all but iour of whom were still to appear in thi% 
age.2，J The center of gravity ofihc system, once planted so lirml\ 
in the past, has now shifted dciinitivcly into the future. l iic ucll 
known "cave of the thousand Ruddlias'* at Jun-huang an«l ilu- 
countless references to the “one UioujiaiKl /;/w山 ihas" 
in the Mahayana sutras arc evidence of the wi(icsprcad ucc cpMiu c 
of this new formulation.* 30

ancestry by some scholars; ('or references to this rontroverrsy sc'tr N auirr, " I h r  
Meanings of the Maitreya Myih,••扣 . Final ly,  ilu- mm dk.r fiw. iw iscd 1,“ 
more often in Iranian than in In d u n  religious imagery (though this is m u fs t pr^m< 
inent in the Manich此.an system, which is (ou Ute fur t…r I川 i lit. 
of five Buddhas reappears much later i n 【he list
of Vajrayana Buddhism, who arc Iikc*wiscr suspccttvl Ihmm̂  in iluriu  rtl fn au 
Iranian milieu.

^  Hence the enigmatic references u> ihc lxxlhis;iuva%<；l iht* 
found in some Mahiiyana lexis, when the emphasis is placet! uialy<ui tht rsc duttirr? 
Buddhas who arc still to come.

30 The major text detailing the careers ofeacK ofihcrsc Uvuldhas istht- Hhndtu 
Afl/声 no longer extant in Sanskrit but preserved i"  T i b e t a u 义 ， 

762)and Chinese (TN o•伯 translaticMis,八 pt/lyglut listing (iii Miu“ I⑴，（:h* 
Sanskrit, Tibetan, and Mongolian) o fth c  names o fthc  1,000 UiMldluet haNix^rn vd^ 
ited by Friedrich Weller ws Tnus^ttd Buddhavamen des Rliadmknl^i (L rip /i^  A、B4 
Major, 1928), A peculiar variant of this Mahayana iradilion is seen in chcr 
puitdarika-sfUra, in which 1,00-1 (not 1,000) liuddhws of ihc hhadtaknlfM a w  a* 
pated (sec YaMADA Isslii, cd.9 Karurjdpnndankn, The White iMtu% of (Nrw
Delhi; Heritage Publishers, 1089K vol. I, 95 and vol, 2t 210, lines 13^11) Mu* 11- 
betan tradition apparently had access cu a version o f ilie in
which 1,005 Buddhas of the bhadrakalpa were inctuionrcl; sev Hii-Miih S r/^>v 
’如川g, E, Obermillcr, trans., f 以

(Heidelberg: Ouo Harrassov/it?:, 1931, 91). l'hc same trailitioj^ wds ap p .irm t]\ 
known in I^houn, for it appears in a U：)a that is prts^rvcci only in Ihii in
certainly of Khotanese origin (see “T he Prophecy o f tlu- ArhiU of* Khrium,” 5r、《m , 
lated in F W. Thomas, Tit>etan Lileraty TexU and Dortmetin (Mturnutig CUtnr^ 
Turkestan, vol. 1 [London: Royal Asiatir Society, 1935), 79). Vet
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Even in this greatly elaborated system, however, it is striking 
that the basic concept of what a ''Buddha** is has remained un­
changed. For the Buddhas of the bhadrakalpa system —whether five 
or one thousand in number —are not in any sense transcendent, 
but simply repetitions (even clones) of ^akyamuni himself. They 
are, in other words, simply human beings, who will rediscover the 
same truths in the distant future as have other Buddhas in the past. 
The system is thus still a lineage of historical (i. e., earthly) Bud­
dhas, with no celestial Buddhas or bodhisattvas whatsoever.

Thus while it is typical of the Mahayana to expand the number 
of Buddhas, no distinctively Mahayana ideas concerning uBuddha- 
nature” have been introduced. We find here no reference to the 
dharmakaya or sambhogakdya, for example, nor are any of these Bud­
dhas (pastor future) seen as emanations from other worlds. Nor do 
we find anything to suggest that more than one of these Buddhas 
can function simultaneously; rather, they are clearly sequential, 
with many eons separating the appearance of one Buddha from 
the next. In this sense the bhadrakalpa scheme is continuous with its 
predecessors, assuming the appearance of only one (quite human) 
Buddha at a time.

COSMOS AND BUDDHOLOGY：

INTEGRATING THE SYSTEMS

It is likely that the stories of the rise and decline of the cosmos, on 
the one hand, and of the appearance of Buddhas, on the other, 
arose in quite separate places and times. Yet for the living B uddhist 
communities that inherited both of these frames of reference, the

appears almost exclusively in Sarvastivadin works from Central Asia. Here we 
have a list o f five hundred Buddhas of the bhadrakalpa, o f which 496 are yet to 
come. See for example §inasi Tekin, ed. and trans., Maitrisimit, vol. 1 (Berlin: Aka- 
demie Verlag, 1980), 44, lines 11-16. The same figure appears in a group of Bud­
dhist confession fragments from the same region; see Jan Nattier, ed. and trans., 
"Klanti q'ilmaq nom bitig, An Uighur Buddhist Confession Text for Laity11 (unpub­
lished manuscript, 1974). The only non-Uighur text in which the figure of 500 
Buddhas has yet been identified is the CM/〇 /u-mu /wing^zu 冗七佛父母姓字IS ,
translated into Chinese during the Former Wei dynasty (240-254 C£); see T  No. 
4} l,159bl4-15, where it is suted that Min this bhadrakalpa there will be a full five 
hundred Buddhas” （是披地II劫中當有兩五百佛，where the character /ia?足兩  is cer­
tainly an error for man 滿 ）•
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Thus while there has been no unanimity among Buddhist 
scholars as to our exact location within the current mahdkalpa, 
there is a consensus as to at least two things: first, that several Bud­
dhas have already appeared during the present kalpa of the dura­
tion of renovation, of whom the most recent is Sakyamuni; and 
second, that we are now in the lower reaches of a decline cycle, 
which mustbe completed before the upward cycle can begin. In the 
distant future we can look forward to the appearance of Maitreya, 
when the next peak of the cycle has been reached.32 In the mean­
time, however, what awaits us is an extended period of decline.

32 The date of his advent is placed at approximately 5.6 billion years from now 
(variant: 560 million years) by Buddhist commentators.



Chapter Three

The Timetables of Decline

G /EN THE ASSUMPTIONS outlined in the preceding chapter, 
is perhaps not surprising that most Buddhists since tlie time 
fSakyamuni have seen themselves as living in a period of 
decline. Wliatw surprising, however—at least to llie outside observer — 

is that Buddhist writers have also predicted not just the decline, 
but the eventual demise, of the Iiuddhist religion itself.1

One could argue, of course, that such a decline is implicit not 
only in the grand theories of cosmic devolution that we have just 
examined, but in the basic teachings of Iiuddhism themselves. For 
it is one of the cardinal tenets of the Buddhist religion that all com­
pounded things arc inherently transitory (anilya), and from this 
perspective the Buddhist anticipation of the decline of the Dharma

] There is an extensive secondary literature on the origins and development 
of the Buddhist concept of decline. Some of the most important studies* in chron-

(1956), 361-70; Etienne Lamotte, Hisloire du bouddhisme ivdien (Louvain: Inslltut 
Oricntalistc, 1958), 210-22; Ym Iada Ryujo, <4Koki kyoten no haikei/* in h\sDaijo 
bukkyd seiritsu ronjosetsu (Kyoto: I leirakuji Shoten, 1959); IvVZUE Kyoichi, Nihon vo 
mappo shiso (Tokyo: Kobundo, 1961), 1-38; KUWOI Shozca, "IIomcLsu shiso no 
genryu /1 in OCHO Enichi, cd., Hoku^i bukkyd vo kevkyu (Kyoto: Ileirakuji Shoten, 
1970), 287-97; David W, Chappell, ^Early Forebodings of the Death of Bud­
dh ism /1 27 (1980), 122-53; James B. Hubbard, ''Salvation in the Final Pe­
riod of the Dharma: The Inexhaustible Storehouse of the San-chieh-chiao" (Ph,D. 
thesis, University of Wisconsin, 1986), 10-48; Jackie Stone, “Seeking Enlighten­
m ent in the Last Age: Mappo Thoughi in Kamakura B uddh ism ,The Eastent Bud- 
dhisl, n,s. 18/1 (1985), 28-56 (Parc 1) and 18/2, 35-64 (Part 2); and K>\JIY/VMA 
Yuichi, Shivraii, vol. 22 of NACAO Gajin, YANACIDA Seizan, and Î VJIVAMA Yuichi, 
eds., Daijd hulten (Chugoku Nihov) (Tokyo: Chuo Koronsha, 1987), 3H -34.

ological order, are Jean Przyluski, h i tegende de VempereurAQoka (Pans; Paul Gcudiner 
1923), 161-85; Yanuda Ryujo, ̂ Mapposhiso ni tsu\tc,>, bidogakti bukkydgaku kevkyu14/i
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is not at all unexpected. Rather, it is merely a corollary, a "special 
theory'1 of the transitoriness of Buddhism, derived from the gen­
eral theory of the transitoriness of everything.

Whatever the source of their primary inspiration, Buddhist 
beliefs in the finite duration of Buddhism are quite evident in the 
canonical scriptures. With relentless consistency, Buddhist writers 
have predicted the eventual disappearance of their own religion, 
offering explicit timetables for its extinction. In this chapter we will 
survey some of the forms these predictions have taken, beginning 
with the chronologies offered by Buddhist writers for their 
religion’s eventual demise.

Forebodings of the eventual extinction of the Dharma are 
found even in the earliest layers of Buddhist literature. Doubtless 
the first distinction made by followers of the Buddha was between 
the “golden age” of their teacher’s own lifetime and the less-than- 
ideal period following his death. Before long, however, there arose 
the belief that the Dharma would endure only for a fixed period 
of time, after which the Buddhist teachings would disappear from 
the face of the earth. The timetables associated with this tradition 
have varied widely, ranging from a minimum of five hundred 
years to a maximum of more than 10,000. We will survey them 
here in the order of their duration, considering for each one in 
turn the evidence for the date of its appearance.

500 YEARS

The earliest traditions offering specific figures for the duration of 
the Dharma predict that the Buddhist religion will endure for only 
five hundred years after the Buddha*s death. This statement is gen­
erally intertwined with a story that the Buddhist teachings would 
have survived for a full 1,000 years, were it not for the Buddha's 
decision to admit women to the monastic order. One of the best 
known of these passages is found in the Theravadin canon, in the 
section dealing with Buddhist monastic rules:

If, Ananda, women had not retired from household life to the 
houseless one, under the Doctrine and Discipline announced 
by the Tathagata, religion, Ananda, would long endure; a thou­
sand years would the Good Doctrine abide. But since, Ananda, 
women have now retired from household life to the houseless 
one, under the Doctrine and Discipline announced by the
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TathSgata, not long, Ananda, will religion endure; but five 
hundred years, Ananda, will the Good Doctrine abide.2

The Buddha goes on to make a number of unflattering analogies, 
comparing the effect on the sangha of the presence of women to 
that of mildew on a field of rice, or rust on the sugarcane plant.

Were this story an isolated occurrence found only in a single 
version of the Buddhist canon, we might be tempted to dismiss it 
as representing the views only of a single disgruntled (and misog­
ynist) monk. The story is anything but isolated, however: in addi­
tion to several occurrences in the Theravada literature,3 4 it appears 
in texts belonging to the Dharmaguptalca,1 MahT^asaka,5 Haima- 
vata,6 and Sarvastivada7 schools, as well as in two sutras whose sec­
tarian affinity is uncertain.8

What is noteworthy about this story —in addition to the rather 
disheartening information it conveys about the status of women in 
at least some segments of the early Buddhist community9 —is that 
the reference to the nuns as the source of the shortened life span 
of the Dharma and the figure of five hundred years for its total dura­
tion virtually always occur together.10 We may surmise, therefore, 
that these two elements entered the Buddhist tradition together.

2 Vinaya, Cullavagga X, 1,6. English translation from Henry Clarke Warren, 
Buddhism in Travslaliom (1896； repr. New York： Atheneum, 1968), 447.

3 In addition to the version of ihe story found in the Theravada Vinaya (cited 
in the previous note), this tradition occurs in the Pali Avguttara-nikdya (IV, 278) 
and in the Milivdapaftha (IV, i, 55-61).

4 Found in the Dharmaguptaka Vinaya, preserved only in Chinese translation 
(T No. 1428, 22.923c9).

5 In the MahTsasaka Vinaya, preserved only in Chinese (T No. 1421,22.186al4).
6 In the "tiz ■毘尼母經，丁 No. 1463, 24.818c4). The

texc is generally associated with the Haimavata school (see Lamoue, Histoire du 
bouddhhme indien, 212).

7 In the SarvSstiv益din Ma办 )viwiigama a-/uin •中阿含經），preserved
only in Chinese translation (T No. 26, 1.607b9).

8 See the 卜mi W-A丨:〇 c/ihig1 II费彌記果經 （T No. 60, 1.857c29) and the
Chungpen-ch'i clang (T No. 196,4.159b8). Both texts exist only in Chinese
translation.

9 For a recent discussion of this issue see AJan Sponberg, "Atcicudes toward
Women and the Feminine in Early Buddhism," in Jose Ignacio Cabezon, ed., Bad­

ri
大智度論  attributed to Nagarjuna, in which the figure of five hundred years occurs 
without any mention of the nuns (T No. 1509, 25.68al6).

dhism, Sexuality and Gender (^onhcomxn^, 1991).
10 The only exception seems to be a Mahayana scholastic text, the Ta r.hih-lu lu
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What, then, can we say about the chronology of this tradition? 
Are we to assume that it should be attributed to the Buddha him­
self, or was it introduced some centuries later? Modern scholars 
have generally been reluctant to accept this pronouncement as 
representing the words of the Buddha, finding it more reasonable 
to assume that it emerged in misogynist circles sometime well alter 
tlie Buddha's death.11 Until now, however, no one has succeeded 
in marshalling any concrete evidence to support this preference.

A close look at the extant versions of this story, however, pro­
vides important evidence concerning its date. As we have seen, the 
story is contained in scriptures belonging to a number of the 
Nikaya schools. It does not, however, appear in all of them. In the 
diagram on the following page, showing the genealogy of the early 
Buddhist schools, those schools in whose scriptures the nuns are 
blamed for the diminished life span of the Dharma are under­
lined.12 It is immediately evident that the results are asymmetrical: 
all the extant versions of this story belong to schools on the

11 A notable exception is L B. Horner, who appears to accept the authenticity 
of this tradition. See her Womn Under Primitive Buddhism (New York: E.P. Dutton 
and Co., 1930), 103-13. For the majority view —that these words are not those of 
the Buddha—see for example Edward J. Thomas, The Life of Uu Buddha as Legend and 
History (New York: Alfred A. Knopf, 1927), 109-10, with further reference to M. 
E. Lulius van Goor, De Buddhisiische Non (Leiden, 1915). A more receni ireatinent 
of the subject, focusing primarily on the Mahayana sources, is Diana Pauls Women 
in Buddhism, 2nd cd. (Berkeley, CA: Asian Humanities Press, 1985).

12 As Kajiyama has recently pointed out (Shinran, 321), all versions of the story 
save one agree that the nuns were responsible for an abbreviation of the life span 
of Buddhism from 1,000 to 500 years. The Dharmaguptaka version alone claims 
simply that “if women had not become nuns [lit, ‘left home in the Buddha- 
Dharma,], the Dharma would have lasted long, [i.e.,] five hundred years11 (T No. 
1428, 22.923c9-ll), thus implying that the actual duration will be even shorter, 
though no figure for this abbreviated duration is given. According to Kajiyama the 
Dharmaguptaka version should therefore be considered the oldest, since the life 
span it proposes is shorter (and therefore presumably more primitive) than that 
contained in the other versions. The diagram given on p. 31, however, suggests 
that we should regard this proposal with some skepticism. A m ore reasonable ex­
planation might be that the exun t Dharmaguptaka account is the result of an 
error in textual transmission, in which an original version reading -lif women had 
not become nuns, the Dharma would long endure, [for 1,000 years; but because 
women have become nuns, the Dharma will only endure] for 500 years** was short­
ened by the inadvertent omission of the material in brackets. The use of repetition 
and parallelism in the Indian versions of this tradition (cf. the passage from the 
Cullavagga cited above, pp. 28-29) could easily lead to such a copying error.
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Lifetime o f the Buddha (c. 563-483 BCE) 
united community (with independent dissenters)

I
"1st Council" (Rajagjha): c. 483 BCE 

to collect oral teachings

"2nd Council，. （Vaii5li): c. 383 BCE 
conflict between eastern and western monks over monastic rules

result: Vaisali monks relent, conflict resolved
I

"2nd 2nd Council" (Pataliputra): c. 3 4 0  BCE 
conflict over doctrine (status of the arhat) or monastic rules 

result: first sectarian split

Mahasamghikas 
(c. 275 BCE)

. I_____________I I
northwest Mahasamghikas Gokulikas _ 
including Lokottaravadins 
(=Ekavyavaharikas?)

Sthaviras

Prajnaptivadins
BahusrutTyas

(c. 200 BCE)

Sthaviras 
(c. 275 BCE)

I
Vatsiputrlyas 

(Pudgalavadins) 
subgroups include: 

Sammatiyas 
Dharmottariyas 
Bhadrayaniyas

southern Mahasamghikas ( = Caitikas)
subgroups include: 

Pur\(asailas
Aparasailas (=UtlarasaiIas)
Rajagirikas
Siddharthikas

Vibhajyavadins 
subgroups include: 

Mahisasakas 
Dharmaguptakas 

Kasyapiyas 
Theravadins 
Haimavatas

Sarvastivadins
eventual offshoots: 

Sautrantikas 
Mulasarvastivadins

Schematic diagram of the filiation of Buddhist sects (the so-called "Eighteen 
Schools"). Schools in bold print are those in whose surviving literature a version 
of the tradition blaming the community of nuns for the shortened lifespan of the 
Dharma has been identified. (No literature from the undififerentiated Sthavira 
group has survived.) Data in this diagram is based on Edward Conze, Buddhist 
Thought hi Ivdia (1962; repr. Ann Arbor: University of Michigan Press, 1970), 
especially pp. 119 and 195, and Andre Bareau, Les secies bouddhiques dupelil v^hir.ule 
(Saigon： Ecole Frangaised'Extrcme-Orient, 1955). All dates are tentative, and are 
based on the "long chronology" that places the Buddha's death in 483 BCE.
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Sthavira side of the family tree. Not a single occurrence of this tra­
dition has been identified in the surviving literature of any of the 
Mahasamghika schools.

This is, of course, to some extent an argument from silence, 
since only a small percentage of the literature of the Nikaya schools 
has come down to us.13 14 Nonetheless, the striking pattern exhibited 
by the surviving literature does suggest that the idea of blaming 
the early demise of the Dharma on the nuns developed sometime 
after the initial sectarian division between the Sthavira and Maha­
samghika schools, but before any further subdivisions within the 
Sthavira branch had taken place.11 According to the best estimates 
of modern scholarship, this initial division took place roughly a 
century and a half after the death ofthe Buddha, while the division 
between the Vibhajyavadin and Sarvastivadin branches occurred 
nearly a century and a halflater.15 The date of the emergence of

J3 In addition to the Buddhist Hybrid SanskritMahdvasiu, which refers to iLscIf 
(despite its evidently non-regulatory content) as a HVinaya text o f the LokoLLara- 
vadin school" (see Jones, The Malulvastu, vol. 1, pp. xi, 3), extant Mahasamghika 
literature includes a (genuine) Vinaya text preserved in Chinese (T No. 1425), 
Sanskrit fragments of tl\e same text discovered in Tibet, in 1937 (translated in 
Charles S. Vx^b\s\\t Buddhist Monastic Discipline [University Park/London: Pcnnsyl- 
vania State University Press, 1975J, 42-112)， and a portion of the sCi【ra section of 
the canon, the Ekottarikagaim, likewise preserved only in Chinese (T No. 125). 
These are precisely the types of literature in which we do find thestory of t.he nuns 
connected with the decline of the Dharma in the canons of other schools; thus t.hc 
absence of this tradition from the extant Mahasamghika sources is an importimt 
indication that such a tradition was not current in these schools.

14 The quantity of the surviving literature does noc allow u s 【〇 determine 
whether the story emerged before or after the split that resulted in the emergence 
of the Vatslputriya branch (c. 275 BCE), The only surviving texts that can be aturib- 
uted with certainty to a sect of the Vaisiputriya group are an Abhidharma text 
found in Tibet (announced as forthcoming by G. Tucci in Serie Orientale Roma, vol. 
9a, but apparently never published) and two documents preserved only in Chi­
nese: a short doctrinal text (T No. 1649) and a brief treatise on Vinaya mauers f r  
No. 1641), Since dieseare not the sort of writings in which we would expect to find 
sucha tradition preserved, we are noc in a position to determine whether the story 
of the nuns being responsible for the prem ature demise of the Dharma arose be­
fore or after the emergence of che Vatslputriya schools.

On the dates of the first sectarian schisms see Andre Bareau, Les premiers 
conciles bouddhiques (Saigon: Ecole Fran^aise d'Extremc-Orient, 195.0); Charles S. 
Prebish, ilA Review of Scholarship on the Buddhist Councils/*/oun/a/ of Asian 
Studies, 33/2 (1974), 239-54; and Charles S. Prebish and Janice J. Nattier, 
"Mahasamghika Origins: The Beginnings of Buddhist Sectarianism /' Ilislory of 
Religions, 16 (1977), 237-72.
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this tradition should therefore be placed during the period from 
340-200 BCE.16

“FIVE HUNDRED AFTER-YEARS”

丁he diversity of sources in which the five-hundred-year timetable 
occurs shows that this number was long accepted —at least by the 
Nikaya schools of the Sthavira branch —as the standard one. The 
number five hundred also appears, however, in certain Mahayana 
texts, where it has been interpreted by East Asian Buddhists (and 
by a number of modern scholars) in a strikingly different fashion.

One of the best known of these texts is the Sanskrit Diamond 
SUtra (Vajracchedika-prajndfidm7?iitd-sutra)，where three vir­
tually identical references to a period of five hundred years. In the 
first of these the Buddha's disciple Subhuti asks (in the translation 
of Edward Conze) whether there will be any beings who will un­
derstand teachings such as those contained in this sutra "in the fu­
ture period, in the last time, in the last epoch, in the last five 
hundred years, at the time of the collapse of the good doctrine/'17

,6 A different date has recently been proposed by Kajiyama, who argues thai 
the tradition blaming the early disappearance o f Buddhism on the nuns should 
be dated (at least in its present form) to approximately five hundred years after Lhe 
Buddha*s death, i.e., around the turn of the millennium (Shinrav, 321-22). Kaji- 
yama's reasoning is that the story represents an ex post facto prophecy, composed 
at the time of the events it predicts—i.e., at a time when Buddhism was considered 
to have disappeared, some five hundred years after the liuddha.s death•八 careful 
reading of the conteru of these prophecies, however, suggests th a t 【hey are di­
rected not toward explaining an already actualized disappearance of Buddhism, 
but rather toward executing the rather complicated maneuver of simultaneously 
accounting for the perceived decadence o f 【lie sangha and justifying the existence 
o f the increasingly problematic insdtution of the community of nuns. (For further 
discussion see §ponberg, “八ttitudes toward Women and lhe Feminine/’） Even 
m ore telling, though, arc two odier pieces o f data: first, the evidence presented 
above for Lhe existence of a common Sthavira version of this story prior to the 
Vibhajyavada-Sarvastivada division (see the diagram on p. 31), which would re­
quire a date no later than around 200 BCE; and second, the fact that there is no 
known instance of a Buddhist writer having composed a text suggesting that the 
Dharma had already completely disappeared. In fact, all the datable tcxLs attempt 
to place this disastrous event at a time well in the future, ordinarily at least a few 
hundred years from the time of composition.

l/ Edward Come, Buddhist Wudom Books (1958; rc:pr. New York: Harper Sc 
Row, 1972), 30. The Sanskrit text reads avdgate ^hvavi paicime kale pasciyne samaye 
pascimdydm pancasatydm saddharmavipralopakale varlamdne\ see Edward Conze,



The Buddha replies that such beings will indeed exist, and goes on 
to describe the merits of these bodhisattvas. Three other passages 
are virtually identical in wording,* 38 conveying the same sense of 
anxiety concerning the “last five hundred years.”

But what is meant by the phrase Conze has rendered as "in the 
last five hundred years" (Skt.pa^cimdyampancasatyam)? In the com­
mentary to his translation Conze states that this figure refers to a 
timetable consisting of a series of five-hundred-year periods, of 
which the ulast five hundred years'5 is the fifth:

It is well known from the scriptures of all schools that after the 
Buddha's nirvana the Dharma will progressively decline, and 
that every five hundred years a decisive change for the worse
takes place___"The last five hundred years" are the fifth five
hundred years, when the Buddhists will be strong in nothing 
but fighting and reproving, and the Dharma itself becomes 
practically invisible.19

According to Conze, in other words, these passages were composed 
with a 2,500-year timetable in mind.
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认心& 】 3 (Rome, 1957), 30-31 (§6). The correspond­
ing passage in the earliest Chinese translation of the text, done by KumarajTva at 
the beginning of the 5th century CE, occurs in T No. 235, 8,749a28.

38 Conze, Booh, 53,57,61. For the corresponding Sanskrit text
see Conze, Vajracchedik&tp t 40, lines 4-5 (§14b), p, 45, lines 13-14 (§16b) and p. 53, 
lines 15-17 (§2lb), KumarajTva, however, renders these four passages very 
differently: for the first he has 如來滅後後五百歲  “after the Buddha’s extinction, dur­
ing the five hundred after-years” （8.749a28>, for the second 來世後五百栽"in the fi> 
cure age, during the five hundred after-years” （8.750b5)， for the third 於後末世  “in 
the latter final age” （8,751al)， and for the fourth simply k 未來世 “in the future age” 
(8.751cl7). While it is quite possible that KumarajTva was improvising beyond the 
bounds of his Indian text, it is important to point out that the earliest Indian 
manuscripts (the Gilgit manuscript and the Pargiter manuscript found in 
Xinjiang) do not agree with the most developed Sanskrit text, upon which Conze's 
translation is based. In particular, the references to the "Matter age'1 in §§14b and 
21b are absent from the Gilgit version (for which see the transcription and trans­
lation by Gregory Schopcn in Luis O. Gomez and Jonathan A. Silk, eds., Studies i7i 
the Literature of tfie Great Vehicle： Three Mahdyana Buddhist Texts [Ann Arbor: Colle­
giate Institute for the Study of Buddhist Literature, 1989], 89-131). In §16b the 
Gilgit manuscript reads carime kale pcUcim&y&rn pamcaialyam varttamdvdydm (see 
Schopen, 101, folio 7b: 1), which may be translated as "in the final time, in the latter 
fifty- (NB: not *five hundred1) year period.n For further discussion of these pas­
sages see below, p. 91, n. 89.

19 Conze, Buddhist Wisdom Books, 31.
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A number of parallel passages occur in the Lotus Sutra (Sad- 
dharmapundanka-siitra), in language considerably more varied than 
that found in the Sanskrit Diamond Swira.20 *The version of this pas­
sage that occurs with the greatest frequency has been translated by 
H. Kern as follows: "at the end of time, at the end of the period, in 
the second half of the millennium.,，2J In translating the expression 
paicimdydm pancaiatyam as "in the second half of the millennium, 
Kern is clearly assuming a timetable differem from Conze’s. His 
explanation is the following:

According to die declaration of the Buddha in Cullavagga, X,
1, 6, the true law (saddhamma) is to stand a millennium, though 
at the same time, owing to the institution of female monks, the 
number of one thousand years should be reduced to half.22 23

For Kern, in other words, this expression refers to a timetable not 
of 2,500 years, but of 1,000.

Which of these translators, then —if either —is correct? A close 
look at their sources reveals【hat there are serious problems with 
both interpretations. Kern's reading relies on a very loose inter­
pretation of the Cullavagga, an interpretation never found (to the 
best of my knowledge) in the Theravada commentary literature. 
Conze's interpretation, on the other hand, is based —though he 
never says so explicitly —on a timetable found in only one Bud­
dhist sutra, which in all probability postdates the composition of 
the Diamond Sutra by at least a century.2:5 A more cautious approach

20 One indication, perhaps, of its greater antiquity, since the phrasing has not 
yet become formulaic.

於 SinpoJcime kaiepakime saviayepaScimdydTfL pancaialydni variamdmlydtn. For the 
English translation sec I I. Kern, Saddharmapundaiika or the Lotus o f the Good Law 
(1884; repr. New York: Dover, 1963), 391, 433,438, and 439. For the Sanskrit see 
H. Kern and B. Nanjio, Saddfuirmapuridarika, Bibliotheca Buddhica, vol. X (1912; 
repr. Osnabruck: Biblio Verlag, 1970)^420 (lines 13-14), 474 (lines 3-4), 481 (line 
6), and 481 (line 10)-482 (line 1), The same phrase (but without the term 
vartamandyam) appears on p. 475 (line 10) of the Sanskrit text, and is translated 
identically into English by Kern (434).

See Kern, Saddharmapundanka, 268, n. 2. The passage in question is the one 
cited on pp. 28-29 above.

23 In his commmentary (Buddhist Wisdom Books, 31) Conze refers the reader to 
his Buddhism： Its Essence avd Development (New York: Harper Sc Row, 1951), 114-16 
for further details. In the latter, however, he does not cite his source, but refers 
only to "another scripture" in that laconic fashion so cxaspcratingly familiar to 
students of Indian and Tibetan Buddhist commentary literature. A careful text-



would begin by considering only what is found in these two texts 
themselves, before turning elsewhere for clues to their interpreta­
tion.

In the Diamond Sutra we have little to go on, for in all four in­
stances this passage appears suddenly, with no necessary connec­
tion to the surrounding text. One gets the impression, at least from 
the Sanskrit texts, that the composer of this sutra was merely re­
peating a set of stock phrases adopted from another source.a4

In the Lotus Sutra, by contrast, references to the ^latter ageM are 
phrased in a variety of different ways, and in several cases this 
phrase is preceded by a mention of the Buddha's entrance into 
nirvana. In this context another possibility seems evident: that the 
expression "five hundred years" refers to the period immediately 
after the death of the Buddha. And in fact the word pascima (under­
stood as ulast>, or ''final" by both Conze and Kern) can mean simply 
“that which follows” something else.* 24 25 Thus in interpreting these 
passages there is no need to read back into the texts any of the later 
formalized schemes (to be discussed below) according to which the 
Dharma will pass through a series of five-hundred-year periods (as 
Conze has done), or to stretch the meaning of the Cullavagga 
passage beyond what the text seems to allow (as did Kern). Rather, 
we can retranslate the two texts as follows:

Diamond Sutra: "in the future time, in the latter age, in the lat­
ter period, in the latter five hundred years, when the True 
Dharma is in the process of decay"
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critical reading of Conze's discussion, however, reveals that it is based on 
Lam otte's Histoire dii bouidhime indien (214-15), which in turn is a description of 
th e  timetable presented in one part of die Chinese Candragarbka-siitra (Yiieh-lsavg 
广w 月 SK分 ，丁 No. 397[15], 13.363a2^-b5>. This sQtra, however, was not translated 
in to  Chinese until the second half of the 6th century, and is unlikely to have been 
composed much earlier than the 5th. Wc can therefore discount the possibility thai 
th e  composer of the Diamond Siltra had such a system in mind. At a later date, how­
ever, the gained such influence (especially in East Asia)【hat its
2,500-year system was often read back into the Biaviorid Sfdra, ihe Lotus Sutra, and 
o th e r  such works by commentators. For further discussion see below, pp. 54-56.

24 I t  is noteworthy that these references to a period of five hundred years are 
n o t  found  in the rest of the Prajnaparamita sutras (in particular, those such as 
th e  Astasdliasrika-prajndparaviitd-sritra and the RatnagunasavuiayagdtliA, which are 
kn o w n  to be older than \hc Diamond Siltra).

25 See M. 'Monier-WAWims. Sanskril-English Dictionary, 2nd ed. (1899; repr. 
O xford: Clarendon, 1964), 612b.
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Lotus SHtra: "after the Tathagata's death (paminiruana), in the 
latter age, in the latter period, in the latter five hundred years"

In other words, what is probably meant by the expression pai- 
cimdydm pancaiatyam in the early MahSyana literature is simply 
“during the five hundred after-years”一or, to borrow an expression 
used by Sukumar Dutt in another context, (<five after-centuries.,,:?6 
If this reading is correct, we still find in the early Mahayana liter­
ature an echo of the earliest timetable for the Dharma^ decline. 
Only five hundred years in all are envisioned, all of which (since 
this time follows the death of the Buddha) can be viewed in a cer­
tain sense as a period of decline.26 27

700 YEARS

The prolonged acceptance of this 500-year timetable in a number 
of the Nikaya schools (and apparently also in some segments of the 
Mahayana) may be reflected in the fact that virtually all other time­
tables for the duration of the Dharma are based on the simple mul­
tiplication of this figure. Two anomalous traditions, however, seem 
to deviate from this pattern: the Mahayana Mahdparinb'vdna-sutra 
and the Sutra on the Seven Dreams of Ananda both appear to predict 
that the Dharma will die out after seven hundred years.

Mahaparinirvana-sutra. There are three versions of the Maha­
yana in the Chinese Buddhist canon and two

26 See Sukumar Duu, The Buddha avcl Five After-Centuries (London： Luzac Sc 
Co., 1957).

27 It is also possible, though in my view less likely, that this expression refers
to the second of two five-hundred-year periods, as formalized in some of the 1,000- 
year timetables discussed below. In this case Kern's verdict—though noi his line 
o f  reasoning—would be vindicated. If ihis is the case, however, we would have to 
explain why not a single one o f these references to ihc "five hundred afier-years" 
is ever accompanied by a mention of the longer timetable. A final conclusion on 
this issue must await the thorough comparative study of all extam versions (in all 
languages) of the and LuZmj sQtras, and of other texts that can be
identified in which this expression occurs. For a list of all such references to the 
"latter age*' in the Lotus Sillra of KumarajTva (T No. 262), with parallels in Sanskrit 
and in the tw'o other Chinese translations, see Jan Nattier, "The Candragarbha- 
sfitra in Central and East Asia" (Ph.D. thesis, Harvard University, 1988), 340-47. 
N ote in particular thal there arc several interesting divergences in ihc Chinese 
translation of Dharmaraksa (late 3rd-early 4th c. CE).



38 • ONCE UPON A FUTURE TIME

in the Tibetan;28 all of them mention events that are to take place 
seven hundred years after the Buddha's nirvana. It is not entirely 
clear, however, that what is meant here is the actual demise of the 
Buddhist Dhanna and not merely its decline (a distinction which, 
as we shall see below, is of considerable importance). The passages 
in question are the following:
Version 1

Chinese: "Seven hundred years after my death (parinirvana), 
sinful MSra29 30 will gradually ruin (cM-Aiwi 沮壊 ） my True 
Dharma (saddharma).,m
Tibetan: "After seven hundred years have passed since my 
death, the TVue Dharma will be broken, decayed, and brought 
to ruin by sinful Mara/’31

Version 2
Chinese: "Seven hundred years after my death, sinful Mara will 
gradually destroy (Awai-Zwaw 壞亂） my ibrue Dharma."32
Tibetan： no equivalent 

Version 3
Chinese: "Seven hundred years after my death, the Tathigata’s 
Dharma-tcaching will gradually become extinct {mieh W. ) in

20 T  No. 374 (cf. Pek. No. 787 in the Tibetan canon), translated by Dharma- 
ksema in the period 414—421 and generally referred to as the "northern edition"; 
No. 375, a reorganized version o f Dharmaksema's translation produced by Hui- 
yen and others during the period 424-435, and referred to as the "southern edi­
tion"; and No. 376, translated by Fa-hsien during  the period 410-418 CE. T  No. 
377 (translated by Jnanabhadra in 664-665) is not a different version of the sutra 
as a whole, but simply a translation, of five additional chapters. In  the Tibetan 
translation the content of T No. 377 has been incorporated into Pek. No. 787, 
which shows that by the time this translation was made these chapters were re­
garded as an integral part of the sutra. (Note tha t Pek. No. 787 was translated into 
Tibetan from the Chinese; see the colophon in mdo-ma-tshogs iiu, 355a4.) One 
other sutra by the same name (T No. 390, Pek. No. 789) is an entirely different 
work, and contains a 1,000-year timetable to be dealt with below.

29 Mara is the Buddhist devil, though considerably less sinister than his West­
ern  counterparts. For a study of his role in Buddhist mythology see Alex Wayman, 
"Studies in Yamaand Iranian Journal 3 (1959), 44-73 (Part 1) and 112-113
(Part 2).

30 T  No. 374,12.402c26.
31 Pek. No. 787, mdo-sna-lshcgs ju ,  105b2-3.
32T  No. B75,12.643b25-26.
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the following [way]. MSra-made monks will destroy (fiuai-luan 
壞亂〉 the True Dliarma."1̂
Tibetan: "When seven hundred years have passed since my 
death, my teaching will be altered and subverted. At the time 
when the True Dharma is dying out..

All three of these texts clearly suggest that seven hundred years 
after the death of the Buddha the Dharma will be in decay, and at 
first glance it would appear that they are predicting the demise of 
the Dharma at this point. A closer reading, however, shows that all 
three versions go on to describe various activities of both evil and 
good Buddhist believers, suggesting【hat the Buddhist community 
will continue to exist for some time. What we have here is certainly 
a decline prophecy, but these texts should not be construed as 
offering a clear-cut scenario for the Dharma's demise.

If the figure of seven hundred years is not intended as the date 
of the Dharma's extinction, what is its function in these texts? 
Every indication is that what we have here is a genuine ex post facto 
prophecy of the development 〇(:• problems within【lie Buddhist 
sangha. What is particularly interesting in this regard is what these 
texts identify as evidence of Mara's activities. Though certain 
moral failings (especially on the part of the monks) are mentioned, 
issues of doctrine are given greater attention. For the author of this 
sutra, belief in the eternity ofthc Buddha, his exemption from any 
earthly desires, and the validity vaipulya sutras33 34 35 36 are the litmus- 
test of the genuine Buddhist. Those who see things otherwise — 
arguing that the Buddha was born of human parents, enjoyed 
carnal love with his wife, was subject to change, and did not preach 
the Mahayana sutras—are no better than devils in disguise. What 
we have here, in other words, is a fervent defense of the docetic 
view of the Buddha, introduced by the northwestern Mahasam- 
ghika schools and subsequently inherited by certain Mahayanists.'x，

3 3 T N o . 376, 12.880a23-24.
34 Pek. No. 788, mdo-sva-lshogs In, 94b2. *l*hc Tibetan text reads dam-pa'i chos 

nub-pa'i tshe, which could refer cither to the time when ihcsaddhanna is in the pro­
cess o f declining or to the time when such a decline has already laken place.

a5 The vaipulya or "extensive" sutras arc those belonging to the Mahayana. T he  
main issue, o f course, is not their length, but ihcir distinctive doctrinal contcm.

36 In its insistence lhat the Buddha is eternal and not subject io change and that 
he only “inanifesced” a huinan form (which he had long since trunsccnded) the 
Mahapariymvdna-sfUra is reminisetrnt both of the Mah&vaslu (a work of the
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Sutra on the Seven Dreams of Ananda. If the seven-hundred- 
year figure does not indicate a prediction of the extinction of the 
Dharma in the Mahapanniruana-sutra, there is one little-known text 
where it would seem that it does. Ya m a d a  Ryujo has drawn atten­
tion to the presence of a seven-hundred-year timetable in the A- 

c/wwg 阿難七夢經， which contains a timetable for the 
lifetime of the Dharma consisting of seven periods of one hundred 
years each.37 _

In this brief and enigmatic text Ananda experiences a series of 
seven symbolic dreams and turns to the Buddha for an explanation 
of their contents. He is told that the seven dreams refer to a variety 
ofevents that will take place after the Buddha's death. In order, the 
significance of the seven dreams is said to be as follows:

1. The good thoughts of the monks will decrease, evil 
thoughts will increase, and the monks will injure and kill 
one another.

2. The Buddha's main disciples will follow him into nirvana 
(here probably meaning simply death rather than enlight­
enment), and the Buddhist community will be deprived of 
its leadership (literally, 4<the eye of sentient beings will be 
extinguished”).

3. Monks will increasingly live in impure places, and will 
harbor jealousy toward one another; the lay people will 
observe this and will remonstrate with the monks. The 
monks will be reborn in hell after their death； the lay peo­
ple, by contrast, will be reborn in heaven.

4. Lay people will come into the stupas and monasteries and 
will criticize the monks; they will destroy stupas and dam­
age temples.

5. Ananda will be able to recite all the sutras without forget­
ting a single line.

Lokottarav五din, or "cranscendencalist,” wing o f the Mahi^amghika school) and of 
the Lotus Sutra. For a translation of the ^'southern ediuon,' (T No. 375) of this sutra 
into rather choppy English see YAMAMOTO Kosho, The M ahayana Mahaparinir- 
vana-Sutra, 3 vols. (Ube City： The Karinbunko, 1973-75). For the prophecy of the 
decline of the Dharma after 700 years sec voi. I, 159-72.

37 Cited in his "Mappo shiso ni tsuitc/* 368. For the text itself see T No. 494, 
14.758a-b.
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6. False views will become prevalent and will destroy the 
Buddha-Dharma.

7. 1,470 years after the Buddha's nirvana the mind with 
which the Buddha's disciples cultivate virtue cannot be 
shaken by all the evil demons. ''The 'seven hairs' [of a lion 
referred to in the seventh dream],the text then states, "re­
fers to matters [to take place] after seven hundred years" 
( 七毫者七百歳 後 事 ） .

And with that, the sutra comes to a close.
It is easy to see why Yamada concluded that this text contained 

a prediction of the death of the Dharma after seven h undred years, 
for that figure is explicitly mentioned in the text and the format of 
the seven dreams certainly suggests a chronological sequence of 
seven centuries. Yet the content of tlie seven dreams makes it clear 
that they are not arranged in anything resembling chronological 
order. The death of the Buddha's major disciples (sravakas) is men­
tioned in the second dream, while Aiianda's recital of the sutras 
(ordinarily considered to have taken place immediately after the 
Buddha's death) is not mentioned until the fifth. A decrease in 
good thoughts among the monks is mentioned in the first dream, 
yet the explanation of the seventh states that tlie virtue-cultivating 
minds of the Buddha's disciples will still be unshaken after 1,470 
years. It is not possible, therefore, to interpret these dreams as a se­
ries of consecutive one-hundred-year periods.

Neither the Mahaparinirvana-sutra nor the Sutra on the Seven 
Dreams of Ananda, then, actually predicts that the Dharma will die 
out after seven hundred years. That this figure occurs in both texts 
may well be significant, but it is difficult at this point to recover its 
meaning. At most, we may speculate that it represents an ex post 
facto prophecy, describing certain elements of decadence and de­
cline that were present in the Buddhist community at a time be­
lieved to be seven hundred years after the Buddha's death.38

158 If  we take this approach, however, it is difficult io explain the reference lo 
"1，470 years after the Buddha’s nirva卩a” in t h e c 人 Such a
specific figure carries all the markings o f an ex post facto propliecy in itself, and may 
represent a subsequent revision of an earlier 700-year tradition. If  so, it is a revi­
sion that also serves to reintroduce an element of optimism into t h e 【ex【 ， for k 
points to a time not of decadence in the Buddhist community, but of the un­
thwarted cultivation of virtue.
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1,000 YEARS

In the early years of the Buddhist community the figure of five 
hundred years given for the duration of the Dharma in a number 
of scriptural sources must have seemed reasonably generous. 
Around the first century CE, however-that is, around five hun­
dred years after the death of the Buddha-we begin to find a new 
version of the prophecy of decline. In certain Sarvastivada and 
Mahayana texts the life span of the Dharma is now given not as a 
mere five hundred years, but rather one thousand, a total some­
times treated as consisting of two ^sub-periods" of five hundred 
years each.

There are some significant differences, however, between the 
treatment of this new timetable in the Nikaya Buddhist literature, 
on the one hand, and in Mahayana texts on the other. We will 
begin with a review of the non-Mahayana (Nikaya) Buddhist liter­
ature in which this timetable occurs, and then compare these for­
mulations with their Mahayana counterparts.

NON-MAHAYANA TRADITIONS

Mentions of a 1,000-year life span of the Dharma have been 
identified to date in ten Nikaya Buddhist texts, most of which are 
preserved only in Chinese translation. Of these, six are ofSarvasti- 
vadin or Mulasarvastivadin authorship,^ while the sectarian 
affinity of the remaining four has not been established.39 40 Thus,

39 The 1,000-year timetable is found in the 木)也 z/rnff e/mau H育王傅

{*AiokardjS,vad&na, T No. 2042,50.126b26), translated into Chinese by An Fa-ch'in 
in 306 CE; the c/iiVfg•雜阿含經（•SaJwuAWgama, T No. 99, 2.177b23), trans­
lated by Gunabhadra in 435-443; the Gen-pen shuo i-ch'ieh yu-pu p'i-na-yth tsa-shih 
根本説一切有部里奈耶雜事(the of the Miilasarvlstiv含da school, 丁
No. 1451, 24.405a7), translated by I-ching in 710; the^^’i-Za-wio 广 /uw 阿毘 

連 磨 大 昆 婆 沙 論 T No. 154、 27.918a6-17h trans­
lated by Hsiian-csang in 65&-6S9; the Karmasataka (preserved only in Tibetan 
translation; sec Pek. No. 1007, mdo-sna-tshogs su, 279bl-290b4; and the Abhi- 
dharmakoia, chapter 8, §39 (for a French translation see La Vallee Poussin, 
LAbhidharmakosa, v〇l. 5, 218-21).

40 The other Nikaya Buddhist texts containing this timetable arc the Chia-she
咖 叹 体 打 卿 加 ， T No. 2027, 49.6a7), translated by An Shih-kao

during the period 148-170 CE; the Fo-shih pi-ch'iu. Cliia-chan-ym shuo fa  mei-clmi 
chieh ( Sutra on the Extinction of the Dharma, Taught by the Bhiksu Katyayana at 
the Buddha’s Request," T No. 2029, 49.12b26^1>, translator imicnown, but the 
text is mentioned in the H si Ctdn lu (265-317 CE); the Chuan-chi san-isang chi tsa-
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while it is possible that other Nikaya groups rnay hatvc made use* 〇I 
this timetable, it clearly had the greatest currency in Sar%asiiva<lin 
circles.

In the Sarvastivada litcTaturc,*1 tlic 1,000-vciir timetable ajj- 
pears in texts of a wide variety of genres, including the sutra. 
vinaya, ^ndavaddna literature, as well a.s in tlic schtjla.siic 
taries. This wide difllision assures us thai t.lic tradition imic.cd 
well established in Sarvastivada circles, regardless ol'it.s ( 
by other schools.

In all but one of these Sarvastivada sources the numfit*r 1.0(H) 
appears without refeicncc u> any oilier timetable, ilu-
five-hundred-year proplicc.y that occurs clscwlicu* in i!u* Sai'vaMi- 
vadin canon.41 42 In the 丨uhvcvct, tht* wriuM.
edges the currency of that l imcuiblo. Aticr cit ing ilu* srurv til 
the overall duration ol'thc Dharniit is to be retim ed from l.UOO 
500 years due to tlic admission ofwomeMi imu the numasiit <mn 
munity, the writer continues:

Question: If the .saddharma will last ins(c;ut fur 1,0U() vc.ii n. whs 
d id 【he Lord give【his explanation?
Answer: "I'his really refers to Lhc solidity {ckwn~kn ) <W !if»ci *
ation. T im  is, ifuvmien 1似i m”. fjcen k.uvt.
the solidiLy of liberation would liavc lasted {<m a thoiis.tud 
years. As it is, after five liumlrcd years iln.rc will lu* ih r s<ilidjiv

tsang chuan ("Account of tin* Compilation of the Tripiuki*," I No 
likewise by an unknown translator, but lisurd in the* C.htn lu C.U7- .m- i
the smd\\er Malinpawiuvdm-sntru, preserved in Ixnh C)unc*?itr *tn<l 1 ir^ns-
lations (for the Chinese text s e e N o .  ^90, 12.11 ] 21>-1] , >rai^I^cr<l l»v H mmij-
tsang in 652 CE; for lhc corrc^sj^onding TiUrran U'XL sere Pek \*o 7{*U, ^
yoiigs-su mya-ttgati-las 'da$-pa (hun^o'i mdo, mflu-sita-tsho^s lu, ir»7«il."ir»ShM， 

lated by Kamalagupt^ anti Kin-trhen b/^ng-pt» (lau* IOllvV.trlv I llii ( i-mui v ( Ki 
these tJ^e last has been charat：tcri/cil by ljn n o u f as "nn p ru t 
mahayaniste" (Histoire (lu bouddhismc nifUeu, 2 Hi), Uu*s<r pfiiphrr.r) 
elemerus are found only in lhc C'hiiursc ami nui l)u* riln't-ui vt*rMi*n uf iltr u*\i 
(see T  12.1112c, 21-22). Sinrtr ii is virtually arrtiiin that ilu-sc* ftr in fu is  .»tt* .nl- 
ditions to the text (indfcd ilu* cm irc imj<Kltu：(〇ry st*<;iion m uhn h th r \  .lit* 
has no  counterpart in tlic TilxrUii), we* may condurlr th,it ih<* irxi u .im  .n^jn^SI; 
produced in a non-MahayAna envirojunernt.

41 The precise nature o f thtr rc*l;itionship flu* S.H-v.isuv.uln»-s .mri !l»
Mulasarvastivadins has yt-*t to Ixr csublishtrtl. In the* fulUiwMi  ̂ di-yussiiitt l h.iv< 
dealt with the two schocjls togirihcr, referring lo them unilrr thr j^cnc-r l̂ 
of  ̂ Sarvascivaclins."

12 Sec above, n. 7.
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of precepts, learning (lit. ,,hearing,,)) and so on, but not the so­
lidity of liberation.43

The text then goes on to offer a second opinion on the meaning of 
the old tradition concerning the nuns: according to other teachers, 
what the Buddha meant was that if women were allowed to enter 
the monastic order but did not obey the eight additional rules 
(gurudharmas) imposed upon them-rules clearly designed to keep 
them in a subordinate position with respect to men44-th e  
saddharma would have lasted for only five hundred years. Since 
these rules were implemented, however, the saddharvia will remain 
in the world for a full 1,000 years. It is dear from this discussion 
that the author of the Mahavibhasa was keenly aware of the canon- 
icity of the 500-year timetable, and felt obligated to defend his 
advocacy of the 1,000-year timetable against this well-established 
tradition.

The author of the Mahavibhasa is alone, however, in confront­
ing this earlier tradition directly. All the other Nikaya Buddhist 
sources containing the 1,000-year timetable refer to it alone, with­
out opening the Pandora's box of other alternatives. Thus, while 
there are some interesting variations in these traditions,45 none of

43 T No. 1545, vol, 27, 918a9-12.
44 For ihe Theravada version of these eighi rules see the Cullavagga, X,l,4, 

translated in T  W. Rhys Davids and Hermann Oldenberg, Vmaya Texts, Parc 3 
(1885; repr. Delhi: Motilal Banarsidass, 1975), 322-25.

Tlie Samyukiagama portrays the Buddha as reflecting, HIf I entrust my teach­
ings just co human beings, or just to the gods, they will not last long; but if I entrust 
them to both gods and men, my teachings will endure for a thousand years.n This 
tradition also occurs in the closely related Karmasataka; both texts then go on to 
relate the prophecy contained in the "KausambI scory," to be described below. 
The 又 appears to entertain [he possibility that the Dharma may en­
dure for more than 1,000 years, for itsutes that is said in a general manner that 
the saddharma will last for 1,000 years. But this refers only to the adhigama [accom­
plishment of results]; the dgama [scriptures] will last longer." The ^Kdsyapa-samgilh 
sfdra appears to have reinterpreted the story of che nuns, seating that "the 
Buddhas saddharma was originally supposed to have lasted for a long time, but 
because [the Buddha] allowed women to leave home and become sramajias, it will 
last for only 1,000 years/' The Asokavaddna states only that when a full 1,000 years 
have passed, the Dharma will be on the point of becoming extinct; it then launches 
into the Kausambi story, as in the Saviyaktdgama and Karviaiaiaka accounts. The 
Mulasarvasdvada Vvuiya-ksudraka-vastu simply states that the saddharma will re­
main in che world for a full 1,000 years, while the Chiian-chi san-lsang chi Isa-lsang 
chuan states that "the Buddha's Dharma will lessen [chien ^  ; could this be a mis*
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them offers any other numbers, or any justification for the dioicc 
of this figure.

Particularly striking, wlicn wc compare llic^c Nikaya l^ud- 
dhist traditions with their Mahiiyaria counterpane, is ihc fan that 
only three of them odcr any periodi/ation oi'thc 1,000-year lintc- 
table. Only the Mahavibhdsd, the Projifuxy of Katyayana, .uid the 
shorter Mahdpanmrudna-si'dra ofl'cr any .subdivisions 〇rt}iis total. 
And no two of these subdivisions arc alike. The Mahdvihhu.yt, d\ we- 
have seen, divides the 1,000-year total into tu'o 500-year pi-rinrls. 
In the Prophecy of Kdlydyana, l)y contrast, wc ha%'c a seqiu：m c* ol 
three 300-year periods, supjolcincmcd (a{>j)arcnily) by a Inial seg­
ment of 100 years:

During [the first] 300 years, many will hr liberated', dumiji :1!'*' 
following] 300 years, Jtlicy will be able u> m.iinr.jinj 
(ijiita), prcccpi.s and mcdirMtinn (snmddlu)\ during rlir
[next] 300 years [they will build) liiHUlha-u-mpIcs. Wlu-n l .uutl 
years have passed (lit. "when one enters 1,000 flurt*
will be anger and fighrjng..”’

Yet another periodi/ation syMe-m is given in ihc NluMtc* 4 * *!- 
Mahdpariniwdim-sulra, wlicrc ihc duration of tlic Dhanna is <lî  
vided into ten 100-year periods, each of a quality inferior u> its jji c- 
decessor. While the Chinese and Tibetan versions cliflcr in sr»mc 
particulars,47 the overall ouilinc oflcred by both vor^ion% is as in\^ 
lows. During the firs! several periods Ijclicvcrs arc still dcvoicd t<» 
the practice and preservation oi'thc Dhanna, init as linu- nn 
they become more prcort:uj)icd wiih the cxicrnals ofilu; liu.lclhiM 
tradition rather than its esstMic.c. A lum  fui. the sc Ijcgins tit" 、 

ing the seventh and eighth centuries, and during tlu： iiimh .uul 
tenth periods BucicihisT monks turn their aitcmifjn almnsr cx« lu- 
sively to worldly activities.

What is striking about ihesc tlii'cc jjeriodi/ittinn st hemt-s is 
that they have nothing at all in common: ncitlicr the duradon 〇 i

take for mieh 45 r) in 1,000 vcmi^." F<jj- full r»» vrv :i_
above.

4GT N 〇.2029,.KI.I*2W「)-28」 .W tlu七 st I
in note Q b y【h e’raishC> tulit.…s; tlu. rt.“山ng givrn … “.u.. nMm 
preaching” 資苑说 ， seems tr> m“k(* little M.nsr.

4, In general tin* Tibetan krxr is mure- r»itt< ivt- and .ip|H-.»r> in u-jm-vrr,) .u»
earlier Sanskrit reccnsiun th^ti ihiU which m-j vt-il h>, ihc- h.»Ms j 4 ihc ChaJirM- 1 «>i
references to the icxt.s tlic^-nseivcs s ire  ixjU- -ID alx>vt».
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the sub-periods themselves (one built on 500-year units, another 
on BOO-year units, and the third on units of only a century) nor 
their contents are the same. We can safely conclude, therefore, that 
there was no standard system in Nikaya Buddhist circles for sub­
dividing this 1,000-year timetable.

MAHAYANA TRADITIONS

In the Mahayana scriptures, by contrast, precisely the opposite is 
the case. In all four of the Mahayana scriptures containing this 
timetable that have been identified to date,48 * the total figure of 
1,000 years appears to be divided into two 500-year periods. Most 
striking of all, these texts all use the same language to refer to these 
subdivisions: the first 500-year-period (when it is named at all) is 
described as that of the true Dharma (saddhamia), while the second 
is the period of its semblance (saddharma-pratirupaka). The origin 
and meaning of these terms will be discussed in detail below；"111 here 
we will only point out the contexts of their occurrence.

Two of tlie Mahayana texts containing this timetable are 
sutras, while the other two occurrences are in the commentary lit­
erature. (Interestingly, in this case it is the sutras that discuss this 
timetable most explicitly.) What they tell us is the following:

Hsien-chieh ching (Bhadrakalpika-sUtra): **The saddhaima
will last for five hundred years, and likewise the saddharma- 
pratirupaka.''50

48 A fifth example of this usage, identified just as this book was going to press, 
is contained in the 於 c/if •佛朱行集經（T  No. 190), translated by
Jnanagupta in 587-595 CE; see T  3.672a5~6. While in its present form this text ap­
pears to be a Mahayana composition, certain resemblances between its content 
and that of the Mahdvastu suggest that parts of the text, at least, may be of 
Mahasamghika origin, For further discussion see below, chapter 4, note 70.

See chapter 4, "The East Asian Tripartite System." 
o0 T No. 425,14.21a25. Cf, the Tibetan version (Pek. No. 762, vol. 27, mdo sm- 

tshogs 62 (t), 112b2-3: ••theiadd/iama (of ̂ akyamuni Buddha] will remain for a pe­
riod of five hundred years. And as for [another] period of five hundred years, it
will appear as an artifice, like the jadd/wm/w” ⑷ w:. /〇 /riga-Argya’i Aar-du
pias-so//lo higa-brgya'i bar-du ni dam-pa'ichos Itar bcos-parsriang-ngo //). The intrusive 
nature of this second period is shown here by the fact that none of the other Bud­
dhas listed has such a second period or dispensation in the lifetime o f their teach­
ings; for all of them, only thcsaddharma is mentioned, (Note also that the Tibetan 
translator was apparendy unfamiliar with this second term; the usual Tibetan
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•咖 ng sfl穴-c/itt c/i’fln-/nn’ c/u•叹 火 •乘三聚懺梅羥 ("MahaySna 
Thiee-Pan Repentance Sutra"); ,4Aftcr my nirvana, rhe 
saddharma will last for five hundred years; then the mddharma- 
pratirupaka will last for five hundred years.,,：il
Ta chih-tu hm 大智度論（*MaJuipr/2_jfidpdmmitd-aum): “Five
years after the Buddha's nirvana, during [the time of]
saddharma-pratirupaka,,，J'

中 論 版 am): "afr.cr the Biiddha’s ex- 
dnetion, during the fivc-hundrcd-ycar period of snddhurma- 
pratirUpaka'，bi

Here the sutras specify the length of both periods, while the com­
mentaries tell us only that the period of the
will be in effect five hundred years after the death of the Buddha 
(in the case of the Ta chih-tu lun), or that it will endure for five hun­
dred years (according to the Chung lun). What is consistent 
throughout this Mahayana group, though, is the use of the term 
saddharma-pratirupaka (Ch. ksiang-fa / jpn. zdbd 像法）to refer id  the 
second of two periods of iime.M

In sum, while the one-thousand-year timetable appears in 
both Sarvastivada and Mahayana literature (as well as in other 
Nikaya Buddhist works whose sectarian origins arc uncertain), the 
practice of dividing this total into two fivc-hundrcd-ycar periods 
described as the times of the saddharma and the saddharma- 
pratirupaka, respectively, appears to be restricted to the MahSyatia 
texts. This suggests, as we shall see in detail below, that the origins 
of this terminology should be sought in a Mahayana milicu.M 51 52 53 54 55

translation of Skt. saddharma-pratirupaMa — the presumed original o f  this expres- 
sion -is  dam-pa'i chos-kyi giugs-bmyan, "reflection of the True Dharma/* but herre* 
he seems to have understood this expression rather as meaning "an artifice like 
the True Dharma.,> For a discussion of the meaning oisaddharma-pratirfipaka see 
below.

51 T  No. 1493, 24.1094a 16-18.
52 丁 No. 1509,25.68Ib7-8.
53T N o . 1564,30.1b29-cl.
54 It must be admitted, however, tha t the text o f the Chung lun is som ew hat 

ambiguous. It would also be possible to interpret this passage as m eaning th^i the 
total duration of the Dharma after the Buddha's death —all o f which is la d le d  the 
saddlui77na-pratirapaka — wil\ be five hundred years.

55 That is, the origins of the term saddharma-pTalirilpaka and its pairing u ith the
term should be sought in Mah3y3na circles. As we shall sec (chapter 4
the term saddharma had long been in currency before the em ergence o^%addharma^



Both the Mahayanists and the Sarvastivadins seem to have 
been well aware of the earlier orthodoxy of the ftve-hundred-year 
tradition. This did not prevent them, however, from going beyond 
it, and the new 1,000-year timetable clearly had gained wide cir­
culation during the first half of the first millennium CE.56 By re­
interpreting the meaning of the original five-hundred-year figure 
and incorporating it within a larger timetable, Buddhists were able 
to accomplish two things at once. First, they were able to justify the 
ongoing existence of the Buddhist community well beyond its orig­
inally allotted life span. And second, at least in the Mahayana texts 
and in the passage contained in the Mahavibhdsa (in which the lat­
ter half of the 1,000-year period is portrayed as considerably worse 
than the first), they were able to explain the perceived decline, or 
even decadence, to which certain elements of the Buddhist com­
munity were apparently subject.

Once the figure of 1,000 years for the total duration of the 
Dharma was surpassed, a variety of new timetables came into 
being. Virtually all of these were constructed as multiples of the 
original five-hundred-year figure, and appear only in Mahayana 
texts. The sole exception, a 5,000-year timetable belonging to the 
Theravada school, will be examined in detail below.

1,500 YEARS

Four Buddhist sutras, all of Mahayana origins, contain predictions 
that the Dharma will last for 1,500 years. Though the timetables 
these texts offer are identical in length, their treatments of this 
figure are quite different. We will examine each of these timetables 
in turn.

In the 极也加n《 / 挪 月 藏 分 池 ra) section of the 
几 c/ii 大集經(Ma/wlsaTini力说切 ra〉， the timetable is presented
as follows:

After my nirvana, the True Dharma (saddharma) will remain in
the world for five hundred years. Sentient beings will extinguish

pralirdpaka as its counterpart.
56 TTiis timetable appears in a number of texts translated into Chinese from the 

mid-2nd to the mid-5th centuries. It also occurs in scholastic and vinaya texts that 
were translated later (e.g., by Hsuan-tsang and I-ching), but were certainly com­
posed several centuries before their translation. For the specific translation dates 
in question see above, notes 39 and 40.
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the kleias, and the bodhisatt.va with viiya will achieve fulfillmcnL 
in the sixparamitds. Those who practice [t he Dharina] will be able 
to enter quickly into the peaceful city (of nirvana) which is 
without asravas. And the saddharma-pratirupaka will remain in 
the world for a full one thousand years.57 58

Here tlie overall duration of the Dharma is subdivided, in a man­
ner reminiscent of tlic Mahayana 1,000-ycar limctahlcs, into an 
earlier period oisaddharma lasting five liundrcd years, followed hy 
a period of saddharma-pratinijuika lasting for one thousanrl. The 
qualitative distinction between the two periods is quite clear: the 
first five hundred years arc an ideal period for practicing the 
Buddha's teachings, while the period of the aaddharnia-pratirupaka 
is considerably less auspicious. The suira then goes on to relate the 
Kau名Ambi story, culminating in the demise 〇(. the Dlianiia•八 re­
lated (but not idcniical) account of the Kausambl story is conrained 
in a Khotanese anthology in verse dating from around the begin­
ning of rlie 8th century CK, where tlic .same figure of l,.r>00 years is 
given, but without any nicntion of.subdivisions.^

Just the inverse ofthc subrlivi.sions fomul in ihc Chinese Can- 
dragarbha-sutra is given in anotlicr Mahayana text, jircscrval in ihc 
original Sanskrit as well as in Chinese and Tibetan translations. Ac­
cording to the Kamndpundarika-^utra the period 〇( :uiddharma is 10 
last for 1,000 years, while tlic saddharma-pratirupaka endures for 
only five hundred. The context , however, is not a iironounccment 
made by the Buddha ^akyamuni, but a vow he is said to have made 
while still a bodhisattva in the distam past. To quote the Sanskrit 
version of the text,

And after my death (Jmrinii'imm), may the saddharma endure 
(tisthet) for a thousand years, and again may the snddhnnna- 
pratirupaka endure for five hundred years?''

57 T  No. 307(15], 13.379crj-〇.
58 Sec R. E. Kmmcrick, eel. and trann., The Dnok o f  Zamlmsln, a K h o tm m e Ponn an 

Buddhism (London： Oxford L'nivcrsiiy Prt^s, 1908), 410-11, lint: J1G2. KHo u iu -m* 
is a Middle Iranian lanjjunjfc oncer spoken in the southweMern part nf modern

c,a mf vaiyiviftasram saddharmai Mhrt, f t̂iirafniunr-ivinasaMm 
saddharmapralirilpakas ththel (Yamaha Isshi, Knruij/ipuiidnrika [I^hkJo u： Srhool of 
Oriental and African Studies, 10Gft|, v〇|. Ii,262, lines 9-11). Tht**ritx*i^n icxi rc^ils 
bdagy〇7igs~su viya-iigav-las 'das-na% kyaitfr h  iton^-du dam pu'i rlun 

yang to higa-brgyar 7ii dam-fta'i rhos-kyi frzufrs-brvy/ni gnai-jmr ̂ nr-ng/f (I*ek. No. 7̂ *0,

Xinjiang (P.R.C.). 
j9 Skt. parivirvrtasya



Since a vow made by a bodhisattva (especially the one who became 
the Buddha Sakyamuni) is not to be taken lightly, this timetable 
should probably be included in our list, as Lamotte has done. It 
is important to note, however, that the phrasing of this statement 
is not in the simple future, but in the optative.

One final version of the 1,500-year timetable still remains to 
be examined. In 摩Is!摩耶經（AfaW饥办么说加）

we find a quite different periodization of the Dharma. Here the over­
all figure of 1,500 years is broken down not into two sub-periods, 
but fifteen, each lasting for a hundred years. The story is cast in the 
form of a prophecy, culminating in the destruction of the Dharma 
at Kau^ambi.61

The timetable begins with a lineage of patriarchs, ranging 
from Mahaka^yapa and Upagupta in the first century through 
^Ilananda in the second, HBlue-Lotus>, and Puspanetra in the third, 
Gomukha in the fourth, and Ratnadeva in the fifth. All of them 
contribute to the spread of the Dharma (assisted by King Aioka, 
who appears at the end of the first period), yet at the close of the 
fifth century the saddharma comes to an end. Two important Bud­
dhist teachers are still to come, however, for the sGtra places 
Asvagho^a in the sixth century and Nagarjuna in the seventh. After 
this point no further Buddhist teachers are mentioned, and the sit­
uation continues to deteriorate as monks and nuns violate the pre­
cepts and take part in secular activities. At the end of the fifteenth 
period the events narrated in the Kau^ambi story take place, and 
the Buddha-Dharma comes to an end.

That this is another Mahayana version of the 1,500-year time­
table is quite clear, given the presence of such teachers as ASva- 
ghosa and Nagarjuna. Yet the division of this total into fifteen 
separate periods is unique. Moreover, though Lamotte states that * 0

mdo-sna-ts/iogs cu, 269a6-7), The Tibetan text can be translated in the same way, 
though here the humble language used by the speaker underscores the fact that 
the speaker is not yet a Buddha. For the corresponding Chinese passage (of which 
two translations are extant) see T  No. 157,3.211b26-27, arnd T  No. 158, 3.270.a3- 
4. Of these the former was translated by Dharmaksema during the period 414-421 
CE, while the latter was executed during the Ch^in dynasty (350-431) by a transla­
tor whose name has not been preserved.

S0Histoire du bouddhisme indien, 214.
1 This sutra is preserved only in Chinese translation. For the timetable for the 

decline of the Dharma see T No. 383, 12.1013bl4-1014all.
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this scripture is another example (like the Chinese Candragarbha^ 
sutra) of a five-hundred-year period of saddhai'ma followed by one 
thousand years of saddhamia-pratiiiipaka, the latter term (Ch. 
hsiang~fa) is nowhere mentioned in this section. It is possible thai 
the author intended to say that the latter thousand years was the 
period 〇[hsiang-fa, but this is nowhere made explicit.

And in fact the fifteen sub-periods (icscrihccl ill the text Hd n£3i 
seem very well integrated even with the noiion oi'ihc saddharma ii- 
self. We are told that the True Dharma comes to an end at the end 
of the fifth century, yet Asvaghosa and NSgarjuna arc consigned to 
the less desirable period that follows. Moreover, the suira iclls us 
that A^vaghosa overcame the heretics who destroyed the saddhama 
during the sixth period (when it should already be extinct), and 
Nagarjuna "lit the lamp of the saddharma' in the seventh. In sum, 
there is every indication that this list was originally fonnulatcd 
without reference to the categories of saddharma and saddhayitui- 
pratirupaka, and that the reference to the end of the saddharma after 
five hundred years was a later interpolation.

The 1,500-year timetables, then, can he described as follows. 
All of them are found in MahayAna texts,62 and all (at least in their 
present forms) state that the saddhamia will endure for only a por­
tion of this time. Both the Candragarbha-sutra anti the Karund- 
pun4anka-sulra make explicit the division between saddharma and 
saddharma-pratirupaka, but differ as to the extent of their relative 
duration.

In the majority of 1,500-year timetables, then, we seem to find 
at least some reference to the saddharmafsaddharma-pratirupaka dis­
tinction. In timetables of 2,000 years and over, however, this dis­
tinction disappears from view. Insofar as these concepts played a 
role in the formulation of such chronological timetables, they seem 
to have done so only for the 4<mi(l(ilc-lengthn formulations of 1,000 
and 1,500 years.

TIMETABIJIS OFDECUSF. • f*l

62 Lamocte {Histone du bonddhhme indien, 214) suggrsLs that there- may be im ­
plicit 1,500-year timetable in the  MUindapafiha, which m entions only o n e  five- 
hundred-year period, but goes on lo dtscribe two enher periods o f decline ^  wdl 
By analogy, Lamoue suggests, these two pcricxls m ight unflcrsttxxJ Mroniti»t< 
ingoffive hundred years as well. This is an interesting suggestion, bui thcal»wncc 
o f any reference to a 1,500-year tinKMablc 'erl^w^crc in the ThrrdvAtia liicriiiurr 
makes it rather doubtful. '^ '：\
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2,000 YEARS

Four extant texts, all belonging to the Candragarbha-sutra corpus, 
contain timetables of 2,000 years. Two of these are versions of the 
sutra itself (one in Chinese and another in Tibetan), while the 
other two are elaborations of the sutra produced in Khotan but 
preserved only in Tibetan translation. All are closely related in con­
tent, and each culminates in a version of the KausambI prophecy.

Both the Chinese and Tibetan translations of the Candra­
garbha-sutra contain explicit timetables, subdivided into four 500- 
year periods. As we have just seen, the Chinese version of this text 
also contains a 1,500-year timetable, in addition to a 2,500-year sys­
tem to be discussed below. In both the 2,000-year and the 2,500- 
year formulations the total figure is not stated explicitly, but is 
implied by the enumeration of its sub-periods. We may begin with 
the Chinese version of this sutra, where these periods are described 
as follows：

[As to] the sodcf/iarm, after my death 滅） liberation will be 
well established. During the [next] five hundred years, medita­
tion (ch'an S ) and recitation (sung ® ) [will be well established].
For [another] five hundred years, the building of stupas and 
temples [will be well established]. And in the latter five hun­
dred years, quarreling and debate will be well established.63

The Tibetan translation contains the same 2,000-year time­
table, but described in much greater detail. The first two periods 
seem identical to those cited in the Chinese, but the subsequent 
periods diverge in content. According to the Tibetan text the life­
time of the Dharma will consist of the following periods:

1. During the first five hundred years, many sentient beings 
will attain liberation by practicing the Buddha's teachings. 

2- During the second five hundred years, many will practice 
meditation (samadhi).

3. During the third five hundred years， many teachers of the 
Dharma will appear, but there will be only a few hdvakas 
and arhats. Kings, ministers, and ordinary people will 
merely listen passively to the teaching and will not take it

fi3TN o. 397(15), 13.370b8-ll.
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to heart and practice it. Kings will compete wiih one 
another, and warfare will break out.

4. The fourth five hundred years is divided into two sul>- 
periods of three hundred years and two hundred years, 
respectively.
(a) During the first sub-period the dharmapdlas (gods and 

spirits who safeguard the Dharma) will al)andon this 
world in disgust and will go elsewhere to .spread the 
Dharma. The few Dharma practitioners who remain 
will make only hall-hearted cfr〇ns, and accordingly 
will make little progress. Famine and disease will break 
out.

(b) During the second sub-period even monks will not 
practice tlic Dharma in accordance witli the Hudclha'.s 
teachings. 丁licy will engage in worldly pursuits, occu­
pying themselves in a variety of’secular t:ra(k.s. Kings* 
and officials will appropriate the goods belonging to 
the sangha, and will gradually destroy Buddhisi st{jj>as 
and statues. At the end of’this fourth and final period 
the events to take place at Kau.<ainbT arc related, and 
the Dharma comes to an end.

Two other Tibetan texts, both translat ions from lost Kliorancsc 
originals, also include rimetablcs of 2,000 years. The Prophecy of the 
Arhat Samghavardana6i * * * * 66 and the Prophecy of[theArhat of\Khotan** both 
give this figure without further subdivisions, and in many respens 
represent abbreviations of the tradition. The core of their coniem, 
however, is clearly derived from the Kau^ambl story as contained 
in the Candragarbha-sutra.

The 2,000-ycar timetable, then, appears to be restricted lo 
texts related to the Candragarbha-sutra (and, accordingly, appears 
only in Mahayana texts). '̂ Kven so, whai we do not find in these

6i Dgra-bcom^pa Dge^dm •pM-gyuluri 疋•hata，卜pat l 十 k, bicx 
yig) nge, 435a8-444a2.

^LViynl [-gyi dgra-bconbpa\\ lung lnta7i^pa, Pck. No. 5099, nulo-*grel (^pnugyg) 
ngef 444a2—468a8. In this text the xylograph copies (Peking, I)crgef N arthang, anti
so on) have apparently been emended to rend '*1,000 years/* All three Tun-huang
manuscript copies of this work, however, read H2f000 yt?ars,J (according (〇

Thomas, Txhetav Literary Texts avd Documents, vol. 1 ( 78 and n. 4).
66 T he Tibetan text, however, contains no MahayAna dem ents except in th^
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2.000- year timetables is the use of the term saddharma-pratirilpaka 
to designate a later portion of the life span of the Dharma, in con­
trast to an earlier period oisaddharma. In fact, in most of the texts 
containing mentions of this timetable, the term saddharma- 
pratirupaka does not appear at all; in the Tibetan version of the 
Candragarbha-sutra it does appear, but apparently without any spe­
cial technical meaning.67 The term saddharma-pratirupaka, then, 
does not appear to be used in conjunction with any 2,000-year 
timetable to subdivide this overall figure into two parts.68 Indeed, 
the two Khotanese (abbreviated) versions preserved in Tibetan do 
not offer any subdivisions, while both the Chinese and Tibetan ver­
sions of the Candragarbha-sutra itself are based on four subdivisions 
of five hundred years each. It seems likely, therefore, that the
2.000- year timetable was originally formulated with a set of four, 
rather than two, periods in mind.

2,500 YEARS

One final timetable found within the Candragarbha corpus still re­
mains to be examined. As we have seen, the Chinese translation of 
the Candragarbha-sutra contains a 1,500-year timetable, as well as 
another version enumerating a total of 2,000 years. The most 
influential of its formulations, however, was yet another timetable, 
enumerating five periods of five hundred years each. Widely 
quoted in East Asian commentaries, it was subsequently read back 
into earlier sGtras， including the passages concerning the “five 
hundred after-years" in the Diamond and Lotus sutras.

In the Chinese Candragarbha-sutra the Buddha sets forth the 
2,500-year timetable as follows:

1‘ During the first five hundred years, many people will be 
established in liberation.

mention of the bodhisattva Candragarbha as the interlocutor (in itself not neces­
sarily an indication of its Mahayana provenance).

6 For a discussion of the emergence of saddharma-praliTupaka in the *'technicar, 
sense, see below, pp. 78-86.

68 The sole exception is a lace interpolation found in chc Chinese (but not the 
Sanskrit or Tibetan)Karumpuiida-nka-sutra (see T No. 157,3.219c2Q-22 and T  No. 
158, 3.277bl2-14). Elsewhere in the same text, however, the figure of 1,500 years 
is given (see above, pp. 49-50 and note 59).



2. During the second five hundred years, ilicy will be wdl es­
tablished in meditation {ch'an ting san-mei :M. ).

3. During the tliird five hundred years, ihcy \vill !)c wt'll 
established in study, recitation, and crutlition ( 私災. lit. 
"much hearing," Ski. bahusmta).

4. During the founh five hundred veals, ihcy will In- kcII 
established in ihc building ofstupas iuitl temples.

5. During t!ic fifth live hundred years, tliL-ro will Ijc qu<mcl­
ing and debate, and the (lisapjjcarancc and (Icsirturion of 
the “while Dhaiimi”（ i'J 法 ） uillhcMvell esu 山 lislu;d 广’

The five periods outlined here arc* csscniially the same* as 
those described in 【he 2,0()0-ycar timetable founddscwhcreiiiilu- 
Chinese Camin^a7./;/w-,s.i70w;【he only diira.ence is 〖hat Iu.tv tlu,* 
practices of meditation and study arc assigned to scparaie live-­
hundred-year periods, wliilc in the 2,000-yciir sy.sicru hutii arc* 
included in the second period. The Tibetan text folluHs iliis 
sequence during the first two periods (those oflihcranou and med­
itation, respectively); its tliinl period could he ronslrucd «is a ref­
erence to study, tliough other issues arc mcnlioncci as well. I hc 
fourth and final period (which is subdivided iti the TibeMn u»xi 
into two periods ofthrcc hundred and two lnmcircd years, rc.spci - 
tively) contains »〇 mcmioii of fhe building of and tciupk%
however, and references to '*quarrel and dcljatc/' while jnrrhaps 
present, are buried within a mass of other inaierial.

In sum, while these ihrcc timetables arc dearly related i<i one 
another, the connection between the 2,000-vcar version found in 
the Tibetan and its two Chinese coiintcrpai ts is not stmighi- 
forward. In fact, the Chinese 2,000-ycar limciablc is amsidcrably 
closer to the list given in the Chinese *2,500-year lisi than to its 
2,000-year Tibetan counterpart.* 70

One other point should be mentioned with respect to ilu-

MT  No. 397(15], 13363»29-^0,
70 Curiously, the Chinese com m enutor C：hi-tsa»x the*(^udtagm M u

sdlra as containing a six-pcricKi rimrtable, toulling  3,(KM) years m .til ( I' \ n  1/4*21, 
42.18a23-26). His descripiion of thc*sesix periods c‘Jrr(*sp«，iRk (UirlvrlrTM-lv 
contained in the 2,r)00-yc*ar timetable*, though with th r sn  tincl 
third (erudition) revc*rsc!cl and with the addition of a sixth .r>(HJ-yc,ir ptTii^S 
where in the extant version of this siitra, howc\*cr, is siu h a sixih pcritMl mi-u* 
tioned, nor does a loul figure* of 3,00() years appear.
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2,500-year scheme. Nowhere, in this context, does the Chinese 
Candragarbha-sutra contain a mention of a period of saddharma- 
pratirupaka, nor is any subdivision of the five 500-year periods into 
two subsets anywhere implied. In fact, the only mention of the 
term saddharma (Ch. cheng-fa) occurs in reference to the second of 
these five periods of time.71 Elsewhere, the Buddha speaks only of 
“my Dharma” ( 我法〉 and not of the True Dharma or
any other technical term. The concept of a period of saddharma- 
pratirupaka thus does not seem to be taken into consideration in the 
formulation of these timetables.

5,000 YEARS

With a single exception, all the chronologies for the duration of 
the Dharma that exceed 1,000 years are found only in Mahayana 
sources. That exception is a 5,000-year timetable, made popular by 
the great 5th-century commentator Buddhaghosa and subsequent­
ly accepted as standard in Theravada countries.

Buddhaghosa's formulation of this periodization scheme is 
contained in the Manorathapurani, his commentary on the Angut- 
taranikaya.1̂ His timetable is based on the gradual disappearance of 
each aspect of the Dharma during successive 1,000-year periods, 
which are described in the following terms:

Period 1:
Disappearance of attainments (Pali adhigama). At first the 
Buddha*s followers will be able to attain arhatship, as well 
as the lower levels of attainment en route to complete lib­
eration. As time goes on, however, this ability will be lost, 
and the death of the last disciple to attain the status of 
stream-winner (Pali sotapanna) will mark the end of the 
first 1,000 years. 11

11 T  13.363b2.
,2 See Max Walleser, ed., Manoraihapurarii (London: Oxford Universiiy Press, 

1924), I, 87-91. This portion of Buddhaghosa's text (i.e., the prophecy of the de­
cline and destruction of the Dharma) was subsequently reproduced in an extra­
canonical Theravada text titled thcAnagatavamsa, where it was sometimes (bui not 
always) paired with a verse account, originally an entirely separate text, of the fu­
ture appearance of the Buddha Metteyya (Skt. Maitreya). For an English transla­
tion of some portions of the An&gatavarpsa and a synopsis of others see Henry 
Clarke Warren, Buddhism in TransLatwm (Cambridge: Harvard University Press, 
1896), 481-86.
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Period 2:
Disappearance of the method (patipatti). At first the disci­
ples of the Buddha will be able to attain meditative trance 
states and will keep the precepts. But as time goes on these 
abilities will be lost. The death of the last prcccpt-kccping 
monk (or the breaking (>f【lie precepts by the last such per­
son) marks the end of the second l，000-ycar period.

Period 3：
Disappearance of learning 八i. the beginning of
this period the scriptures and commentaries will still exist, 
but gradually these will be lost.73 Wlicn the last book of the 
Tripitaka has disappeared, the third 1,000-year period will 
have come to an end.

Period 4:
Disappearance of signs {ni?nilta). At the beginning of lliis 
period the monks will still wear their proper munasiic 
robes and carry only the objects that arc j)criniticd to 
them. Later on, however, they will give up wearing the 
saffron robe and will enter into secular occupations and 
ordinary family life, ffhough the text does not say so ex­
plicitly, we arc given to understand that when tlie last 
monk abandons the true monastic life, this period will 
come to an end.)

Period 5:
Disappearance of relies (dkaiu). At the beginning ofihi.s pe­
riod, the Buddha's relics will still be worshipped and hon­
ored, bu丨 as 丨inie goes on people will n(> longer treat them 
with respect. rfhcn the relies will all come together in one 
place, where only ihc gods arc in ancndancc. The gods will 
realize that tlic Dhanna will (iisaj)pcar in only seven days 
and will weep, saying, "From now on we shall he in <iark- 
ncss.>, Then the relies will burst into ilamc, and will he con­
sumed without: remainder. At this point yll vestiges of the

/3 Here the text coiUains complete lisiing of the major (.)f th f
TTheravada canon in reverse order, from t.hc end (ihe sri:ikm u r 【h rAbhidhavma-pitaka, which is uj disappear lirst) lo ihc bcgiiuung (ilitr I'lnayi-fntnka). 
This portion of the text was to cause grtMt difficulty【〇 its 丁 trimsIrfUirs, 
would have been unfamiliar with nu).si o f the- niimcs in this list (as their convolutt'd 
attem pts at cranslntion dcmonsiraic) and who must surely have.- coiu.liuictl d\.it ih f 
disappearance of the I)h;irmH whs already well under way!
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Dharma will have disappeared, and one can truly speak of 
its destruction.

Buddhaghosa's figure of5,000 years was to become the standard 
timetable in Theravada Buddhism, and it appears in a number of 
historical chronicles and commentaries.74 Not all of these sources,
however, describe the content of these five periods in the same 
fashion. In the Samantapdsddikd, another commentary written by
Buddhaghosa, it is stated that during the first thousand years Bud­
dhists will be able to gain insight into the truths (pratisamvid), as 
well as gain the four fruits of the religious life (the state of being
an arhat, a once-returner, a non-returner, and a stream-enterer).
During the second millennium, only the four fruits can be at­
tained. During the third millennium, it will no longer be possible 
to attain arhatship, but die other three attainments are still possi­
ble. During the fourth, one can only attain the fruit of the non­
returner and the stream-enterer; and during the fifth, only the 
state of the stream-enterer can be attained. Finally, at the end of 
5,000 years all these fruits will be inaccessible, and Buddhism will 
for all practical purposes have disappeared.75 The text goes on to 
say, however, that some of the external signs (linga) of the Buddhist 
religion will still linger, though the life has gone out of the tradi­
tion.76

It is rare for a work of the Theravada school — or indeed of any 
Nikaya Buddhist school —to be preserved in Tibetan translation. 
In the early years of Tibetan Buddhist history an official decision 
was made to translate only Mahayana and Vajrayana scriptures,77 
making a few exceptions for works belonging to the Mulasarvasti- 
vada school.78 The result has been the almost total exclusion of 
non-Mahayana sutra and abhidharma texts from the Tibetan

74 See the Mahavamsa (III, 38), the Sumafigalavtldsini (1,25), theAUhasdlini (27), 
and the Samanlapas&diha (I, 30).

75 Samantapdsadikd, I, 30.
76 Samantapasddikd, VI, 1291.
771 have been unable to locate a textual reference to docum ent this assenion, 

which is based on information conveyed in lectures at Harvard University by 
Masacoshi Nagatomi. Nonetheless, I have every reason to believe that it is accu­
rate, as the actual contents of the canon do indeed correspond to this description.

78 E g-» the Vinaya, which is necessary to the formation of any legitimate Bud­
dhist monastic community.
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canonical collections.751 Thus only a handful of texts known to the 
Theravada tradition can be matched with equivalents in the Ti­
betan Kanjur.79 80 * One of these, however, whose Thcravadin origins 
were overlooked by the cataloguers of the Peking Kanjur, is a com­
posite of an extracanonical verse prediaion of the coming of 
Maitreya and thecoirmumtaryofBuddliaghosa justdt'scribcd. 
Titled the Byams-pa'i mdo (*Maiireya-sutra, but given in the Tibetan 
texts themselves as Maitri-sutra), it exists in the Tibetan canon in 
two separate translations.M1 Thus, in ihij» strange hybrid crcntion 
the Tibetans had access to a timetable that would eventually be­
come their standard figure.

5,104 YEARS

Although the 5,000-ycar timetable is generally cited as the onlio- 
dox figure by Tibetan Buddhists, two other systeim have competed 
for their attention in rcccm ccniurics. One, allotting to the 
Dharma a total life span of 4,500 years, appears to have no canon­
ical basis.82 83 The other, founded on the apocalyptic prophecy ^iven 
in the Kalacakra-tantra, lias been calculated as allowing f>,104 
years.55

79 The Tibetan canon does, of course, conuin a vast nuir\l>cr of Mahayana
sutras, but it generally has not preserved any of the works contained in the

Research Institute, 1961) include Pek. Nos. 747,748, 749, 750,752,754, 75.r), 750, 
757, 758,759, 955,956, 957, 958, 962, 9G1S, 966, 082, 997, 1005.

81 Pek. Nos. 7.r)l, iher-phyiu tsi, 278bG-286a4, and 1010, mdo-itm-lsltogi hn, 
304a5-312a3. Neither of these has been recognized, apparently, as based on  a Pali
original. (There is internal evidence within these texts, however, for the existence 
o f  a Sanskrit intermediiiry.) T h a t 【he prophecy they contain is based rm a 
Theravada text can be seen in the fact that the order ofthe sections o f the Buddhist 
canon cited within the text conforms only to the Theravada version. T he *ril>clan
translators, needless to say, had great (liilicuhy wiih this portion of the text.

82 Cited by Geshe Nornang (University of Washington) o f  the Sakya (sa-%kya) 
school, and the Vcn. Tulku "fhondup (Cambridge, Mass.) o f ihe Nyingma (niymg- 
ma) school. Neither cited any textual reference for this figure,

83 For the Tibetan text o f the Kdlacakra-lantra sec Pek. No. 4, rgynd om, 2 3 b l-  
141b8. For a recent edition see Biswanath Banerjee.*, ed., A Critical Edition of the Sri 
KalacakratayUra-rdja (Collated with the Tibetan yeniou) (Calcuiu： T he  Asiaiic Stxiciv, 
1985). The Sanskrit text has also been preserved. The text is not included in the 
Chinese canon. For a discussion of it.s com cm see Tenzin Gyatso (the cu rren t Dalai 
Lama), The Kdlachakra Tanlra, edited and translated byJdTrcy Hopkins (I^ondon： 
W isdom Publications, 1085). A thorough scholarly examination of the historical
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The Kalacakra4antra is the only genuinely apocalyptic text 
that has ever been accepted into any Buddhist canon.* 83 84 Born out 
of the traumatic encounter between the Hindu and Buddhist in­
habitants of northwest India and the Muslim invaders who first
penetrated the subcontinent in 712 and returned with a vengeance
under Mahmud of Ghazni (who carried out annual raids into the 
Punjab from 997-1030), the text incorporates a range of themes 
rarely encountered in Buddhist literature. The prophetic portion 
of the text culminates in an apocalyptic battle between Muslims 
and Buddhists, in which -contrary to all realistic historical expec­
tation-the Buddhists emerge victorious. The ancestry of the text 
is a matter of controversy; while the Tibetan tradition (and the tes­
timony of the text itself) would have us believe that it was preached 
by the historical Buddha Sakyamuni to King Sucandra, ruler of the 
mysterious kingdom ofSambhala, who then took it home with him 
for safekeeping,85 all available evidence suggests that the text first 
appeared in India early in the 11th century.86

The time scheme envisioned in the Kalacakra-tantra is the fol­
lowing. A series ofseven kings of^ambhala, of whom the first is the 
above-mentioned Sucandra, will be followed by twenty-five <(Iineagc- 
holders>, (Skt. kulika, Tib. rigs-ldan), each ruling for a period of one 
hundred years. Finally, in the 98th reign-year of the last lineage- 
holder (in 2425 CE by modern Tibetan calculations87) there will be 
a great war between the Buddhist forces, based at Sambhala, and 
the barbarians. The barbarians (Skt. mleccha, Tib. kla-klo, a term

data and prophetic traditions contained in the text are given in John R. Newman, 
"The Outer Wheel ofTime： Vajrayana Buddhist Cosmology in the Kalacakra Tan- 

(Ph.D. thesis, University of Wisconsin, 1987). For the figure of 5,104 years see 
Tenzin Gyatso, The Kdlachakra Tantra, 65, where the author noces that this figure 
is "104 years longer than the Sutra syscem." The sutra system in question is appar­
ently that of the MaihUutra, where 5,000 years are allotted.

By apocalyptic I mean a worldview that anticipates the radical overturning 
of the present religio-political order as a result of action by forces operating on a 
cosmic (i.e., transhuman) level. For an extended discussion o f this usage and re­
lated issues^see Natu'er, "The Meanings of the Maitreya Myth,11 especially pp. 42­

83 For the Tibetan (Gelugpa) view see Tenzin Gyatso, The Kdlachakra Tanlra,
59-65. On the kingdom of Shambhala itself see Edwin Bernbaum, The Way to
Shambhala (Garden City, NJ: Anchor Books, 1980).

86 See Newman, The Outer Wheel ofTime, 75.
87 Tenzin Gyatso, The Kdlachakra Tantra, 65.
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that can safely be iransliaed as “Muslims” thi.cmglimit the tcx^ will
be defeated, and Buddhism will again flourish tlirougiioin the 
world. Finally, 5,104 years after Sakyamuni'.s nirvana, tlic Bud­
dhist teachings will disappear from the face of the earth, and the 
Dharma will come to an end.

10.000 YEARS A N D  B E Y O N D

It is probable that no Ikiddhisi timeial)lc consiruacd in India ever 
exceeded a total of5,000 vears.^ Ver in one ease we lind a text pre­
served in the Chinese canon, and ba.scd on an Indian original, in 
which the figure of 10,000 years is given. TJic Shan-chim lu 
Aa 善見律毘婆沙，u-ansliiie(l im() Cl出 l)y Sa吨 lud山iidra in 48S， 
is apparently a Chinese version of Buddhaghos^h SamuntupdMi- 
dikd.8,9 As we have .seen, however, iti Biicidhagliasa's text tlu： lutal 
life span of the Dliarma is said to be f>,000 years, ih；i 10,000, and 
the figure of 5,000 years regularly apjjcars in "rheravadin sources. 
Thus it is possible (and in my view ejuite likely) th.u tlu- chimgc 
from 5,000 to 10,000 wits niiidc by a Chinese cdiiorial hanfl.w

Otl\er timetables extend this ligurc to ll.r>UU aiui rj.OOU 
years, respccrivdy.,,! Ver tl\cse ligmc.s arc unkiunvn tmisidc： !:wist Asia.

88 The Kdtucukrn-lnvlm dex-s ihji any ovfi.iil ligurt- !«»r tin- <iui.stji»u
of the Dharma. The mimfxT fj.lOl is th r  rc*Mi|t i>f I ilx-i.ui ■ .«Ii nliiiii mjs. «tu
the idea that the Ikutdha was fK；rn in HHO JU.K (m,1** irn /in  (iy.ifM*. VV/r Kuhi< h ikm  
Tavlra, 484, n. 88).

89 According 10 I-imottr, Ihstrur^ tin iHimldhnmf '21.r»- Iti, anti .lOMifimg
to L. Lancaster, The Knrran Iiwldlnsl Cuwni； A D fifn^tnr  tlk-rkflrv l.'ii!-
versity of California Vrvss, H17H), K 9：i7 {>-- l- N〇 Hf/2 | '

*J0 The nutnlx.T 10,000 h;is cjvcrrtoncs ol iniiniiy in Chin.t iIm! sf !««ks ut 
where far larger mmiJx:rs were '1’luis it* 【lu i l.iu山!lii、 m will S.tM for
10.000 years, in a C h ines am u..u, is tuw y  iti will l.ist it..»rrvt.r. Sm rr
no example of hm Indiiui uwi < ih f  numU-r h.in t*vi-r S>rrf«
identified, we arc jusiilicid in s«jspt：t：ting th.it ihis is iIk' u -miSi «»l ^
modification tna<lc in China. In r；i«». wt- nuy h.ivt- fvicltmu* l«*r shisrh-us^r }.trnS 
perhaps even thcMi；itcoi tlu* t h.mjfrj within tlu- (；hiiic-M* i .mon iix*H Iii du*« i i»jrv 
ofh is  review of linicufik-s (or (lu* »lis«ipp->t*.trami-«»( tin- IMm iiii.i , C !ln-i>.ing 
623) cites U\c Shav-r.hini lu l»ut si.iIcmmiIv n pm lii t.s ,i i« >s.ij iitir.«i〇i(i
of5,000 years (TNt). 1821, iis this a、
to provide a compleu： overview «if availahlt* ijm dw blo, tt >rt'jsas « c i  U tm  he* w .in 
no t aware o f【hecxisu.:iK:r oi.a figurt- i tn lir
I i ip ' i - p o - s h a  ihcn avaihilaU*.

91 The figure of ll,r>0l) yc-aj-.s appt'^r'N in a li*xi .lUiilmlfd 1 Iui*smi | J -\».> 
1933, 4G.78Gc:*l-0), while-a u>ul u f  yr.irs is given liv Cihi-ts-mg t I \«> l
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and appear only in connection with a three-part scenario (to be dis­
cussed in the following chapter) that appears to have been con­
structed in China. That they appear only in the commentary 
literature (and never in the sutras themselves) confirms the im­
pression that these numbers are a late and extracanonical develop­
ment.

OVERVIEW: THE EVOLUTION OF 
BUDDfflST TIMETABLES OF DECLINE

As we have seen, once the concept of extending the lifetime of the 
Dharma beyond one thousand years was introduced, new peri­
odization schemes begin to appear in a bewildering variety of 
forms. We find systems consisting of 1,500 years, 2,000 years, 2,500 
years, and 5,000 years, as well as other more anomalous figures,2 
And in fact it is the sheer variety of these schemes that strikes the 
reader at the outset. The material does indeed seem chaotic at first, 
and one is tempted to agree with YAMADA Ryujo that in the Indian 
context, at least, there was simply no normative length for the du­
ration of the Dharma.* 92 93

Yet a closer look does reveal an underlying pattern. First, it is 
possible to establish at least a minimal chronological stratification 
of these traditions. The five-hundred-year tradition, which appears 
to date from a period two centuries or more before the Common 
Era, is clearly the oldest. And it may well have been precisely the

42.18b2-5), Huai-kan (T No. 1960, 47.48c7-8), and Liang-p'i (T No. 1709, 
33.520cl0).

92 Some scholars haveseen other timetables in the figures contained in thcllutiuive 
■&’7ig3 Siitra (/l?rvuw7來 ctoijg■仁王經 ， T  Nos. 245 and 246, translations attributed to 
Kumarajlva and Amoghavajra, respectively). Here the Buddha says (according to 
the translation of Kumarajiva) "after my nirvana, during 80, 800, {or] 8,000 years 
there will be no Buddha, Dharma, and Sangha, and no male and female believers" 
(T 8.833bl3-15). Amoghavajra's translation reads "after my nirvana, when the 
True Dharma is about to expire, in the latter 50 years, the latter 500 years, [and] 
the latter 5,000 years there will not be any Buddha, Dharma, and ^angha" (T 
8.844b6-7). These figures may not imply a specific timetable, however, but simply 
a general sense that the world will be devoid o f che Buddhist teachings for a pro­
longed period of time.

93 More specifically, Yamada argues that the ‘‘constaru fluctuation” in the figures 
given for the duration of •i/idW 正备 and zdZ>d 像法 demonstrates that Indian Bud­
dhists felt free to "think quite freely1' about their duration ("Mappo shiso," 367).
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normative status of this tradition — at least among certain sectarian 
groups—that led to a crisis in the first or second century CE, when 
the allotted time had expired and a reinterpretation of the earlier 
tradition to allow for the continued existence of the Buddhist com­
munity was suddenly seen as vital.94 95

The 1,000-year traditions, I would argue, are the product of 
this crisis in historical self-consciousness. By reinterpreting the 
original figure of five hundred years to refer only to the duration 
of the "True Dharma" (that is, the Dharma in its pristine condi­
tion), and not of the Dharma as a whole, Buddhist thinkers were 
able to rationalize the continued existence of the Buddhist com­
munity beyond its originally allotted time span without repudiat­
ing the earlier tradition altogether. Following this line of 
reasoning (and assuming that the 1,000-year tradition may have 
enjoyed a period of trans-sectarian orthodoxy), we would expect 
the more extended traditions — those predicting a total duration of 
the Dharma of more than 1,000 years —to have arisen sometime 
around a thousand years after the time of the Buddha. And the 
available (albeit rather skimpy) data would seem to support such a 
hypothesis. Not a single text translated into Chinese before the 
early 5th century, for example, predicts that the Dharma will en­
dure for a period longer than 1,000 years.415

It is at this point, I would suggest —that is, around the late 5th 
or early 6th century —that the loss of even a minimal consensus on 
the duration of the Dharma took place. Indian Buddhism was, of 
course, never subject to any centralized authority capable of ruling 
on such matters; yet, as we have seen, there is some evidence that 
the figures of five hundred and one thousand years were accepted 
in turn as orthodox, across at least some sectarian boundaries. 
Once the figure of one thousand years was breaclied, however, no 
easy solution (such as the simple doubling of the original five- 
hundred-year figure) was available. Thus, it is not altogether sur­

94 T h e  arguments advanced in the Makaviblia^d (T 27.918a9-17) in favor of a 
1,000-year timetable, for instance, appear to show a keen awareness of ihe pre­
viously normative status of the five-hundred-year tradition.

95 T h e  earliest Chinese translations of Lexts containing timetables exceeding
1,000 years are the Karunapumlanka-srura (T No. 157), translated by Dharma- 
ksema during the period 414-421; T  No. 158, an anonymous translation of ihe 
sam e work, completed during the period 350—4U1, and iheMalidnidyd-siitra (T No. 
383), translated during the period 479-502.



prising that a wide variety of longer time schemes —the products, 
perhaps, of different sectarian groups96—should have arisen.

The seemingly wild proliferation of timetables that appears 
during this third phase, then, may be viewed as a response by the 
Buddhist community to a problem brought about precisely by the 
normative quality of the earlier time schemes. Once a certain ti me- 
table had attained the status of an orthodox tradition, it was 
inevitable that—when the predicated number of years had 
elapsed —the Buddhist community would eventually face the 
threat of the sudden and total undermining of its own legitimacy. 
The greater the normative status assigned to the existing tradition, 
in other words, the more urgent was the demand for a response. 
The very creation of such fixed timetables, then —however expan­
sive they may have seemed at the outset —guaranteed that new and 
more extensive chronologies would eventually be required.
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96 A clear majority of the five-hundred-year traditions belong to schools of che 
Nikaya group (i. e., to non-Mahayana sects), while the 1,000-year traditions are 
more evenly divided among Mahayana and non-Mahayana sources. Timetables 
exceeding 1,000 years are found almost exclusively in Mahayana works.



Chapter F o u r ______

The East Asian Tripartite System: 
Cheng-fa, H sian g-fa , and M o -fa

TO THE SPECIALIST in Easi Asian Buddhism, one of the in 〇M 
striking features of the texts reviewed in the previous chapter 
is that not a single one of them contains any reference to the 

concept oimo-fa (Jpn. mappo), lit. ^cnd-dliarma" or "final Dliarma.M 
For it was not any of the timetables discussed above, but rather a 
three-part system culminating in a prolonged period oi'mu-fa, that 
was to become the most inllucmial liistorical frame of reference in 
the Buddhist schools of China, Korea, and Japan. Building o il【lie 
concepts ot'saddharma ("I'ruc Dharma") and saddharma-pralimpaka 
("semblance of the True Dliarma") that we liavc already rnci in the 
Indian sources, East Asian Buddhists formulated a system of three 
periods in the liistory of tlic Buddliist religion, which were ex­
pected to occur in the following sequence:

• a period of the "True Dharma,' {Ch. cheng-fa / jpn. shobu iK 2.*；, 
corresponding to Ski. sadclharma) immediately following the 
deatli of the Buddha, during whicli it is possible uj attain cn- 
liglitenmcnt by practicing the Buddha's teachings;

• a period of the "Semblance Dharma'1 (Ch. kuang-Ja /Jpn . 
zd如 像 法 ， a term patterned on hut not identical t() SJa. 
saddharma-pralimpaka^), during whicli a few may still l)c able

1 Most notably, the Chinese icrm hiiavg-fa contains no ecjuivwlcm of the S an­
skrit prefix, sad- "true." For further details see l>elow, p. 89.
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to reach the goal of enlightenment, but most Buddhists sim­
ply carry out the external forms of the religion; and

• a period of the “Final Dharma” （Ch. / Jpn. ma仲 5 末法，

a term for which no proper Sanskrit equivalent exists*), dur­
ing which traditional religious practice loses its effectiveness 
and the spiritual capacity of human beings reaches an all­
time low.

While this system is known only in East Asian Buddhist 
sources, it is clearly constructed with reference to elements that 
were already known in India. We will begin, therefore, with an ex­
amination of the individual components that make up tiiii； system, 
and their significance in the Indian Buddhist context.

THE TRUE DHARMA AND ITS SHADOW： 

SADDHARMA AND SADDHARMA-PRATJRUPAKA

The term saddharma (P l̂i saddhamma) occurs in some of the earliest 
layers of Buddhist literature. It appears in numerous passages in 
the Pali canon, a fact that suggests it had entered the mainstream 
of Buddhist vocabulary well before the closing of the canonical cor­
pus.3 At leat one scholar has argued that the very use of this term 
implies that Buddhists already had begun to sense that their reli­
gion was in a state of decline.4 It seems more likely, however, that 
the term was introduced simply because the word dharma, used 
alone, has a great number of meanings, including (but not limited 
to) the teachings of the Buddha.5 Moreover, the word dharvia was

2 Despite the fact that a number of eminent Buddhologists have equated ihe 
term mo-fa with Skt. saddharma-vipralopa (^destruction of the True Dharma"), this 
equivalence does not seem to hold. For a detailed discussion of this issue sec 
below, pp. 91-95.

s The Theravada canon was first see down in writing around 30 HCE (sec 
Lamottc,Histoire, 403-405); the orally transmitted canon, however, had already at­
tained a fixed form well before that date.

4 See Yamada, "Mappo shiso ni tsuite/1 364-65,
3 For a discussion of the term saddhamma in Pali literature see Magdalene and 

Wilhelm Geiger, "P5li Ehamma: Vomehmlich in der kanonischcrv Literatur," 
Abhandlungen der Bayerischen Akademie der Wissemchaflen, Philosophisch- 
philologischc und historische Klassc, Band XXXI, 1, May 1920 (Munchcn: Vcrlag 
der Baycrischen Akademie der Wissenschaftcn, 1920). A recent overview of che
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not an exclusive possession of the Buddhists, for it has been used 
by virtually all schools of Indian religion and was even used by 
Buddhists themselves to refer to the teachings of other (non-Bud­
dhist) leaders.6 Thus there was a need for a term that would refer
specifically to "the teachings of the Buddha ^akyamuni/' and it is 
in precisely this sense that the term saddharma first begins to ap­
pear.

Once it had been introduced into Buddhist vocabulary, the 
term saddharma quickly gained wide circulation, and by around the 
1st century BCE it was sufficiently well established to be able to
serve in turn as the basis for the construction of another com­
pound, the expression saddharvia-pratirupaka, in which the second 
element refers to the “semblance,” “image,” or “shadow” of the 
True Dharma. In current scholarship one encounters a number of 
commonly held assumptions concerning the usage and signifi­
cance of this term:

1. tliat die concept of saddharma-pratimpaka was part of the 
common intellectual property of Indian Buddhists, shared 
widely among believers regardless of sectarian affiliation;

2. that the term continued to function as a basic element in 
the Indian Buddhist conceptual repertoire from the time 
it was first introduced (shortly after the Buddha's death) 
until the disappearance of Buddhism from India around 
1200 CE;

3. that the term has consistently been used in reference to a 
second period or “dispensation” in Buddhist history, 
which was expected to follow immediately after a period of 
saddharma-, and

4. that the connotations of the term are strongly negative (as 
expressed in the commonly used English translation 
“counterfeit Dharma,,)) implying the emergence of a 
Dharma that is false (or at best, a second-rate imitation) in

Vises o f  the term in die Theravada tradition o f Sri Lanka is given in John Ross Car­
ter, Dhamma: Western Academic and Sinhalese Buddhist Juterpretatmis, A Study o f a Re­
ligious Concept CTokyo: The Hokuseido Press, 1978), 165-70.

6 For examples of the use of the word rf/iarwfl in Buddhist literature in refer­
ence to non-Buddhistteachingssee J. J. Jones, trans., The Mahdvastu, vol. 2, 114-15 
(§118) and  186 (§195).
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contrast to the original Dharma in its pristine condition
(saddharma).

As we shall see, however, not a single one of these assumptions is 
supported by the actual occurrences of the expression saddhaima- 
pratiriipaka in Indian Buddhist literature. Rather, our understand­
ing of the original significance of the term has been distorted by 
assumptions based on its uses in East Asian commentaries, on the 
one hand, and on its sole (and extremely atypical) occurrence in 
the Pali canon, on the other. We will begin, therefore, by attempt­
ing to gain a general picture of the occurrences and significance of 
the term in the Buddhist literature of India.

SECTARIAN DISTRIBUTION

To evaluate the first of these assumptions —that the idea of 
saddharma-pratirupaka was part of the shared conceptual repertoire 
of all Indian Buddhists, regardless of sectarian affiliation—we 
must first review the actual occurrences of this term in Indian Bud­
dhist texts. Since so few of these texts have survived in the original 
Indian languges, however —and of these, many represent ex­
tremely late recensions—we must also include in our survey 
scriptures of Indian origin that are preserved only in Chinese or 
Tibetan translation.7 Even a preliminary survey of the Buddhist 
canonical literature, however, reveals that the occurrences of 
saddharma-pratirupaka are far from being uniformly distributed in 
Buddhist texts. Rather, what we find instead is a striking degree of 
asymmetry: most noticeably, the virtually total absence of this term 
from the surviving sutra literature of the Nikaya schools,8 9 where 
only a single passage containing this expression has been docu­
mented^ Even in the Mahayana texts, however, the uses of the

1 It is important to bear in mind, of course, the possibility that such works (par­
ticularly tJiose preserved in Chinese) may have undergone subsianLial alteration 
outside the Indian environment.

8 For the term "Nikaya Buddhism" (used to refer to the so-called "Eighteen 
Schools of non-Mahayana Buddhism) see above, chapter 2, note 1.

9 On the single occurrence of this term in the Pali canon {Samyutta-nikdya II, 
224) and its Chinese parallels see below, pp. 87-88. Even more important, per­
haps, is the feet.that the term does not seem to enter the conceptual repertoire of 
these schcxjls in the later (post-canonical) period. N"o occurrences o f the term are 
registered, at any rate, in the Taisho index volumes (vol. 14[1] and [2]; see follow-
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termsaddharma-pratiriipaka are strikingly asymmetrical in distribu­
tion. A survey of the occurrences of the term in the Mahayaria 
sutras preserved in Chinese translation (the only version of the 
canon, aside from the Pali, for which an index ofany kind is avail- 
able1。 ） reveals the following pattern: w hile【he term occurs in a 
substantial number of sutras classified by the Taisho editors as 
“miscellaneous” 經集 ，n it occurs only once in the voluminous 
Prajnaparamita corpus1" and only twice in the AvatHnisaka litera­
ture.* 10 11 * 13 Again, there are a handful of occurrences in the Ratnakufa 
texts,14 but none at all in 【lie NirvA〇a15 * 〇r Pure Lan(P sGtras.

The relatively abundant (if unevenly distributed) occurrences 
〇£saddharma-pratiriipaka in the Mahayana literature, in contrasi to 
its sole (and, as we shall sec below, extremely atypical) appearance 
in the Nikaya Buddhist literature, leads us to a rurtlier corullary:
i.e.， the strong probability that the term itself was coined in MaliS- 
yana circles. If this is indeed the case, it carries certain implications

ing  note) containing the abhidharma literature of (he Nikaya schc^ah. In ihc 
Mikaya Buddhist vinaya literature the term appears in only text, a
Sarvasiivadin vinaya work translaurd by a variety of si：holars iinlu(iiii}{ 
Kumarajiva; seeT  No. 1435, 23.358c.

10 All staienicnts made in this sertion c：um:crning the appearance or nun- 
appearanceofcertaiii Budclhisi technical【enns in tlu* Chiiu父  r,ii
the basis of theenirics containrd in the index v〇Ium<fcs to the laisho edition o f the* 
Trip ipka /)⑴ 川 「Ibkyo: Research ;Vsstjda【i(m for th f Ikr.
minoJogy of the Taisho Tripiuka, lOG^l- J). *I*hcstr in<lict*s rtrprtrscMR a massive work 
o f  scholarship and have coiuribuicd d ircaly  lo ihc far greater advam trm ciuof re ­
search on the Chinese canon than on ils Tilx-tan ccnmtcrpari, which renu ins u» 
date entirely unindexed. ITic Taisho indices arc by no means, however, a c：om- 
p le te  concordance of all term sappearing in (he canon. "lTuis, while a survey of the 
appearances of a given tern) in the Taisho index can provide a gtxxi general in<li- 
cation of the pauerns of its appearance, all conclusions drawn on this basis imist 
rem ain  provisional until a machine-readable version of the canon* which will 
allow for comprehensive searches tcrn)inologyf iK'Comrs available.

11 丁 vols. 14-17_ A total of 2(J occurrences o f the term i n 【his seciion are lisictl 
in th e  Taisho index (see v〇I. 8(11, p. 261ib and v〇It 8(21，p. 206a).

The term appears twice in 〇nc: passage of Ute 3rtl-t em ury tram -
Iation of the PaftcavimiatuInnjftdpdramUd^^^^^ ( I* No. 221, H-87a2lM>Ij, bui nnf 
elsewhere in the Prajnaparaniiui corpus.

13 T  No. 291, 10.G04cand No. 2 a i# ID.H.OOb.
M TN os. 310(12) (lL284c)#316 (I1.838a( 8Clc)f 320 (11.93.^), ：i29 (12.G3h). 

342 (12.148c, 153a), and 34f> (12.165c)
15 T  Nos. 374-378.
36 T  Nos. 360-373.
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for the date of origin of the term, for if it appears almost exclusively 
in Mahayana texts it seems highly unlikely that it was in wide cir­
culation prior to the 1st century BCE. T'he Hv îlEblc sources, tlien, 
suggest both a Mahayana environment and a relatively late date 
for the emergence of this term.17

HISTORICAL R A N G E

When we turn to the second commonly-held assumption concern-
\ng saddharma-pratirupaka — the idea that the term, once it had been 
coined, remained influential throughout the history of Indian
Buddhism—we again find that the sources do not confirm our ex­
pectations. As we have already seen, the term first appears well 
after the Buddha^ time, in all probability some four or five centu­
ries after his death. But rather than remaining at a constant level 
of usage throughout the remainder of Buddhist history, the term 
seems to reach a peak of popularity early in the first millennium 
CE, and to undergo a gradual decline in popularity after that time. 
Such a broad generalization is, of course, difficult to substantiate; 
yet evidence pointing in this direction is available from at least 
three different sources. First of all, to sketch the picture in broad 
sectarian terms, the expression saddharma-pratirupaka is essentially 
absent from the earliest (Nikaya Buddhist) literature, occurs fre­
quently (but by no means universally) in the literature of the 
Mahayana schools, and recedes noticeably in prominence with the 
rise of the Vajrayana literature.10 Second, while the term is abun-

17 Given the paucity of surviving Indian Buddhist sources at our disposal, the 
possibility still remains that the concept 〇[saddhamia-pratirupaka first appeared in 
a Nikaya school whose literature has not come down to us, and was subsequently 
adopted by (at least some of the) Mahayana schools. Nonetheless, the most likely 
possibility is that the idea was a MahaySna invention, and that it never gained 
significant currency outside Mahayana circles.

】a The term occurs in forty-seven Mahayina siilras, according to the
Taisho index, but in only nine texts in the mi-chiao (tantric) volumes. In the latter,
hsiang-fa is clearly outpaced by mo-fa (with twenty occurrences) and by the closely 
related term mo-shih (with fourteen), whose significance will be discussed below. To 
treat the Nikaya, Mahayana, and Vajrayana movements as strictly sequential 
would of course be far too simplistic; most of the Nikaya schools continued to exist 
and flourish well after the appearance of the Mahayana, and non-tantric 
Mahayana teachings and praccices likewise coniinued to hold a following even 
after advocates of the Vajrayana had appeared. Nonetheless, the clearly dispropor­
tionate representation of the term saddharma-pratirupaka in the literature of these
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dandy represented in Chinese translations of Inciian Buddhist 
texts* 19 20 (and even more widely distributed in the Chinese commen­
tary literature), in the Tibetan canon —and this statement must re­
main only an impressionistic one, pending the completion of a 
machine-readable version of the canon or a usable set of indices — 
it is considerably less common. And wc can state with certainty thai 
in the Tibetan realm the idea of saddhai'ma-pratimpaka never en­
tered the mainstream ofcommentary literature^0 Since the bulk of 
the Indian Buddhist literature in the Chinese canon was imported 
during the 2nd to 8th centuries CK, while the Tibetan Buddhist tra­
dition is considerably later (drawing mainly on the currents of 
Buddhist thought circulating in India during the 7th to 12th cen­
turies), this again suggests that Indian interest in the term must 
have peaked sometime before the 7th century. TJiird, corrobora­
tive evidence for the rise and subsequem fall in the popularity 〇l 
this concept can be seen in the maierials discussed in the previous 
chapter. As we have seen, tlic expression saddhaima-pratinipaka oc­
curs in conjunction with timetables for the duration ol'thc Dhanna

fliree major wings of the Budclhist tradition is evident enough to be chrt)m)logi- 
cally instructive.

19 In  this connection it may be significant that a disproporiionaic mm iljer of 
these occurrences are in works translated by Dharmarak«i (acr.ivr c. 205-313 CE). 
His contribution is even more striking when we lcx)k only a t 【hose translations 
produced prior to 309 CE, in which ease wc fmd 16 tcxi^f containing the term  
hsiang-fa, of which all but one were prcxiuced by Dharmaraksa. fl*hc %olr rx rrp - 
tion, T  No. 156, is listed as the work of an unknown translator uf the !atu；r H an 
period. Internal evidence, however, suggests that the translation is coihidcrably 
Jater, dating from perhaps the 4th or fjih century CK. If this later date is acccpictl, 
this would leave Dharmaraksa as the only known user o f this term in China prio r 
to th e  4th cenuaryO It seems quite safe to assume, then, that it was prim arily 
th rough  che translations o f Dharmaraksa that Chinese Buddhists first became ac­
quain ted  with the term /isiang-fa.

20 The lack of importance of as a Uucldhist technical
term  in  later Indian Buddhism (as adopted by the Tibetans) can be seen in the fact 
tha t the term is not even registered in the MaMvyutpalli, the standard dictionary 
o f Sanskrit-Tibeian equivalents compiled in Tibet during the first half o f the Chh 
century . The word saddhanna is of course rcgisiered, bui never in com bination 
w ith the term and when the lauer is listed (nos. GG88 and it is in
com pound with other lerms (mdrga-pratirQpnJca and iramaya-pralirupakaw rcspcc- 
tively). Likewise the term is never discussed by the great 14th-century scholar B i卜 
ston  in  his review of traditions concerning the decline of the Dharma (see his 
Chas-9byungt trans. E. Obcrmillcr, Part 2, 171-80).



ranging from 1,000 to 1,500 years, but not with the longer or 
shorter versions. If the historical arguments outlined above are 
correct, it would follow that the concept of saddharma-pratirupaka 
reached a peak of importance during the second half of the mil­
lennium following the death of the Buddha—that is, from around 
the first to the sixth centuries CE.21 22

In the Indian environment, then, the idea of saddharma- 
pratirupaka seems to have emerged approximately four centuries 
after the death of the Buddha, and to have remained influential (in 
at least certain Mahayana circles) for another half a millennium or 
so. Afterwards it declined in importance, disappearing almost en­
tirely from the Buddhist conceptual repertoire by the latter part of 
the first millennium CE. In East Asia, by contrast, the term hsiang-fa 
was accepted into the mainstream of Buddhist thinking, where it 
achieved a place of prominence from which it was never to be dis­
lodged.

SIGNIFICANCE O F  T H E  T E R M

The third widely held assumption concerning the idea 〇{saddharma- 
pratirupaka is that this expression has consistently been used in ref­
erence to a second period in the history of the Buddhist Dharma, 
to follow an earlier period known as that of the saddharma or "True 
Dharma." And, indeed, a number of the texts in which this expres­
sion occurs do use it in precisely this sense. Yet a review of the ac­
tual occurrences of the term in Buddhist literature reveals that this 
is by no means always the case. Since only a small fraction of the 
Buddhist literature that once existed in Sanskrit has survived, and 
since no index to the Tibetan canon is yet available, we will rely 
heavily on the texts preserved in Chinese translation, for which a 
useful (though hardly comprehensive) index is available.-2 In the 
following discussion we will therefore begin by reviewing the oc­
currences of the term hsiang-fa, the usual Chinese translation of 
saddharma-pratirupaka, as represented in the index to the Taisho 
canon.
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21 It is perhaps significant in this regard that in both the PrajnaparamitS and 
the Avataqisaka texts the term hsiang-fa occurs only in the earliest (3rd-4th cen­
tury) Chinese translations, disappearing from the later versions of these same 
works.

22 On the uses and limitations of the Taisho index see above, note 10.
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We may begin with a group of sutras, all translated by 
Dharmarak§a 竺法護（fl. 265-313 CE), in which the term oc­
curs in a fixed phrase that would seem to mean “such a

as this” 如是像法. In these passages it seems evident that 
the term hsiang~fa is not being used in reference to a chronological 
period, but simply to the Buddhist Dharma as such. For example：

If [one] listens to a Dharma such as this (ju-skik hsiang~fa), 
which is profound, wonderful, and difficult to understand, 
rarely heard in the entire world, [which is] empty, signless, and 
wishless, one's fears will be quieted and eliminated.'^
A Dharma such as this <ju-shih hsiang-fa) is ultimately penetrat­
ing. Believe and take joy [in it]. Having practiced this Dharma, 
one will finally and completely attain the Buddha-way [i.e., 
Buddhahood].'* 24
The Buddha said to Ananda, "If there is someone who receives 
and accepts a Dharma such as this iju-shih hsiang-fa) —2i pure 
and unalloyed scripture-text 純淑經舍一and uphiolds, recites, 
chants, and reads it, and if there is a monk or nun, layman or 
laywoman, who is able to believe,25 explain, receive, uphold, re­
cite, chant, and read it, their merit will be immeasurable, and 
their benefits unlimited.26

There are a number of other such occurrences in Dharmaraksa's 
translations, all of which are essentially the same in tone as those 
cited above.'27

That this usage is reflected only in the works ofDharmaraksa 
may strike us as peculiar, but it does not necessarily minimize the 
value of these sources. On the contrary, for as one of the earliest 
and most prolific Chinese translators,28 Dharmaraksa was in a

^ T N o .  342, 12.148cl9-20.
24 T  No. 399, 13.467c9.
25 O rdinarily one would translate the character •從 as "fbllov/’or “obey" 

(see Mathews no. 6919). In the present context, however, it seems clear that ihe 
im plicadon is that o f “conforming” to th e 〔ext i n 〔he sense of conforming one’s 
thouehts to its content —that is, believing in its message.

2̂ T N o. 477, 14.596b27-29.
27 See T  No. 481, 14.627c9-10; c \ l f c20, 628bl2, 629b20, 630bl2f and 638a20; 

T  No. 585, 15.9a25; T  No. 598, 15.136C1; and T N o. 635, 15.492a8f 494al0( and 
498c21.

28 H e is credited with 95 separate translations by the editors of the Taisho



unique position to be familiar with the terminology used in the
wide variety of Indian Mah^^na texts that were arriving in China
during the late 3rd and early 4th centuries CE. His understanding 
of the term could therefore be representative of its significance in 
Indian Buddhism at a relatively early stage of its development.

If we are to use these translations as evidence for the early 
significance of the term saddharma-pratirupaka in Indian Bud­
dhism, however, we must be certain that this was indeed the term 
underlying Dharmaraksa's translations. Unfortunately, not a sin­
gle one of the Chinese translations in which the expression ju-shih 
hsiang-fa occurs has an extant original in Sanskrit. Thus it is im­
possible to compare Dharmaraksa's phrasing directly with the San­
skrit to be sure that we are indeed dealing with a rendering of 
saddharma-pratirupaka.

We still have another recourse, however, for several (though 
not all) of the texts in which this expression occurs have corre­
sponding translations in Tibetan. And a review of these texts 
demonstrates that not one of them contains any expression chat 
could be construed as a translation of saddharma-pratimpaka. In­
stead, they contain only the word ^Dharma" (Tib. chos), together 
with an expression meaning ^such as this(, {'di-lta-bu or, in one in­
stance, 'di 'dra-ba)P The Tibetan texts thus force us to conclude 
that these passages are not translations of a phrase meaning "a 
saddharma-pratirupaka such as this," but some other Sanskrit expres­
sion.

What this might be quickly becomes evident if we follow the 
suggestion of Paul Harrison that the Taisho indexers have simply 
divided the phrase incorrectly, and that the correct reading isju- 
shih-hstang fa, Ha Dharma having an appearance like this.M；J0 For 
both the Chinese expression ju^shih-hsiang and the Tibetan 'di-lta-bu 
(or }di 'dra-ba) are predictable translations of the Sanskrit phrase 
evam-rupa, (,such as this" (or more literally, "ofsuch a form as this>,). 
The original Sanskrit expression, in other words, was almost cer- 29 *
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canon (see theHobogirin catalogue, p. 259, s.v. Jiku Hogo).
29 See Pek. No. 760[3), dkon-brtsegs zi, 345a, corresponding to T  No. 342; Pek. 

No. B36,mdo-sna-t3hogsphu, 309b7, corresponding toTNo. 399; Pek. No. 841, mdo- 
sna-lshogs bu, 17a5, a7, and b2, corresponding 10 T  No. 481; Pek. No. 823, mdo-sna- 
Isho^ pu, 224a5, 228b2, and 241a7-8, corresponding to T No. 635.

0 Personal communication, July 1991.
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tainly evam-rupa-dharma, ua dharma such as this,'* rendered into 
Chinese by Dharmarak§a (and by Dharmaraksa alone) as jn-shih- 
hsiangfa. This group of''occurrences" of the term hsiang-fa listed 
in the Taisho index are thus figments of incorrect word division, 
and should be deleted from the list of genuine occurrences 〇[ksiang- 
fazsa. translation oisaddhamia-pratirupaka.

Type 1: Inclusive Uses

Having eliminated these spurious examples from our list, wc come 
to the first group of genuine occurrences of the term hsiung-J'a, 
found in the works of a variety of translators whose works span a 
number of centuries. In passages oftliis type the expression hsiang- 
/a  occurs in a set phrase meaning "after 山e death of’I Buddha So- 
and-so], during saddharma-pralhiipaka.'，il Exai7iplcs include tlic 
following:

In the past there was a Buddha named Vipaiyin•八ftcr he h;»(i 
entered nirvih.ia 人涅盤後， during n !
法中----31 32 *
Ninety-one kalpas ago, in the world there was a Buddha named 
VipaSyin. After his extinct.ion 滅度之後.（丨uring AYw/rf/w/w"- 
pratitHpaka 於像法中 . . . 5

In the past there was a Iiuddha named Vipaiyin Tathagata. lie 
was worthy of offerings,34 35 36 (possessing] right, and universal 
knowledge.  ̂He made his appearance in ihc world, taught and 
converted sentient beings, and liberated people cvcr^hcrc. 
After his /wzriwin，邮a 較況槃後， during 
於像法中...
Moreover, in the past, in this Jambudvlpa there appeared a 
Buddha in the \vor丨cl. His name was called Jewel-Wisdom 貨騄 
Tathagata. He was worthy of ofTcrings, (possessing} right and 
universal knowledge. Fully equipped with the marks Jofa gre;if

31 A possible reconstruction of ihc underlying S^nskriL fonnuU  wuiihl lx- 
[lathdgatasya] pari7iirvrtasya saddharma-prutirufiaha-vajiamuut.

32 T  No. 160, 3.342c2G-27, irnnslntc(l by Chn〇-ie, Ilui-hsiin, ci ill. iik ilu* I2ili 
century CE.

3:1 T  No. 202, 4.431b9-l 1, translated by Hui-chio in 445 CK.
34 One of the swndard Q iincsc translations of Ski. nrhaut, lit. "wcjrthv one.'*
35 A translation of samyaksarjibuddha, "one who is truly and fully cnlighic-nc-il."
36 T  No. 643, I5.660b2/l-25l translated by Buddhabhadra in <120-421  ̂t ：h
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man], he made his appearance in the world, manifesting [him­
self] in three ways.37 38 After his parimn;屯w 般涅繫後，during 
sad̂ harmdrpmtirapaka 於像法中----昶
Then, an incalculable number of generations in the past, there 
was a Buddha named Great Bright Light 大光明丁atl^gata. He 
was worthy of offerings, [possessing] right and universal knowl­
edge, his clarity and conduct perfect,39 well gone,40 41 42 understand­
ing the world,43 an unexcelled worthy,44 a regulator of men of 
stature,43 teacher of gods and men, a Buddha, a world-honored 
one.44 That Buddha appeared in the world and manifested 
himself in three ways.43 He taught and converted sentient be­
ings and liberated people everywhere. During saddhaima- 
pratirUpaka 於像法中■..，

What all these passages have in common, in addition to the use of 
a single set phrase, is the fact that they contain no reference to an 
intervening period oisaddharma prior to the onset of the saddharma- 
pratirupaka. Rather, they seem to consider the entire period of the 
duration of the Dharma (or more specifically, its duration follow­
ing the death of a given Buddha) as constituting the era of 
saddhama-pratirupaka^

37 This is presumably a reference to the three means o f conversion (Skt. 
pratUiarya) employed by Buddhas: magical power (rddhi), mind-reading {adesand), 
and the power of instruction (anu^&sant); see Edgerton, Buddhist Hybrid Sanskrit 
DiclionaTy, p. 392a. Cf. Soothill,^ D2 îona7}» of Chinese Buddhist Tervis, p. 73bf where 
these arc given as the attributes of bodhisattvas rather than Buddhas.

38 T  No. 176, 3.445a5-6, translated in 350-431 CE by a translator whose name 
has not been preserved.

w Skt vidydearana-sampanna, lit. "endowed with insight and conduct" (i.e.# the 
insight and conduct appropriate Co a Buddha).

Skt. sugata (id〇,
41 Skt. lokavid, 4<knowcr of the world.M
42 Skt. anuMara, “unexcelled/’
43 S kt punisadamyasarathi, ua tamer of men." The masculine gender is explicit

in both the Chinese and the Sanskrit
44 A Chinese translation of SkL bhagavdn ("blessed oncM) in standard use ac least 

since the time of Kumarajiva. The Chinese, however, is a closer approximation of 
the Sanskrit epithet lokajyesia (''honored by the worldn) than of bhagavdn. Cf 
Mahdvyulpatti, no. 13.

45 See above, n. 37.
46 T  No. 613,15.263bll-15r translated by Kumarajiva in 402-412 CE. Here ihe 

explicit reference to the Buddha's death has apparently been omitted.
47 It maybe significant that a substantial number of such passages occur in ref­

erence to Vipasyin, ^akyamuni's sixth predecessor and the first of Lhe so-called
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It could be argued, of course, that the authors of these passages 
did have in mind a period 〇{saddharma, but simply did not find it 
necessary to mention it explicitly in this context.* 48 49 50 And though this 
seems highly unlikely, it is impossible to prove that this is not the 
case by an argument from silence alone. Fortunately, however, we 
have an example from another source in which it is clear that the 
author intended no distinction to be made between periods of 
saddharma and saddharma-pratirupaka is, that the entire dura­
tion of the Dharma after the death of a given Buddha was consid­
ered an undifferentiated period oisaddhamia-pratirupaka.

This clear-cut example occurs in the text that will be a central 
focus of Part Two of this study, the Tibetan version of the Can- 
dragarbha-sutra. Here the bodhisattva Candragarbha, concerned 
about the fate of the Buddhist teachings after Sakyamuni's death, 
asks the Buddha the following question:

■ If, after the nirvana of the previous Buddha, the reflection of 
the TVue Dharma (saddharma-pratirupaka)̂  disappeared after 
[just] seven years had passed, how long will the True Dharma 
(saddharmaf  ̂ endure after the Lord ^akyamuni has attained 
nirvana?51

At first glance this passage looks somewhat peculiar, for Candra- 
garbha seems to be asking the Buddha to compare two dissimilar 
things: the duration of the saddharma-pratirupaka (following the 
death of a past Buddha), on the one hand, and the duration of the 
saddharma (after ^akyamuni's death) on the other. Yet the Buddha's 
response makes it clear what is meant:

After I have attained nirvana, the reflection of the True Dharma 
(saddharma-pratirupaka)5'2 will endure for two thousand years.53

"Seven Buddhas of the Past" (see above, pp. 19-20〉.
48 In particular, one might suspect that these authors had in mind an equiva­

lence between the lifetime of a given Buddha and the period oi saddharma, on the 
one hand, and between the duration o f the Dharma after his death and the period

saddharma-pratirupaka on the other. While these equations seem intuitively sat­
isfying to modern scholars, I do not know of a single canonical text that proposes 
this equivalence.

49 Tib. dam-pa'x chos-kyigzugs-bmyan.
50 Tib. dam-pa'i chos.
51 See the Tibetan text given in chapter 9 below, §4, lines 4-8.
52 Tib. dam-pa'i chos-kyi nu^S'bmyan.
53 §4, lines 10 -1L
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Asked about the duration of the saddharm a, the Buddha replies 
with a pronouncement on the saddharm a-pratirupaka. The implica­
tion seems clear: in this text the two terms are, for all practical pur­
poses, interchangeable. As we have seen, the figure of two 
thousand years represents the total duration of the Dharma after 
^akyamuni*s death as envisioned in this sutra. Thus there is no am­
biguity at all in the interpretation of this passage.

In occurrences of this type, then, the term saddharma- 
pratirupaka has a clearly chronological meaning, namely, the pe­
riod of time during which the True Dharma will survive. It is not, 
however, contrasted with a separate period 〇( saddharma\ rather, it 
is an indication of its very presence.

For the use o isaddharm a-pratiru paka in reference to a second 
and distinct period in the history of the Dharma, we will have to 
turn to a second group of passages in which the term has under­
gone a noticeable shift in meaning.

Type 2： Exclusive Uses

To understand the process by which saddharm a-pratirupaka came to 
be used as the name of a second period in the history of the 
Dharma it would be ideal if we could observe this concept in the 
process of evolution. And one sutra, preserved only in Chinese 
translation, offers us just such an opportunity. Here we find several 
versions of a single story, identical in format but differing 
significantly in their treatments of the duration of saddharm a- 
pratiru paka.^ (In the following examples the portions of the text 
most relevant to understanding the evolution of the concept of 
saddharm a-pratirupaka are printed in boldface type.) The first ver­
sion reads as follows:

Version 1
Moreover, in the past, inconceivable asamkhyeya kalpas ago 54

54 The passages are found in T  No. 156, 打i •大方便佛

, listed as the work of an unknown translator of the latter H an dynasty. This 
attribution, however —which was accepted by the editors of the Taisho canon but 
questioned by the publishers of the Hobogirin catalogue—is certainly incorrect. 
"The language of the sOtra does not correspond to that of other Han-period works, 
and bears a close resemblance to texts translated during the late 4th or early 5tli 
century (in particular, to the works of Kumarajlva). It seems likely, therefore, thai 
this translation dates from the late 4th century or after.
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there appeared a Buddha in the world called Vipa^yin 
Tathagata. He was worthy of offerings, of right and universal 
knowledge, his clarity and conduct perfect, well gone, under­
standing the world, an unexcelled worthy, a regulator of men 
of stature, a teacher of gods and men, a Buddha, a world- 
honored one. That Buddha appeared in the world and taught 
and converted an immeasurable hundreds of thousands of 
myriads of tens of millions of asamkhyeyas of sentient beings, 
and established them all in anuttarasamyaksambodhi. After that 
Buddha's extinction , d u rin g  saddharm a-pratiru paka
於像法中， there was a country named VSraijasI. The great king 
of that Varanasi country was astute and shrewd, humane and 
upright He ruled the country according to the True Dharma 
{saddhaTma) and did not oppress the people.55

In this example we have an exact parallel of the formula found in 
the texts cited above: the term saddharm a-pratim paka refers to the 
undifferentiated lifetime of the Dharma following the death of the 
Buddha. And it is clear that the authors of this text were not assum­
ing that th e  saddharm a had expired prior to the onset 〇[saddhaim a- 
p ra t iru p a k a , for we are told that after the death of the Buddha 
Vipa^yin the king of Varanasi "ruled the country according to the 
sad d h arm a !' Thus the saddharm a is still seen as accessible, even 
though the era known as saddham ia-pratiiU paka has begun.

In the next example this familiar formula is modified by the 
addition of an explicit figure for the duration of the sad d h arv ia：

Version 2
At a time in the past, uncountable thousands of years ago, there 
was a country named Varanasi. In it there appeared a Buddha 
in the world called Vipa^yin Tathagata. He was worthy of 
offerings, of right and universal knowledge, his clarity and con­
duct perfect, well gone, understanding the world, an unex­
celled worthy, a regulator of men of stature, a teacher of gods 
and men, a Buddha, a world-honored one. In the world he 
taught and converted [sentient beings] for a full 10,000 years.

55 T  3.137cl8-24. The story of Vipasyin, linked with a reference to a period of 
sadd/iarma-pralirUpaka and associated with the city of Var3nasl, seems to have cir­
cu lated  as an independent pericope. The connection of Vipasyin with Varanasi is 
unexpected , and may represent a conflation ofhis legend with that of the Buddha 
K aiyapa, who is ordinarily associated with this location. For references to these 
and  th e  rest of the "Seven Buddhas of the Past" see above, pp. 19-20.
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After his extinction 滅 度 之 後 ，the jadd/jarma remained in the
world for 12,000 years. After the extinction of the saddharma- 

像 法 滅 後 ， there was a king of Var扣 asi named 
Maharaja 摩 訶 羅 閣 .56 He was astute and shrewd, humane and 
upright. He ruled the country according to the True Dharma 
(saddkarma) and did not oppress the people.57

Here we are given specific figures both for the duration of the 
teaching career of Buddha Vipasyin and for the survival of the 
Dharma after his death. But the latter, totalling 12,000 years, is not 
described as the period of the saddharm a-pratirupaka; rather, it is 
labeled simply as the life span of the saddkarm a itself. Even as this 
version of the story seems to introduce a distinction between sad- 
dharm a dind saddharma-pratirupaka, then, we still do not find the two 
terms used in reference to two separate periods after the Buddha's 
death.

In a noticeable divergence from Version 1 of the story, Version 
2 then tells us that the king of Varanasi will appear not during the 
saddharm a-pratirupaka, but after it has expired.58 Once again, how­
ever, he will "rule the country according to the saddkarm a,'' a clear 
indication that the True Dharma is not yet out of reach.

The time spans given in Version 2 are admittedly enormous, 
framed in terms of tens of thousands of years. Yet they are dwarfed 
in turn by the figures given in Version 3:

Version 3
Moreover, in the past, uncountable asamkhyeya kalpas ago, at 
that time there was a country called Varanasi. In it there ap­
peared a Buddha in the world called Vipasyin Tathagata. He 
was worthy of offerings, of right and universal knowledge, his 
clarity and conduct perfect, well gone, understanding the 
world, an unexcelled worthy, a regulator of men of stature, a

j6 Maharaja is, of course, simply the Sanskrit term for "great king." The Chi­
nese translator evidently misconstrued the word as a personal name.

^7 T 3 . 1 4 2 c9-15.

j8 It is tempting to conclude that the text is corrupt here, and that ihe phrase 
"afier the extinction of the saddharma-pratirapaka'' originally read something like 
"after that Buddha's extinction, during saddhaTTna-pralirupaka," as in Version 1. 
The awkwardness caused by the interpolation of specific figures for the Buddhas 
lifetime and the duration of the saddharma is evident, and the redactor must have 
had some difficulty in making the transition from these chronological statements 
back to che original train of the story.
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teacher of gods and men, a Buddha, a world-honored one. 
That Buddha's life span was 12 small kalpas. His saddharm a  
remained in the world for 20 small kalpas. His saddharm a-  
pratiru p aka also remained in the world for 20 small kalpas.09 
During saM harm a-praiim paka ( ) a king appeared in
the world. He was called Raja-king,60 the king of Varanasi 
country. He had 20,000 wives, 4,000 ministers, and 500 bull- 
elephants. He was the master of 60 small countries and 800 vil­
lages. The king had three sons, and he made them all rulers of 
small border kingdoms. At that Lime the king of Varanasi was 
astute and shrewd, humane and upright. He ruled the country 
according to the True Dharma (saddharma) and did not oppress 
the people.61

Here we finally encounter the division that is so familiar in tlie East 
Asian commentaries: the treatment of saddhan n a and saddharm a- 
pratiru paka as separate and sequential periods of time.

What we are seeing in these tliree versions of this story, I 
would suggest, is the progressive editing of this passage to conform 
with advances in the Indian understanding o U a d d h a im a-p ra tim p aka . 
And as the distinction between saddhaw ia and saddhaw ia-pratiru paka  
became ever more explicit, the editors of this text had increasing 
difficulty in fitting this new understanding into the original frame­
work of the story.62 The pattern we can observe in these passages,

M It is interesting that the figures given here* for the Buddha's life span, the 
duration 〇[ his saddharma and Lhe duration 〇r h\s saddharma-pralirupnka, rcspcc- 
tivelyj are identical with those given in chapters 3 and G of ihc lj)ius Sfdra in con­
nection wilh the prediction to future liuddhahood of several disciples of 
Sakyamuni. In Dharmaraksa^s LranslaUon (T No. 263) see 9.74l)18-2；5, 8Gb2r>-27 
and c27-29, 87bl-3 and 24-26, and 87〇13-14, with variants at 7^1cH-17 [cheng-fa 
and hsia7ig-fa of 22 kalpas each) and 87c 13 (lifespan o f 10 kalpas), of which the for­
mer is presumably a deliberate expansion and the latter a copying error. In 
Kumarajlva's version (T No. 262) the same figures are given at 9.20c3-l and 25-2G 
and 21a26-27, bl5-16, and cl-3, with varianis at 1 lr.4-12 and 1 Ic27-12a2 {cheng-j'a 
and hsiang~fa of 32 kalpas each). For the Sanskrit version sec P. L. Vaidya, cd (( 
Sadd/iaiinapuydarfka-sfilraj p. 97, lines 8-9; p. 99, lines 19-21; and p. 101, lines 8-10. 
The variant reading of 32 kalpas each for the saddharma and saddharma-pratmipaka 
(found on p. 48# lines 19-20, 27-29, and p. -19, line 23-p. 50, line 2) is presumably 
a copyist's error for an earlier reading of 22 kalpas each (i.c., dvdtrimsatl for ciirlitT 
dvdvirniatT), as represented in the Chinese translaiion of Dharmaraksa.

60 Once again the Chinese translator has apparcmly misconsirucd the Sanskrit
term {raja) as a personal name. Cf. above, n. r>6.

61 T3.128bl-12.
62 T here is yet a fourth version o f  ihis story in the same suira (3.1G2cfj-l 1),
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then, is that of a gradual transition from a simple formulaic state­
ment matching the passages of Type 1 above ("after the Buddha s 
extinction, during saddharm a-pratirupakan), to a phase in which 
both saddharm a and saddharm a-pratirupaka are mentioned but only 
a single figure for the duration of the Dharma is given, and finally 
to a third phase in which a two-period system appears with separate 
(albeit identical) durations for the saddharma and the saddharm a- 
praiiru paka, respectively.* 63

In the review of sources concerning saddharm a-pratirupaka  
given above it may have struck the reader as peculiar that so few 
of these passages make any mention of the career of Sakyamuni. 
But in fact only a tiny minority of the sutras containing the term 
saddharm a-pratirupaka associate this expression with the career of 
the historical Buddha. There are, however, a small number of such 
instances, which may conveniently be summarized here.

The earliest extant text containing a reference to such a sub­
division within the Dharma of Sakyamuni is yet another translation 
by Dharmarakp, the cAiwg 賢劫經（Skt. 扣如-
sutra), in which the careers of the "thousand Buddhas of the Good 
Eon'* are outlined.64 For each of these Buddhas the sutra provides 
information concerning the duration o i h i s  saddharm a in the world. 
When we come to the section dealing with the Buddha Sakyamuni, 
however, the sutra states:

[His] saddharma will remain in the world until five hundred
years [have passed], and [his] saddharmarpratirupaka the same.65 66

It is only for Sakyamuni, in other words, that the sutra offers sep­
arate figures for periods of saddharma and saddharm a-pratirupaka, 
respectively. The fact that this feature appears only in connection

which seems even more garbled than the one we have cited as Version 2. In this 
version we are told thatche king of Varanasi will appear after Vipasyin's nirvana, 
"when his saddfiarma [and] saddharma-praitrupaka, have disappeared already" (c9). 
Once again, however, this king "will rule the country according to the saddharma'' 
(clO-11).

63 The fact that the saddliarma and the saddharma-pratirupaka are said to be of 
equal length in the vast majority of such passages may serve as evidence that the 
two-phase system was formed via reduplication.

64 On the concept of the bhadrakalpa and its evolution in Indian Buddhism see
above, pp. 21-24.

66 T  No. 425, 14.21a25. For the Tibetan text see above, p. 46, n. 50.
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with the career of 3akyamuni， anci that this apparent (iisn cp“u() 
is never explained in the text, raises Lhc strong pos.sihiliiy iliai liu- 
reference to a separate period oi'mddharma-prutirupaka rcprcst-nis 
a later emendation.

But ifwe can only suspect 山at textual taiiipcring li«tsm ( iinv(l
in this case, in both of the two remaining texts in lhc suira .scniun 
of the Chinese canon in which two separate periods iirc mcniitinctl 
in connection with the career of Sakyamuni wc have cone rcic evi­
dence that such tampering has taken place."*' 1'lic iirst of ihoc 
texts, the Fo 户 洗 ■佛本行屯經（"SCitra on die 
dium of the Former Deeds of lhc Buddhas"), oflcr.s a rather ( liat»ti( 
list of some sixteen former Bu(Jdhas, including ilic s〇-ralk*d 
4<Seven Buddhas of the Past'1 (Vipa.syin throu^li Sakyamuni) ami 
eight of their predecessors/'7 In languiigc reministcm 〇l' flu- 
Mahdpadana-suttanta^ this sutra lists the name, period 〇l c\isu.*n< 
caste, life span, number of disciples, and duration ol'tlic Muldhuivui 
for each of these figures. For Sakyamuni alone, however. ;i set *111(1 
(and separate) period of saddharma-pratinipaku is incluclcd. wiili 
each of the two periods lasting for live hundred years:

After my extinction, the True Dhanna (suddlummi) will rcin.iin 
in the world 正法伟世• 丁here will five lu川(Ire丨1 years 
有五百歳. [Then丨 the sfl£W/u2nrm-/mu丨 will uma⑴丨丨丨 lhc 
world, likewise for five hundred ycars.,,y

What is particularly telling in tliis ease, however, is iliai tin- list «>l 
Buddhas given in this sutra — like ihai in tlic Muhuva>Ht int Imlcs 
another Buddha named Sakyamuni among tlu- liuddhas «<l iht* 
past.66 67 68 69 70 And though to do so breaks lhc general (orniiil «»l'lhis>c< (inn

66 One additional example is foutHl in h sutrn a Mah.iy.in.i ic |iru -
tancc ritual, classified in the vinaya section of (he: Taishu rHiu*n |"1 N*«> J 1M；V 
24.1094al6-18).

67T N o. 190,3.67la-672a (translatct) by jnarugupu in ,r)87-r»fJl ck
68 See above, pp. 19-20.
69T3.672a5-6.
70 In fact this entire list of sixteen Ikuidhas al«) appears in t\w Malui\u\tn t i l l .  

240-49; see Jones, trans., The Ma/uivailu, vol. ：l, 230-39) with j  slight iliU rrm n- in 
the sequence of nos. 7 through 9. (The MahdvftUu does not, however, p rn ii i! i}«- 
duration of each Buddha's teachings, nor (i<Krs it employ th<* u*rrn yathl/unmi 
pralirUfaka in this context.) The rlosc* match Jxrtwccn this iiuummI l»st < n.itnrs ui 
the Mah&vastu and its counterpart in the Fo fteu-hsmg rh  chm^ sii)»}*rsJs a rointm «n 
ancestry for the two texts, and the facr that many of the chnpror lirlrs ui ilu- iu ,,
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(which contains only one figure for the duration of the Dharma per 
Buddha), a consistent copy editor has nonetheless inserted a refer­
ence to '̂ five hundred years of cheng-fa and five hundred years of 
hsiang-fa, in reference to this earlier Sakyamuni as well:

After the extinction of the Tathagata [^akyamuni], the True 
Dharma (sarfd/mma) will remain in the world 正法住世• The 
scriptures [will remain】 for five hundred years 經五百歳 .71 The 
saddharma-pratirUpaka will remain in the world, also for five 
hundred years像法住世亦五百 歲 .72

There is, however, another distinctive feature of this sutra that 
merits our attention, for in this text the duration of the Dharma is 
explicitly equated with the survival of the Buddhist scriptures. For 
each of the Buddhas of the past (with the exception of the two 
Sakyamunis), we find the following formula:

After the extinction of Tathagata [So-and-so], the True 
Dharma will remain in the worlc[正法住世. The scriptures 經 
[will remain] for [such-and-such a number] of years.73 74

Neither the saddharma nor the saddharma-pratirupaka is mentioned 
explicitly in this formula, and a chronological figure is assigned 
only to the duration of the scriptures.

A third example of the application of this two-part timetable 
to the career of ̂ akyamuni Buddha can be found in the Karuna- 
pundanka-sutra, a text that has survived in a number of Sanskrit 
manuscripts and in Tibetan translation as well as in two Chinese 
renditions. Here a bodhisattva named Samudrarenu (who is to be­
come Sakyamuni Buddha in the future) makes the following vow 
in the presence of the Buddha Ratnagarbha：

After my parinirvdna may my saddharma stand for a thousand 
years, and may my saddharma-pratiirUpaka stand for five hun­
dred years.71

are identical reinforces this impression. A comparative study of these two texts 
would no doubt be rewarding.

71T3.671cll-12.
72T3.671c12-13.
73T3.671b25-26.
74 Based on the Sanskrit text given in Yamada, ed., Karmiapmjdatiha-siUTa, vol. 

2, p. 262, lines 9-11. The Tibetan and Chinese translations offer the same figures; 
for the Chinese seeT N o. 157, 3.211b26-27 and TN o. 158,3.270a3-4. The Tibetan 
text is given in chapter 3 above (see p. 49, n. 59).
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Later in the same chapter, however, when Ratnagarbha praises 
Samudrarenu for his vow, he predicts only that his saddharm a will 
last for a thousand years. In an apparent interpolation (not found 
in the Sanskrit or Tibetan versions), however, the two Chinese 
translations then go on to say that his saddharm a-pralirupaka will 
likewise last for a thousand years：

After that Buddha's [i.e., your] parinijvaiia, the saddharma will 
remain in the world for a full one thousand years. When the 
saddharma has already become extinct, the saddharma- 
praiirUpaka will remain in the world for another one thousand 
years.75

Once again we have evidence that the text has been tampered with： 
an original figure of one thousand years has been supplemented 
in the two Chinese translations, but not in the Sanskrit or Tibetan 
texts, by an additional one thousand years oisaddham iu-jiratiru paka. 
Here the editor of the text has not been thorough enough, how­
ever, for the earlier passage (in which the second period was as­
signed a total of only five hundred years) has been left unchanged.

A final reference to a two-part timetable associated with the ca­
reer of Sakyamuni is found in the Chinese version of the C andra- 
g arbh a-su tra：

After my nirvana the True Dharma (saddharma) will remain in 
the world for five hundred years.... T\\t saddharma-praLimpaka 
will remain in die world for a full one thousand years.76

As we have seen, however, this twofold division does not ap­
pear in either the Tibetan or the Khotanese version of this sOtra. 
Thus we are justified in suspecting that, once again, the text has 
been <<adjusted>, to conform with new developments in the under­
standing of saddharm a-pralirupaka.

In sum, the division of the duration of the Dharma into two 
distinct and sequential periods is found in only a small number of 
canonical sutras. And of these, only a tiny minoriiy associate such 
a division with the career of Sakyamuni Buddha. It is particularly

75 T  No. 157, 3.219c20-22. Virtually the same wording is given in T  No. 158, 
3.277b 12-14.

7 6 T N o . 397[15], 13.379c5-9.
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noteworthy that several of the sutras that in East Asia became most 
closely identified with the division of the Buddha's Dharma into 
sequential periods —in particular, the Pure Land and Lotus sutras— 
do not apply a distinction between saddharma and saddhaima- 
pratirupaka to the teachings of Sakyamuni Buddha himself. The 
reading of these texts as if they contained such a distinction (sup­
plemented by a third period otmo-fa, to be discussed below) is thus 
a contribution of later commentators, who in interpreting these 
texts through such a lens gave them an entirely new meaning.

We can distinguish, then, between two distinctive (though not 
entirely separate) uses of the term saddharma-pratirupaka, which 
seem to have emerged in roughly the following sequence:

• a first phase, during which the term refers to the total dura­
tion of the Dharma after a given Buddha^ death; and

• a second phase, during which saddharma-prathUpaka is re­
stricted in meaning to only the latter part of this period, the 
second of two sub-periods in the lifetime of the Dharma.

In neither case, however, is the saddharma-pratirupaka referred to in 
explicitly pejorative terms. Rather, it refers to the real and ongoing 
presence of the saddharma  ̂whether it is used to refer to part or all 
of the period when this will be the case.

SADDHARMA-PRATIRUPAKA'. TOWARD A USABLE TRANSLATION

In light of the analysis given above it now seems quite peculiar that 
the translation 〇{saddharma-pratirupaka (and of its Chinese counter­
part hsiang-fa) most frequently encountered in English-language 
studies is “counterfeit Dliarma.”77 For in none of tlie passages cited 
above would such a translation make sense. In none of these texts 
is there any implication that the saddharma-pratirupaka is a fake or a 
forgery of the True Dharma; rather, it refers to the presence of the 
True Dharma itself, in all or part of its duration. Even when a 
clear-cut distinction between periods of saddharma and saddharma- 
pratirupaka begins to emerge, the latter period is still viewed as pos­

77 See for example the translations of the Lotus Sutra from che Sanskrit by H. 
Kern (p. 68 zndpassim) and from the Chinese by Leon Hurvitz (p. 54 zndpassim). 
I am not aware of any translation from the Tibetan in which dam-pa'i chos-kyi gzugs- 
bmyan is rendered into English as "counterfeit Dharma."
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itive (if slightly less so than that in the preceding versions), and is 
credited to the account, so to speak, of a given Buddha as part of 
the total duration of his teachings.

In none of the sources we have reviewed, then, is the saddharm a- 
pratirw paka portrayed as in any way opposed to the saddharm a. Two 
questions are therefore in order: first, how did the convention of 
translating this expression as 'Counterfeit Dharma*' come about? 
And second, are there any cases at all in which such a translation 
might not only be permissible, but required?

These two questions are best answered together, for the prac­
tice of translating saddharm a-pratiru paka as "counterfeit DharmaM 
appears to stem from the sole occurrence of this term in the 
Theravada canon. As translated by C. A. F. Rhys Davids, this pas­
sage reads as follows：

There is no disappearing of the true doctrine (saddhamma), 
Kassapa, till a counterfeit doctrine {saddhamma-patmipaka) 
arises in the world; but when a counterfeit doctrine does arise, 
then there is a disappearance of the true doctrine. Just as there 
is no disappearing of gold so long as there is no counterfeit gold 
arisen in the world.78

Here there can be no question that Rhys Davids' translation is cor­
rect: the context requires that the Pali term saddham m a-patirupaka 
be understood as “counterfeit广 But the term “counterfeit” would 
simply not be appropriate in any of the passages containing this 
expression cited above. How, then, can this discrepancy be ex­
plained?

We may begin with the observation that there are two virtually 
identical Sanskrit terms, difFering only in the length of the vowel 
in the first syllable, of which one carries the primary meaning of

7a Pali na lava Kassapa saddhammassa wnlaradhavam holt yava va saddhamma- 
patirupakarji loke uppajjati, yalo ca kho Kassapa saddhammapalirfipakarii loke uppajjati 
atha saddhammassa avtamdh&nam holi. Seyyathdpi Kassapa va tdm jatanlpassa 
antaradhdvnm holt ydva va jdlarUpapatirupakam loke uppajjati. yalo ca kho Kassapa 
jdiarilpapalirupakam loke uppajjali atha jatarupassa aiitaradhanam holi. See Samyulta- 
nikdya, Part II: Niddm-varga (London: Luzac 8c Co., 1960), p. 22-1, 5-6; English 
translation in C. A. F. Rhys Davids, trarts., The Book of Kindred Sayings (Saviyutta- 
nikdya) (1917-30； repr. London: Pali Text Society, 1972), Part II, 152. For die Chi­
nese parallels (found in two separate translations of ihc Samyukta-agama) seeT No. 
99, 2.226c7 and No. 100,2.419b25. In T No. 99 the term used is lisiang-ssu lisiavg-fa 
相似像法；in T  No. 100 像法alone •丨s used.



ucounterfeitM (prdtirupaka) while the other can in certain instances 
have that meaning, but carries the primary sense of "semblance, 
likeness, reflection>, (pratirupaka).19 Where the Sanskrit version of 
the texts cited above has survived, it is uniformly the second of 
these spellings that is employed.

Yet it was the Pali form saddhamma-patirupaka (of which the sec­
ond component can serve as the equivalent of either of these San­
skrit terms), in the clearly negative context cited above, that was 
the first to come to the attention of Western scholars. It is thus not 
surprising that when H. Kern, for example, encountered the cor­
responding Sanskrit term in the Lotus Sutra, he would have had the 
usage found in this Pali text in mind. In translating Sanskrit 

into English as “counterfeit Dliarma” Kern 
was thus reading the Sanskrit text in light of the Pali, and in so 
doing set a precedent that has yet to be overcome.* 80

What we can state with complete certainty, however, is that 
neither the Chinese nor the Tibetans understood the term in this 
sense. The usual Tibetan translation oisaddharma-pratimpaka, davi- 
pa*i chos-kyigzugs-bmyan, cannot be construed as meaning ''counter­
feit Dharma/' Rather, the element representing Skt. pratirupaka, 
Tib . gzugs-bmyan (lit. ^borrowed form,,)J carries the connotations of 
“reflection,” “image,” or “shadow.”8】 Likewise, the Chinese term 

cannot (in itself) be interpreted as “counterfeit”； the ele­
ment /wian 尽像 means simply “semblance,” “likeness,” or “image.”82 

How, then, are we to translate the expression saddharma- 
pratirupaka (and its Chinese and Tibetan counterparts) into English?
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/9 See Monier-Williams, Sanskril-Eyiglhh Diclionary, 706c; Macdonnell, Savskril 
DictionaTy, 175a and 185c; and Apte, Practical Samkril English DicLionajy, 1069b.

80 Kern's knowledge of che Pali canon often influenced his readings of the San­
skrit text of the Lotus, as for example in his rendition of one of che len sundard 
epithets  o f the Buddha as "unsurpassed tamer of men" (65 and passim). This is in­
deed the way the term is understood in the Pali (where it is generally written as 
annUarapurisadammasaralhiy, in the Sanskrit text of the Lotus, however, the term an- 
uttara "unexceededrt is written separately (Skt. anutlarah) rather than as part of a 
com pound, and is clearly intended to be construed as a separate epilhec. Chinese 
and  Tibetan authorities have generally followed the latter usage, treating Skt. an- 
uttara in  this context as a free-standing epithet (Ch. , Tib. bla-va-med-j)a; see 
Soothill, p. 52b, and Mahdvyulpatli, no. 9).

01 See Das, Tibetan-English Dictionary, p. 1106a, and Rerikh, Tibetsko-mssko-an- 
gliiskii slovar', vyp. 8, p. 179b.

82 See Mathews, no. 2569 (p. 381b).



THE EAST ASIAN TRIPARTITE SYSTEM • 89

Clearly the context must dictate its significance, and it is likely that 
no single equivalent will be appropriate in all instances. Yet the fol­
lowing maybe offered as general guidelines.

First of all, we must distinguish between the Indian and Tibetan 
renditions of the term, on the one hand, and the Chinese on the 
other, for these two groups are structured very differently. For the 
Sanskrit and Tibetan, both of which have a word for '*True Dharma5* 
embedded within a longer expression (Skt. saddhamia-pratirupaka, 
Tib. dam-pa'ichos-kyigzugs-bmyan), such renditions as ^semblance of 
the True Dharma" or ^reflection of the True Dharma" are to be 
preferred. Such expressions convey both the literal meaning of the 
term and the sense that the saddhamia-pratirupaka is indeed in con­
formity with the genuine teachings of the Buddha.

The Chinese is somewhat more problematic, since hsiang-fa is 
not a full translation 〇[saddharnia-pralirupaka but an abbreviation — 
that is, it lacks any equivalent of the component ,,true,> (Ski. sad-). 
Moreover, the Chinese word order allows this expression to be in­
terpreted as a type of Dharma, namely a “Semblance-Dharma,” as 
well as a ^semblance of the Dharma." In the case of the Chinese, 
then, a suitable translation would be "Semblance Dharma," which 
follows die word order of the original. As we shall see, it was the 
choice of this simplified expression —in all probability the legacy 
of the translator Dharmaraksa —that paved the way for the devel­
opment of the idea of a third and final period in the history of the 
Dharma, a period unknown in South or Central Asian Buddhism 
but fundamental to much of East Asian Buddhist thought.

The term "semblance/1 then, serves as a suitable equivalent of 
the Sanskrit t e r m a n d  conforms in meaning to Chinese 

and 丁ibetan as well. The term “counterfeit”
should dearly be abandoned, as it represents a radical misunder­
standing of the significance of this expression in Mahayana usage.83

83 It should be retained, of course, in translating the passage from the Pali 
Samyulta-nikdya (and its Chinese parallels) and perhaps also in d^esole Vinaya text 
in which it occurs, with its discussion of the five "non-Dhannas" 非法 that will ap­
pear during that time (T No. 1435, 23.358c). That the use of the term saddhanna- 
pralirupaka in the sense of "counterfeit" is restricted to Nikaya Buddhist (i.e., 
non-Mahayana) texts is intriguing in light of the fact that some of ihe MahSyana 
texts we have examined use the term in reference to specific (Mahayana) Buddhist 
scriptures. From the perspective of the Nikaya Buddhists, o f course, such 
Mahayana scriptures did indeed represent a "counterfeit of the True Dharma."
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MO-FA: THE AGE OF THE FINAL DHARMA

If we have had little difficulty in locating examples of the use of the 
term saddharma-pratirupaka (and of the two-part timetable with 
which it eventually came to be associated) in Buddhist scriptures 
composed in India, matters are altogether different when we come 
to the third dispensation in the history of the Buddhist religion, 
known in East Xsian sources as m〇-/a 末& (Jpn. wa妙 d). 丁hough the
term itself appears in a number of sutras translated into Chinese 
from Indian originals, it is not at all clear what Sanskrit Buddhist 
term —if any —can properly be described as its antecedent. More­
over, though the idea of a three-part timetable cheng-fa, hsiang- 
fa, and mo-fa is so ubiquitous in East Asian Buddhist writings that 
much of the history of Buddhism in this region would be incom­
prehensible without it, it has proved singularly difficult to find ex­
amples of such a three-part scenario in any Buddhist source of 
certifiably Indian origin. We may begin, therefore, by evaluating 
some of the prevailing views concerning the ancestry and 
significance 〇{mo-fa. Among the most influential of these assump­
tions are the following:

• that the term mo-fa is a Chinese translation of the Sanskrit 
Buddhist technical term saddharma-vipralopa;

• that mo-fa, wherever it occurs in Chinese Buddhist texts, re­
fers to the third of these three periods in the history of the 
Dharma; and

• that Chinese Buddhists adopted this three-part scenario 
from their Indian coreligionists.

We will consider each of these assumptions in turn, beginning with 
the antecedents oimo-fa itself.

S A NSKRIT C O U N T E R P A R T S  O F  M O -悅

It is frequently assumed, by both Japanese and Western scholars, 
that the Chinese term mo-fa is a translation of Sanskrit 
vipralopa (destruction of the True Dharma).84 Yet this equivalence

84 See for example Mocltizuki BtikkyS daijiten, v〇l. 5 ,4747a. The same equivalence
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has long since been called into question by Etienne Lamotte, who 
contended that the proper Sanskrit equivalent of m o-fa would be 
not saddharm a-vipralopa, but p a k im a-d h a rm a (^after-Dharma" or 
"latter DharmaH).85 Strangely, however, the latter expression seems 
not to occur in Indian Buddhist literature.86 This brings us, then, 
back to our original question: what is the real Sanskrit antecedent 
of mo-fa?

We may begin with the handful of Chinese sutras —only three 
texts in all—that contain the term m o-fa and have surviving San­
skrit counterparts. By comparing these uses of m o-fa with the cor­
responding passages in the Sanskrit we may be able to evaluate the 
assertion that m o-fa is a translation o^ saddharm a-vipralopa .

By far the earliest and most influential of the three (and the 
text most frequently cited by modern scholars in this connection) 
is Kumarajiva's translation of the Lotus Sutra (Skt. S addharm a-  

如 rik-油 m，妙法蓮華經） . In light of the close association be­
tween the general concept of a “latter age” and the text of the ■Lofwj 
Sutra in much of East Asian (especially Japanese) exegesis, it is 
somewhat surprising that the term m o-fa occurs only once in the re­
cension of the text given in the Taisho canon. The passage in ques­
tion is the following:
Chinese:87 after the Tath泛gata’s extinction, during mo-/a (如來滅後 

於末法中）

Sanskrit:88 after the TsithzgSitSLS p arin irvan a, in the latter time, in 
the latter period, in the latter fifty [years],89 when the

is given in Nakamura, Bukkyogo daijiten, vol. 2, 1284b, and has found its way into 
num erous secondary sources, both Japanese and Western.

65 Lamotte, Histoire du boaddhisme indien, 211. Conversely, one might point out 
(though Lamotte does not do so) that the proper Chinese equivalent of 
( 义 邮 m/印a is not 法滅  ̂ p n . an expression that
occurs with some frequency in the Chinese Buddhist translation literature.

86 The term is not registered, at any rate, in any of the Sanskrit or Pali texts or 
concordances consulted by this writer. Nor does Lamotte himself cite any instances 
of its occurrence, which —as readers familiar with Lamotte's scholarship will real­
ize—constitutes a rather strong argum ent from silence.

87 T  No. 262, 9.37c29. The term mo-fa does not occur in the earlier translation 
of the same text by Dharmaraksa (T No. 263).

08 H. Kern and B. Nanjio, eds., Saddharmapundarika, Bibliotheca Buddhica, 
vol. X (1912; repr. Osnabruck: Biblio Verlag, 1970), 282, lines 9-10.

89 T he Sanskrit text clearly reads paicimayam pailcdiatydm (<in the latter fifty 
[years]/' Kern, however, translates ^the last five hundred years" (268). T he confu­
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True Dharma is in the process of destruction 
(tathdgatasya parinirvrtasya paicime kale paicime samaye 
pasamayam pancasatydm saddharma-vipralope vartamdna) 

It is immediately evident even to the casual reader that the corres­
pondence between these two passages is far from exact. And since 
the Sanskrit text in its present form clearly postdates Kumarajlva's 
translation by several centuries,90 it is quite possible that substantial 
portions of this Sanskrit passage were added well after Kumarajiva 
made his translation. We cannot be sure, in other words, that the 
expression saddharma-vipralopa was found in the Sanskrit original 
used by Kumarajiva at all, let alone that he intended the term mo-fa 
as its translation.91

sion between ^fifty" and "five hundredM in this and other such passages (fre­
quently reflected in Dharmarak^a^ Chinese translation, which often reads 
“in the remaining fifty years” where Kumarajiva has 後五百歳 “in the latter five 
hundred years11), first drawn to my attention, by Michel Strickmann in a lecture 
given at Harvard University in 1979, is easily explained if we postulate the trans­
mission of texts containing this expression in the KharosthI script used in north­
west India and Central Asia, in which long vowels are generally not indicated. In 
such a script the distinction between ''fifty'1 (paficdsatyam, fem. loc. sing. < paiica- 
iatl) and ''five hundred,1 Ipancaiat̂ am, fem. loc. sing. < pancaiaLt) would have been 
entirely invisible.

In the passage quoted here the expression is absent
from a number of the Sanskrit manuscript copies, and no counierpart of the 
phrase is found in the Tibetan translation (Pek. No. 78\,mdo-sna-tshogs chu, I21a7- 
8) or in the Chinese translations of Dharmarak^a (T 9.108bl6), Kumarajiva (T 
9.37c29), or jM nagupta and Dharmagupta (T 9 .172b4), respectively. For the San­
skrit version see E L. Vaidya, ed., Buddhist Sanskrit
Texts No. 6 (Dharbanga: Mithila Institute, I960), 169, lines 23-24 and n. 7. For a 
complete listing of references to the ^latter age" in Kumarajlva's translation of the 
Lotus Sutra and their parallels in the Sanskrit and in the Chinese translations of 
Dharmaraksa and of Jnanagupta and Dharmagupta see Jan Nattier, HThe Can- 
dragarbha-sutra in Central and East Asia: Studies in a Buddhist Prophecy of De­
cline/* Ph.D. thesis, Harvard University (1988), 340-47.

90 The Nepalese manuscript copies of the Sanskrit Lotus Sutra, on which pub­
lished editions of the text are based, all date from the 11th c. CE or later. The re­
lation between the Nepalese texts and the Gilgit manuscripts (which are perhaps 
three or four centuries earlier) is quite close, though complex; See Oskar von 
Hinxiber, A New Fragmentary Gilgii Manuscript (Tokyo: Reiyukai, 1982), pp. x-xvi. 
A number of fragments of the Sanskrit text, dating from as early as the 6th c. CE, 
have also been discovered in Central Asia (modern Xinjiang); concerning these 
manuscripts see Akira YuyaMA, A Bibliography of tfie Sanskrit Texts of the Saddharma- 
puydaTikasutra (Canberra: Australian National University Press, 1970), 20-^34,

91 The earlier translation of the same passage made by Dharmaraksa (286 CE)
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The two other Chinese texts containing the term mo-fa for 
which corresponding Sanskrit versions are extant both date from 
several centuries after Kumarajiva’s time, a fact that considerably 
diminishes their value, since the term mo-fa was by then well estab­
lished in Chinese Buddhist discourse and thus might be uread 
into0 the text by a Chinese translator in a way that earlier transla­
tors would not have done. Nonetheless it is useful to note that in 
neither of these cases does the Chinese term mo-fa correspond to 
Skt.saddharma-vipralopa.'lntheRd^rapdla-paripfcchd-siitra(^^^ 
者所問大乘經， translated by DSnapSla in 994 CEj corresponds 
to SVx. pascimakale ("in the latter time>,),92 * 94 while in the Gandavyuha- 

( 大方廣佛華嚴經， translated by Prajfii in 798 CE) the corre­
sponding expression is Skt. (“in the
period of the time ofthe final destruction ofthe teach ing',).s:J There 
is, then, no single Sanskrit term that exhibits a regular, demonstra­
ble correspondence to Chinese mo-fa. Rather, a variety of Sanskrit 
phrases appear in passages paralleling this Chinese expression, of 
which the most common (that is, the only one that occurs in more 
than one instance) is the phrase pakimakale, 4<in the latter

This impression is seconded when we consult the Tibetan 
translation literature, which (due to its almost mechanical fidelity 
to the Sanskrit) can serve as a highly reliable guide to the contents 
of the underlying Sanskrit originals. By making use of materials 
preserved in the Tibetan canon we are able to consult an addi­
tional six sutra texts, none extant in the original Sanskrit, whose 
Chinese counterparts contain the expression mo-fa. In two of these 
texts Ch. mo-fa has no Tibetan counterpart at all,5*1 in one case the

is considerably more abbreviated, and does not contain the expression mo-fa. It 
reads simply "after the TathSgata’s passage iruo extinction ( 如來滅度之後）”； see 丁 

No. 263, 9.108bl6.
92 T  No. 321,12.4bl2; Sanskrit text in Jacob Ensink, The Qiiestion o f Rdstrapala, 

17, line 14. The term mo-fa does not appear in the earlier Chinese translation of 
the same work, done byjnanagupta during the period 585-604 CE (T No. 310(18]).

T  No. 293, 10.762a 12-14. For ihe corresponding Sanskrit text see P. L. 
Vaidya, ed., GaiidavyuhasfitTa (Darbhanga： Mithila Institute, 1960), 236, lines 20­
21.

94 N o counterpart for the term mo-fa found in tlie Chinese translation of the 
Saryagarbha chapter oixhe Mah&samnipdtd-sutra (T No. 397(14),13.267a22-26) oc­
curs in  the corresponding Tibetan version (Pek. No. 923, mdo-sna-tshogs zjiu, 191b- 
192a). In  the case of another work belonging to the Mahasamnipdta corpus, the 
Da^acakra-ksitigarhha-suLra, where the term mo-fa is found in the Chinese (T No.
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corresponding Tibetan passage has simply at that time (Tib. dei 
tshe),95 * and in another two cases the Tibetan texts read uin the latter 
time, in the latter age*' (slad-ma'i tshe slad-ma i dus),^ a phrase that 
almost certainly goes back to an original Skt. pascividkdle 
paicimasamaye. The final text in this group reads as to the [tuture] 
destruction of this teaching" (bstan-pa 'dirabAxi 'jig-par lgyur-ba w),97 
which may reflect an underlying Sanskrit expression sucli as 
*idsandntardhana or *sasana-vipralopa. (It cannot, however, be con­
strued as a translation oiSVx.saddharma-vipralopa, since in classical 
Tibetan saddharma is consistently translated as dam-pai chos while 
bstan-pa serves as the regular equivalent of sasana.) The Tibetan 
texts thus reinforce the pattern we have observed in the three ex­
tant Sanskrit works discussed above: that there is no single expres­
sion, either in the Tibetan or in the underlying Sanskrit, tliat 
occurs consistently as the counterpart of Instead we find a va­
riety of equivalents (when we find any at all) in passages parallel­
ing the Chinese uses of mo-fa, of which the most frequent —with 
two occurrences in the Sanskrit and two in the Tibetan, for a total 
of four occurrences out of nine texts in all —is the expression 
paicimakdlepaicimasamaye uin the latter time, in the latter ageJ, (Tib. 
slad-ma'i tshe slad-ma'i dus).

Given the weight of this evidence we must discard the idea that 
the expression wo-/a was coined to serve as the Chinese translation 
of Skt. saddharma-vipralopa. Indeed, if there is any Sanskrit expres­
sion that exhibits some regularity of correspondence to mo-fa it is 
not saddharma-vipralopa but pascimakale, a term whose significance 
will be considered in detail below.

410, 13.700bl7-18), the Tibetan version can tell us little, for it is itself a translation 
from the Chinese, though from a different version of the text (T No. 411) in which 
the term mo-fa does not appear.

95 In the Chinese translation of the *Tmamvara-nirie£a-sutra (T No. 310[1], 
11.6al0-14), corresponding to the Tibetan Pek. No. 760[1], dkon-brtsegs tshi, I4a2.

See the Gaganagarija-pariprcchd-sritra (Pek. No. 815, vido-ma4shogs nu, 
290a8), corresponding to the Chinese T No. 402, 13.582b25, and the mSapta- 
tatfidgata-purvaprai}idhdm-visesa-vistara-sutra (Pek. No. 135, rgyud da, 246a6), co rre ­
sponding to T No. 451, 14.414c22-24 in the Chinese.

See the Tibetan translation of the *RatriardJi-suira (Pek. No. 760(45], dkon- 
brtsegs *2, I48a7), corresponding to T No. 310[44], 11.639a21-27.
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MO-FA A N D  T H E  T H R E E - P E R I O D  S Y S T E M

If m o-fa cannot be viewed simply as a translation of a well-known 
Sanskrit technical term, we must turn directly to the Chinese Bud­
dhist literature in our attempt to determine its significance. Re­
stricting our inquiry at this point to those texts translated from 
Indian originals (both in order to focus on the point of entry of the 
term into Chinese Buddhist usage and to coniinue our auempt 10 
establish its proper Indian anieccdcni, ifany), wc will begin by tab­
ulating the occurrences of the term in the first seventeen volumes 
of the Taisho canon — that is, in the agama, av a d an a , and Mahayana 
sutra literature. Once again we will rely on the occurrences of the 
term registered in the index to the Taisho canon, a work whose use­
fulness and limitations have been discussed above.y8

Based on the understanding of the term that was to become 
standard in East Asian Buddhist exegesis—that it refers to the third 
of three periods in Buddhist history —we would expect that in ai 
least some instances m o-fa would occur in conjunction with its two 
(,sister expressions,cheng-fa (Skt. saddharvia) and hsian g-fa (Skt. 
saddharm a-pratiru paka). What we find in the actual Chinese trans­
lations, however, is a quite different pattern. The term cheng-fa  
“True Dharma” is of course ubiquitous in the Chinese canon, so 
much so that its occurrences could not be registered separately in 
the index. If we restrict our inquiry to tabulating the registered oc­
currences o ih s ia n g -fa and m o-fa, however, we obtain the following 
results:

hsian g -fa m o-fa
T N o .  99 ——

156 —

157 ——
158 ——
— 159
160 ——
176 —

190 —

202 202^

221 —

262 262*
263 ——

^  See above, p. 69, note 10.
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264

272
273 
291

294

310[12]

316
320

329
345

397[15]
398

414
415
425
426
450
451 
456 
461 
485 
495 
565 
587 
613

639
643
663
664
665 
670
673
674

738

264*
267

293

310[1]

310[44]

321

397(14]

402
404
410
411
412

451*

617

643*

673*

697
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—  748
783 —
839 839*

In sharp contrast to what we might expect, the above list shows not 
a multitude of texts in which hsiang-fa and mo-fa appear in conjunc­
tion, but quite the opposite. With only a handful of exceptions- 
those texts marked with an asterisk in the list above —either 
hsiang~fa or mo-fa may appear in a given text, but not both. The two 
terms do not, in other words, appear to operate in tandem; rather, 
each seems to be a strong counterindicator for the appearance of 
the other.

The impression that the terms hsiang-fa and mo-fa are operat­
ing on separate wavelengths, rather than as integral parts of a sin­
gle system, is heightened when we examine more closely those few 
texts in which both of these expressions occur. For even in these 
cases the two expressions generally occur in entirely independent 
contexts, often separated from one another by several pages (or 
even entire chapters) of intervening material.^ The overall pat­
tern in the usage of these two terms, then, is clear： we may expect 
to meet with either hsiang-fa or mo-fa in a given text (or more pre­
cisely, in a given context), but not both.

Two possible explanations of this disjunction may be sug­
gested. On the one hand, the two terms may be incompatible； that 
is, they may be elements in competing conceptual systems, which 
could ordinarily occur together only in an explicitly competitive or 
contrastive fashion. On the other, they may be functional equiva- 99

99 This pattern is most noticeable in the Sfitra on the Wise and the Foolish (T No. 
202, where hsiang-fa appears at 4.431b and mo-fa at 4.376a) and in the two later 
translations of the Lotus Sutra by Kumarajiva (T No. 262, where lisiang-fa occurs at 
9.11c, 20c, 28c, and 50c, while mo-/a occurs only at 37c) and the team ofjnanagupui 
and Dharmagupca (T No. 264, where hsiatig-fa occurs at 9.144b, 155b, 163b, and 
184c, with mo-fa appearingly only at 172b), respectively. In two oilier texts the 
term s occur in somewhat greater proximity, yet a close reading of the contexts 
dem onstrates no discernible connection between them. See the *SapUUatk(lgala- 
purvapranidhd.na-viie^a-vistara-sutra translated in 707 CE by I-ching (T No. 451), 
w here Mang-fa appears at 14.415b27 and mo-fa at 4l4c22-25, and the Sfara on the 
Samadhi-Sea of Buddha-Renuminance (T No. 643) translated by Buddhabhadra in 
420-423 CE, where lisiayig-fa appears at l5.660b24-25 and mo-fa at 661al4-16. In 
both cases, despite the apparent proximity of the two terms (which are never, how­
ever, separated by fewer than 850 Chinese characters), these two expressions occur 
in entirely separate stories, and no explicit connection is ever made between them.
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lents of one another, such that the use of both terms in a single con­
text would simply be redundant. In the former case, a given text 
(or its translator) might belong to one camp or the other (if indeed 
he did not fell outside both, and use neither of these terms); in the 
latter, the translator might simply have a stylistic preference for, or 
familiarity with, only one of the two terms, and accordingly would 
not have used the other in his translation. A third explanation — 
that this either/or pattern is simply a coincidence —seems ex­
tremely unlikely, given the overwhelming regularity of its 
occurrence.

Before examining the two texts in which hsiang-fa and mo-fa do 
occur in dose proximity, we should also take note of another im­
portant fact: that is, that in the entirety of the first seventeen vol­
umes of the Taisho canon, comprising 847 separate scriptures and 
totalling over 16,000 pages of printed text (that is, approximately 
25,296,000 Chinese characters), only 22 individual works contain­
ing the term mo-fa are registered in the Taisho index. Moreover, 
in virtually all of these cases the term appears only once in a given 
text, rather than being used repeatedly and serving as a major 
topic of discussion in its own right. While there are undoubtedly 
other occurrences of the term that have escaped the notice of the 
indexers, the overall trend is quite clear: this expression is as rare 
in the canonical sutra literature as it is ubiquitous in the East Asian 
commentaries.

Only in two translated texts do the terms hsiang-fa and mo-fa 
occur in the same context, in a setting that might allow the 
reader—at least, the reader already predisposed to do so—to con­
strue them as parts of a single sequential system. In the first of 
these, the C/wm-cA’a c/wwg 占察善惡業報經（T No. 839,
"Sutra on Determining the Retribution of Good and Evil Con­
duct ) the bodhisattva Firm Pure Faith 堅浄信 asks the Buddha what 
kind of skillful means should be used to convert and lead sentient 
beings in the Way, to cause them to give rise to the mind of faith 
(信心） and to successfully get rid of the

on behalf of this future evil age, when the hsiang-fa is about to 
be destroyed ( 像法向盡）， and in the midst of 及末
法中>.100

1MT17.901c25.
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Just a few lines earlier, however, the same speaker referred to a time
after the True Dharma has become extinct (正法

滅後 >,when the is about to be destroyed ( 像法向盡），
and when [the wor丨d is] entering mo-AiA ( 及入末世）.101

The critical portions of these two passages, printed in boldface 
type, are virtually identical, except that the expression “in the 
midst oimo-fa" used in the first instance is replaced by uwhen [the 
world is] entering mo-skik" in the second. This raises the possibility 
that, according to this text at least, the time of mo-fa and that of en­
tering (末世 “final age”） are to be viewed as identical.

Whatever the intention of the author of this text, however, 
these passages will not provide us with evidence for the existence 
of a system of three sequential time-periods in Indian Buddhism. 
For the Chan-ch'a shan-e yeh-pao ching has been considered to be of 
suspicious origins since its initial appearance on the Chinese scene, 
and it is now considered by modern scholars not to be oflndian au­
thorship at all, but an apocryphal text composed in China during 
the late 6th century CE.102 *

The sole remaining canonical sutra in which we have some 
hope of finding a prototype for the Chinese three-period time 
scheme is the c/zittg■大乘同性經（T No. 673, Skt.
*Mahaydna-abhisamaya-sutra, translated by Jfianaya^as in 570 CE), 
in which we find the following passage:

The Tathagata manifests himself and descends from the Tusita 
Heaven to uphold the entire True Dharma (cheng-fa), the en­
tire Semblance Dharma (hsiang-fa), and the entire Final 
Dharma (mo-fa).m

This brief listing comprises the sole passage identified thus far 
in the entire body of Chinese Buddhist translation literature in 
'which all three components of the East Asian tripartite system 
occur together. Yet the text tells us nothing about how they are to 
be understood; there is neither a description of the circumstances 
pertaining to each nor a discussion (if indeed they are to be con­
strued as sequential periods) of their duration. Moreover, the date

101 T  17.901cl3-14.
102 See Whalen Lai, 'T h e  Chan-ch'a r.hing: Religion and Magic in Medieval 

China,n in Buswell, Chinese Buddhist Apocrypha, 175-206.
,03T16.651c12-13.



of translation of this sQtra postdates by several years the first de­
tailed discussion of the periods oicheng-fa^hsiang-fa, and mo-fa in a 
Chinese scholastic text.104 Thus it could hardly have served as the 
inspiration for the Chinese formulation of this system, even if it 
had provided a more explicit discussion of the meanings of these 
three terms. Finally, it is important to note that in four of the re­
censions consulted by the Taisho editors (the Old Sung, Sung, 
Yiian, and Ming editions) the term mo-fa does not appear in this 
passage at all.泛ather, the expression 滅法 “destruction of
the Dharma" is used instead, thus lending a quite different conno­
tation to this passage.

This very minimal listing, then —and one not even found in all 
the editions of the Chinese canon itself—is the sole sutra passage 
in which all three elements of the Chinese tripartite system are 
mentioned together. And though this sutra has not (so far as I 
know) been suspected of being apocryphal, it may be significant 
that it has neither a surviving Sanskrit original nor a counterpart 
in Tibetan translation.101 Whatever its ancestry, however, it could 
hardly be described as providing an explicit discussion of this 
three-part system or a chronological listing of its three compo­
nents. Such information, in fact, is to be found nowhere in the Chi­
nese Buddhist canonical literature—nowhere, that is, but in the 
works of Chinese and other East Asian writers themselves.

An obvious question arises at this point: If no explicit discus­
sion of a sequential system of three ages in the history of Buddhism 
can be identified in any Chinese text known to be translated from 
an Indian original, then what is the source of this East Asian idea? 
To answer this question we must begin by examining the uses of a 
term that appears to be closely related to mo-fa and occurs, in at 
least some instances, in precisely the same contexts： the expression 
mo-shih or Mfinal age."
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104 The three-period time system is first mentioned in the Nan-yiieh Ssu la r.h'an- 
shih lisMh-yiian wen, traditionally attributed to Hui-ssu and said to have been com­
pleted in the year 558 CE. For further discussion see below, pp. 111.

In fact, a substantial proportion of the earliest texts in which the term mo-fa 
appears lack such evidence of an Indian pedigree. Of the eight earliest occur­
rences of the term mo-fa (all dating from the first half of che 5th century CE or 
slightly earlier), only two have either an extant Sanskrit version (T No 262, the 
Lotus SUtra of Kumarajiva) or a Tibetan counterpart not translated from the Chi­
nese (TNo. 310[44], the RatnaTa^i-siltra of the Ratnakuca division). Of the remain-
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MO-SHIHAND MO-FA: T H E  E M E R G E N C E  O F  T H E  4,FINAL A G E ,f

We have seen that, while no Sanskrit (or translated Tibetan) ex­
pression serves as the regular equivalent mo-fa, in a plurality —if 
not a majority —of instances Ch. mo-fa corresponds to Ski. pakima- 
kdle or its reduplicated eqm\plenty pa^cimakalepakimasamaye. There 
is, however, another Chinese expression that occurs both more fre­
quently and more consistently as the counterpart of this Sanskrit 
expression, namely mo-shih or "final age/' Moreover, mo-shih 
not only enters the realm of Chinese Buddhist discourse more than 
a century before the first recorded usage of mo-fa,^ but it appears 
in the Chinese Buddhist translation literature well over twice as 
often.107 In our quest for an understanding of the sources of the

ingsix texts, three have long been suspected o f being composed (oral least edited) 
in China —the anonymous translation of the Dasacakra-ksiiigarbha-sfitra (T No. 
410), the Sflira on the Wise and the Foolish attributed to Hui-chio (T No. 202), and 
thcBuddha-Visualization Samadhi-Sea Sutra (Kuan-fo san-mei hai citing) translated by 
Buddhabhadra (T No. 643)—and though Tibetan translations of the first of these 
two do exist, both are translated n o t from Sanskrit, but from Chinese. As to the an­
cestry o f the three remaining texts in this category—T  Nos. 267r 617, and 748 —no 
corroborating evidence is available.

306 first occurrences of the term mo-fa are in texts translated by Kumarajlva 
at the beginning o f the 5th century CE (T No. 262, translated in 405-406 CE and T 
No. 617, produced in 402-412 CE)f or perhaps slightly earlier, depending on the 
exact date of the anonymous translation o fT  No. 748, assigned to the period 317­
420 CE by the K'ai-yiian shih<hiao lu (T No. 2154, 50.617c9). The term mo-shih, by 
contrast, occurs already in the translations o f Dharmaraksa (fi. 265-313), and also 
appears in T  No. 373, an anonymous verse translation assigned to the Latter Han. 
Given the difficulty of establishing the reliability of such Han-period attributions, 
however, together with the fact that no otJier use of the term is attesced beo^een 
the time of this extremely brief text and the time of Dharmaraksa, we are probably 
justified in reserving judgm ent on whether this work should be considered the 
first occurrence of the term. In any event, credit for the popularization of the ex­
pression mo-shih clearly goes to Dharmaraksa, in whose translations the following 
occurrences of the term are registered in the Taisho index: T  No. 263 (9.99c# 
104c,106c, 107a, 107b, 110b, 123c, and 134a), T  No. 274 (9.375a), T  No. 310[3] 
(11.74a, 76c), T  No. 398 (13.450c), T  No. 403 (13.612a), T  No. 433 (14.80c, 81a)( T  
No. 481 (I4.640b7 64la-<)( T  No. 585 (15.30a), T  No- 738 (17.542a), T  No. 769 
(17,705b), T  No. 810 (17.769c), and  T  No. 815 (17.794c).

107 While the term is registered in the Taish6 index as appearing only 22
times in the first seventeen volumes o f the canon (comprising the agama, avaddna, 
and Mahayana sucra literature), mo-shth appears well over twice as often, occurring 
in no fewer than 56 such textsf w ith multiple occurrences in many of them. More­
over, it is likely that the real ratio of relative frequency is even greater, given the 
alertness of the Japanese indexers to the expression mo-fa (Jpn. mappd)t which
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Chinese Buddhist understanding of mo-fa as the final age in the 
history of the Dharma it is therefore vital to consider the uses of 
this related expression as well.

The fact that the term mo-shih occurs with such relative fre­
quency in the Chinese translation literature makes it a fairly 
straightforward task to establish both its underlying Sanskrit ante­
cedent and the contexts in which it is used. As to the first, a com­
parison of passages containing this expression with their surviving 
Sanskrit or Tibetan counterparts demonstrates clearly that mo-shih 
corresponds, in virtually every case, to Skt.pa^cintakale in the latter 
time'* or its reduplicated equivalent, paicimakale paicimasamaye in
the latter time, in the latter period•”撕  But this is precisely the
phrase that corresponds, in a plurality of instances, to the expres­
sion mo-fa as well. What are we to make of this apparent coinci­
dence?

To answer this question we must begin with the issue of chro­
nology： that is, the dates at which the terms mo-shih and mo-fat as 
well as the name of the second era (Ch. hsiang-fa) in the basic two- 
period system, were first introduced. The results of a survey of the 
occurrences of these terms registered in the Taisho index are quite 
straightforward: while both hsiang-fa and mo-shih appear to have 
been introduced into Chinese Buddhist usage by the Yueh-chih 
translator Dharmaraksa, the term mo-fa appears around a century 
later, in the works of Kumarajlva or one of his immediate prede­
cessors.10® The term no-fa, then, was first employed in an atmo­
sphere in which chmg-fay hsiang-fa, and mo-shih were already well 
established as Buddhist technical terms.

When we combine this chronological information with the fact 
that in a significant number of cases Ch. mo-fa corresponds to Skt.

plays such a central role in their own religious traditions, in contrast to their prc- 
sumably lower alertness 10 mo-shili (Jpn, masse), which has no such prominence.

Variant Sanskrit readings are the uncompounded forms paicime kalepascime 
samaye (which occur frequently in theLo<w Siltra and may reflect an early —that is, 
pre-technical—usage of these terms) and paicdtkale, an expression whose meaning 
is idcnticaL By far the most common corresponding forms in Tibetan forms arc 
phyi-ma'i dm or its reduplicated equivalent, d u s  phyx-ma'i Ishe. O ther irans- 
lauons arc cxxasionally encountered as well, including ma-'ongs dus~kyi Ishe "in the 
future umef,* Oia-ma'i dus-kyi tshe "in the final time/' and, in one text, zad-paH dus 
in the exhausted time1' (Pek. No. 406, mdo-sna-tshogs du, 237bl and 300a2).

See above, note 106.
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pakimakdle (i.e., to an expression that is more regularly translated 
into Chinese as mo-shih), we may find the key to our puzzle: namely, 
that mo-fa originated simply as a variant of mo-shiht introduced by 
a Chinese -writer already familiar with the periodization scheme 
built on sequential eras of cheng-fa and hsiang-fa, respectively. 
Viewed in this context it would have required only a small leap of 
inference to conclude that mo-shih (which implies, unlike its San­
skrit counterpart, not merely a ''latter" but a final period) was 
meant as a reference to a discrete third period in the history of the 
Dharma, which could be expressed more clearly (or at least more 
symmetrically) by the term mo-fa. Once mo-fa had gained some cur­
rency—a process that must have been stimulated by the use of the 
term in some of the translations of Kumarajiva, whose works are 
among the most influential ever produced in China—the die was 
cast, and it fell to the lot of Chinese Buddhist scholastic writers to 
expound on the nature and duration of this supposed third period. 
In light of this scenario it should no longer surprise us that the first 
extended discussion of the three-period time scheme appears well 
after the introduction of the term mo-fa in the works of Kumarajlva 
and others, and that such discussions appear not in translated 
sutras, but in the works of Chinese commentators themselves.

If this line of reasoning is correct we should no longer view the 
term mo-fa as a Chinese translation of an Indian B uddhist term, but 
rather as a stylistic variant of mo-shih (itself a genuine translation 
oiSkt.pakimakdle, a term whose original meaning-will be discussed 
below). The term mo-fa subsequently took on a life of its own, stim­
ulating seemingly endless commentarial reflections in East Asia. 
Mo-fa is thus a Chinese "apocryphal word*': a term created in 
China, with no identifiable Indian antecedent.1,0

THE “ LATTER AGE” IN INDIAN SOURCES

But if the Indian Buddhist texts themselves show no sign of any fa­
miliarity with a three-period time scheme, how is the term

】10 The term "apocryphal word" is taken from an unpublished paper pre­
sented by Lewis Lancaster at the annual meeting of the American Academy of Re­
ligion in Atlanta, Georgia, in November 1986, in which he described the term 
.‘original enlightenment” 从 , Jpn. 本货） as an example of such
an  expression, created in China without an Indian basis.
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paicimakale (or, in its undeclined form,pakimakala '*the latter age'*) 
to be understood? Since the term appears fairly frequently (as 
reflected both in the original Sanskrit texts and in their Chinese 
and Tibetan translations), it is relatively straightforward to exam­
ine the contexts in which it occurs. We may begin with a clear-cut 
negative observation: just as hsiang-fa and mo-fa exhibit a pattern 
of complementary distribution rather than of occurrence in con­
junction, so hsiang-fa and mo-shih only rarely occur in a single scrip­
ture. If we compare the occurrences of hsiang-fa with those of 
mo-shih as registered in the Tkisho index, we obtain the following 
table:

hsiang-fa mo-shih
T No. 99 ——

156 —

157 ——
158 ——
160 —

176 —

190 __
202 __
221 ——
— 228
— 235
— 236
262 262*
263 263*
264 264*
272 272*273
— 274
— 279
291 __
294 __
— 310[3]

310[7]
310[8]

310[12]
310[11]

—— 310[17]
310[24]
310[36]

311
316 312



329

345

97[1!
398

414
415

425
426

450
451
456
461

485
495

565

587
613

639
643

663
664
665
670

673
674

738
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328

341

346
373

398*
400
402
404
410
411

416

433

451*

481

512

585

634
639*

649
657
659

671

698
738*
744
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——  757
——  769
783 ——
—  810
——  815
——  838
839 —
—  842
—  843
---  844

H ere the asterisk is used to mark texts containing the expression 
mo-shih in which the term hsiang-fa also appears. Once again, the 
overall pattern is clearly one of disjunction rather than coexist­
ence. Whatever mo-shih (that is, paicimakale) may have meant in 
these texts, it was clearly not a third period occurring after an era 
〇£ hsiang-fa.

We must return, therefore, to the contexts in which this ex­
pression is used to determine its original meaning. Here our task 
is made easier by the fact that, in the overwhelming majority of 
cases, the context is quite consistent: the term occurs in the context 
o f a discussion of the merit to be derived from the acceptance, 
maintenance, and distribution of a given sutra —that is, the suira 
in  which the passage in question appears.111 * V A typical example is 
found in one of the earliest Mahayana scriptures, the Lolus Sutra：

111 A partial exception is the Sanskrit version of the Diamond Sutra (Vajra- 
cchedikdr^rajfidpdmmita-sntra), which iises a plural rather than a singular form in 
ascrib ing  tremendous merit to those who "in the latter time, in the latter age, in 
th e  la tte r five hundred years, at the time of the destruction of the True Dharma, 
w ill take up these very sdlras, bear them in mind, recite chem, and study th e m ..
(Skt. paicimakale paScimasamaye paicim&yam pafica^atydm saddiuirmavipralopa-kdU 
vartamaa imd evaijirup&n sutrantan udrahisyanli dharayisyanti vicayisyanli 
paryavdpsyanii. . see Conze, SOR 13, p. 45, §16b). The plural also appears in at 
le a s t th ree instances in the PratyutpamiarBudd}ia-Sammukhavaslhita-Saviddhi-Sfttra\ 
see  P au l Harrison, The Sam&dhi of Direct EncoutUer with the Buddhas of the Present, An 
Annotated English Translation of the Tibetaii Version of Uie Pralyulpanna-Buddha- 
Sammukhavasthila-Sarnddhi-Sutra, Studia Philologica Buddhica Monograph Series,
V  (Tokyo: International Institute for Buddhist Studies, 1990), pp. 99 (§13D) and 
l 〇〇 (§§13F,H), "such sutras as these" (Tib. mdo-sde 'di-Ua-bu 'di-dag). For the Ti­
b e ta n  text see Harrison, Tixe Tibetan Text of the Praiyutpanna-B\iddha- 
SarnmukhdvasthUa-Samddhi-Sulm, Studia Philologica Buddhica Monograph Series, 
I  (Tokyo: TheReiyukai Library, 1978), pp. 104 (§13D), 105 (§13F)and 107 (§13H). 
E lsew h ere  in the text, however, the concern is clearly with this sutra alone.
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One should always reverentially salute him with joined hands, 
as if he were the Chief of Jinas or the Self-born, he who in the
fearful latter time (Skt.pa^cimakdli [sic]) upholds this sutra [i.e., 
the Lotus Sutra) of the Extinct [Buddha].11'2

Those who accept the legitimacy of the Lotus Sutra and uphold its 
teachings after the death of the Buddha, in other words, are wor­
thy of the reverence of the world.

Similar sentiments are reflected in other early Mahayana 
texts, for example in this passage from the Pratyutpanna-buddha- 
sammukhdvasthita-samadhi-sutra:

In the latter time, in the latter age, and in the final five hun­
dred years, when they hear tliis samadhi [i.e., the Praiyutpanna- 
samadhi-sutra] they will not reject it. Far from it, when they hear 
it they will rejoice at it, applaud it, keep, read, instruct, ex­
pound, and exert themselves in the endeavour to cultivate 
it.... [If they] rejoice when they hear it, have faith in, believe, 
become convinced of, and applaud it; if they also accept it when 
they hear it, master, keep, read, copy, cause to be copied, teach, 
and exert themselves in the endeavour to cultivate it, even if 
only for a day and a night, then, Bhadrapala, those ladies and 
gentlemen will on that basis engender considerable merit. 
They will engender an immeasurable, incalculable mass of 
merit** 113 114

Once again, it is the acceptance of the sutra in which this passage 
occurs —in this case, the Pratyutpamia-samadhi-suira —during the 
"latter age,( that guarantees the accruing of this merit.

But how was the term pascimakala understood by the Indian 
authors of such passages? We may remind ourselves, first of all, of 
the literal meaning of the Sanskrit term pa^cima: it refers to that 
which comes after, or behind, something else, and thus can indi­
cate both direction (in which case it means ^west") and time (in 
which case it is ordinarily translated as Klater,,> ulatter,,> or 
“final”).】14 The meaning of “last” or “final” (i.e., the superlative 
sense), which is explicit in the Chinese expression mo-shih, is thus

m  仙 ra, ch. 10, vs. 7 (Kern and Nanjio ed., 229). English
translation adapted from Kern, Saddfurnnapundanka or the Lotus of U\£ True Dm, 218.

113 English translation adapted from Harrison, The Samadhi o f Direct Encounter, 
62-63. For the Tibetan text see Harrison, The Tibetan Tkxt, 61-62.

114 See Monier-Williams, 612b.
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not recjuired by the underlying Sanskrit expression, which can be 
(and most often is) used in a merely comparative sense.llJ

An examination of the contexts in which Skt. paicimakale and 
its Tibetan and Chinese counterparts are found in the Buddhist 
sutra literature provides further evidence that this phrase was 
originally intended to be read in the sense of a latter or future
age, not as a “final age” in the superlative sense. Most telling is the
fact that this "latter age" is never contrasted with any earlier period 
other than the lifetime of the Buddha himself, where such a con­
trast regularly takes the form tathagatasyaparinirvrtasya paicivie kale 
pascime samaye paicimayam pancasatyam, ("after the death of the 
Tathagata, in the latter time, in the latter period, in the latter five 
hundred years").115 116 Just as the expression saddharma-pratirupaka 
regularly refers simply to the duration of the Dharma after the 
parinirvana of the Buddha, so in these {nonets paicimakale (and its 
more extended equivalent) seems to refer simply to the period fol­
lowing the Buddha^ death.

Most interesting from the point of view of the historian of 
Buddhism, however, is the evident agenda that seems to have led 
to the use of this expression in sutras produced by Mahayana writ­
ers. For the expression is used, in the vast majority of cases, in con­
texts where the Buddha is described as recommending Mthis sutra" 
(i.e., the Mahayana sutra in which the expression appears) for cir­
culation among Buddhist believers after his death. The expression 
pascimakdle serves, in other words, as a kind of "Good Housekeep­
ing Seal of Approval," certifying the sutra in question for accep­
tance and dissemination in the latter (i.e., the post-Sakyamuni) 
age.

115 Most Tibetan translators of this expression clearly took it in the comparative
sense, for the most common Tibetan equivalent 〇£paScimakdle pa^cimasamaye isphyi- 
mai dus phyi-ma'i tshe, in y/hich phyi-ma means "later, subsequent, following" and 
das and fa/mre both words for "time” (Das, 835a, where
the phrasef/i)'!-齡 is also translated as "future，， or "after-time”)_ In translating 
the same Sanskrit term in the expression paSdmdydrn paficciiatydm "in the latter five 
hundred [years], however, the Tibetans regularly chose to draw on the superla- 
ive sense, and regularly rendered this phrase as Inga-brgya Lha-ma-la Min the final 
ive hundred [years]. The latter translation no doubt reflects the fact that by the 

time the Tibetans began to translate works containing this expression they had al­
ready become familiar with the idea that the Dharma would endure well beyond 
its originally allotted time span of five hundred years.

116 Kern and Naajio, Saddharmapu7i4arika, 475, line 10.
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In light of this evidence it is particularly interesting to recall 
where the expression mo~shih does, and does not, appear in the Chi­
nese translation literature. It does not appear (according to the 
Taisho index) anywhere in the agamas (i.e., the non-Mahayana 
sutras) or in the abhidharma literature, and only two occurrences 
are registered in the vinaya texts.1,7 The overwhelming majority of 
appearances of the term are found in the Mahayana sutras, with 
another sizeable group of occurrences in the mi-chiao (tantric) lit­
erature.117 118 The term seems to have been most popular, in other 
words, in the Mahayana sutras, where—by stating explicitly that 
the Buddha promised vast merits to those who would accept and 
transmit the sutra in question after his death —it served as a 
certification of their legitimacy.

This evidence concerning the motive for the use of the term, 
together with the fact that this "latter age" is never explicitly con­
trasted with any earlier period in the history of Buddhism (other 
than the lifetime of the Buddha himself), brings us to a rather un­
expected conclusion: that the expression "in the latter age" (Skt. 
paicimakdle) was originally introduced into Buddhist discourse sim­
ply as a reference to the time after the death of the Buddha. Just 
as in the case of saddharma-pratirupaka discussed above, it would 
seem that the idea of a "latter originally implied no peri­
odization whatsoever within the lifetime of the Dharma after the 
Buddha's^anmrx»arui, but simply referred to this era as a whole.

We are now in a position to offer at least a provisional reply to 
the question posed earlier in our discussion： v/hether hsiang-fa and 
mo-fa almost never occur together because they are functional 
equivalents of one another or because they represent competing

117 See T  No. 1425 (a vinaya text thought to belong to the Mahasamghika 
school), 22.243b4 and T  No. 1483 (a separate text dealing with the questions of 
Maudgalyayana concerning the results of violating various vinaya rules), 
24.983c25.

118 That is, the literature contained in vols. 18-21 of the Taisho canon. In fact, 
the term  mo-fa occurs more frequently than mo-shill in this literature (with 14 oc­
currences in contrast to 20), no doubt reflecting the fact that vio-fa had become 
firmly established as the Chinese name of the "third period" in the history o f the 
Dharma, and thus as an acceptable Chinese translation of the expression 
padcimakdle and its variants, by the time significant numbers of tantric texts began 
to be translated in to  Chinese (8th c. CE fF.). Interestingly, the term lisiang-fa is con­
siderably less prom inent here than in the M ahayana sutras, occurring in only 9 out 
of 573 mi-chiao texts.
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systems of thought. Since, as we have seen, mo-fa is not itsel fa trans­
lation of an Indian technical term but rather a Chinese stylistic 
variant of the translation term mo-shih, it makes better sense to re­
phrase our question to focus on the usage of the latter term. Why, 
then (as our second table above illustrates clearly), do hsiang-fa 
(Skt. saddharma-pratirupaka) and mo-shih (Skt. pascimakdla) almost 
never occur in conjunction? The answer seems to be that botli of 
the above propositions hold: on the one hand, both saddhaima- 
pratirupaka 2Lnd pascimakdla (in their earliest senses) referred to the 
entire and undifferentiated time after the death of the Buddha; 
thus the two may be viewed as functional equivalents. On the other 
hand, in a substantial number of instances saddharma-pratimpaka 
seems to suggest a positive vision of the duration of the Dharma, 
wh'i\epakimakala is used to refer to the same period in a more neg­
ative light. While the former term seems to emphasize the ongoing 
presence of the saddharma in a form (rupa) in which it can be ap­
prehended and practiced, the latter portrays this same period from 
a different perspective, emphasizing the absence of the Buddha's 
guiding hand. While the two terms thus may be said to share a 
common referent, their affective tones are quite opposite.

THE BACKGROUND OF MO-FA THOUGHT:
THE HEPHTHALITE HYPOTHESIS

In light of the scenario outlined above it is no longer surprising 
that explicit references to a three-period system first appear not in 
sutra and ^astra literature translated from Indian originals, but in 
6th-century Chinese scholastic texts. For if the developed notion of 
three periods in the history of the Dharma indeed arose in the con­
text of reflection on the meaning of the term 7?w-/a-itself a Chi­
nese "apocryphal word" —we should expect this notion to have 
emerged well after the first appearances of this expression in Chi­
nese Buddhist literature, which took place around the beginning 
of the 5th century c e .119 And this is precisely what we find, for it is 
Nan-yiieh Hui-ssu (515-577), best known as the teacher of Tien- 
t ai Chih-i, who is credited with having been the first to set forth *

:,9 See above, n.106.
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in writing a three-period system based on eras 〇[cheng-fa, hsiang-fa, 
and mo-fa, respectively, in a work completed in 558 CE.120

But the absence of any direct evidence for the existence of a 
three-period system in the literature of Indian Buddhism has not 
stifled attempts by modern scholars (in particular, by modern Jap­
anese scholars, in whose own religious traditions this system con­
tinues to hold a central place) to find evidence for its origins in 
India. Of such attempts perhaps the most ingenious —and the one 
most often cited by Japanese and Western researchers — is that of 
YAMADA Ryujo, who has attempted to link the appearance of the 
three-period system in China with the invasion of India by the 
Hephthalite Huns. Since Yamada^s theories on this subject have 
been so influential, we will consider them here in some detail.121

Toward the end of the 5th century CE a people known in In­
dian sources as the Hilna swept into northwest India and Kashmir. 
These new invaders, generally identified by modern scholars as a 
branch of the Iranian-speaking Hephthalites then ruling in Bact- 
ria,122 combined conquest with cruelty in proportions that would 
not be seen again until the Mongol period. The second Hiina ruler 
to hold power in northwest India, Mihirakula, was especially

120 See his Nan-yileh Ssu la ch'an-shih li shih-yilan wen (T No. 1933), 46.786c.
There is some dispute concerning the authenticity of the attribution of this work 
to Hui-ssu. ETANI Ryukai argues against such an attribution in "Nangalcu Eshi no 
Rissei ganmon wa gisaku ka," Indogaku Bukkydgaku kenkyu 6/2 (1958), 524-27. Paul 
Magnin counters these arguments, concluding that the bulk of the text is indeed 
Hui"ssix，s; see his 厶2 俯  W /，〇似 办 奶 mi•蔥思 (Paris. EFEO, 1979), es­
pecially pages 104-16. Those who question Hui-ssu's authorship place the com­
position o f this text at a later date, however, rather than an earlier one, thus 
leaving intact our contention that the three-period system was not mentioned in 
Chinese Buddhist writings prior to the second half o f the 6th century CE. There is 
no disagreement, at any rate, that the Zi shih-yiian w r̂»—whoever its author really 
was—contains the earliest description of this system.

121 Sec especially his articles "Mappo shiso ni tsuite," Indogaku Bukkydgaku 
kenkyfl 4/2 (1956), 361-70； "Rcngemcn-gyo ni tsuite," in Yamaguchi Hakase kanreki 
kitten (Kyoto: HozSkan, 1955), 110-123; and Chapter 8 ("Koki kyoten no haikei") 
of his Daij5 bukkyo seirilsu ronjoselsu (Kyoto: Heirakuji Shoten, 1959). For an En­
glish abstract of his views sec "The Logic of Crisis: The Mappo Theory in India, 
China and Japan," in Proceedings of the IXth International Congress of the History of Re­
ligions, Tbkyo and Kyoto 1958 (Tokyo: Maruzen, 1960), 459-62.

122 For a review of current scholarship on the Hephthalites see Frye, History of 
Ancient Iran, 346-51.



notorious in this regard, and his reputation seems to have 
stretched from China to Byzantium even within his own lifetime.1'23

Despite (or perhaps due to) its ferocity, however, Huna rule in 
India proved to be short-lived. After invading Gandhara in the late 
5th or early 6th century, Mihirakula's forces were defeated by a 
Hindu confederacy (c. 530) and were forced back to Kashmir. 
Hephthalite rule continued in this region under two or three shad­
owy figures about whom little is known, and appears to have come 
to an end sometime in the second half of the 6th century. Mean­
while the Turks and the Sasanians combined forces to crush the 
Hephthalites in Central Asia, defeating them in fierce fighting in 
the late 550s and dividing their lands among themselves.

Though the geographical extent oiHuna control in the north­
west, like its duration, seems to have been relatively limited, the 
violence of their rule was not easily forgotten. When the Kashmiri 
historian Kalhana set out to record the tale of Mihirakula's atroc­
ities some five centuries later, he found some of the details too 
appalling to relate： ,lAs the touch of wicked men defiles the body, 
so the relation [of their deeds] defiles the speech. Therefore yet 
other inhuman acts of his are not narrated [by me】. S i m i l a r  tales 
of cruelty and violence were recorded by Hsiian-tsang in the mid- 
7th century,123 124 125 and though there is no reason to think that the king 
(apparently a Hephthalite vassal) met by Sung-yiin in 520 in 
Gandhara was Mihirakula himself, his description of the ruler as 
cruel and vindictive (as well as boorish and uncultured) accords 
well with other descriptions of the style of Hephthalite rule.126

As in the Muslim conquests several centuries later, Buddhist 
monasteries proved to be especially easy targets for the Hephtha­
lite armies. And according to the reports ofChinese Buddhist trav­
elers, the Hephthalites showed active hostility toward the Buddhist 
religion. Yet it is important to point out a crucial difference in the 
results of these two invasions. While the Muslim conquest resulted 
in the eventual conversion of large segments of the local popula­
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123 Yamada, uMappo shiso," 363.
124 Sir M. Aurel Stein, trans., (repr. New Delhi: Moiilal

Banarsidass, 1975), 45.
125 ^eal, vol. 1, 167-68.
】26 它 douard Chavannes, "Voyage de Song Yun dans l，Udy5na et le Gandhara," 

BEFEO, 3 (1903), 379-441 (esp. 408, 416-17).
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tion to Islam (and weakened the surviving Buddhist community 
sufficiently to enable its eventual absorption into Hinduism), the 
results of iheHuna invasion were much more limited. As the travel 
records of Sung-yiin and Hsiian-tsang make clear, the area still re­
mained largely Buddhist, and though Buddhist establishments 
clearly suffered extensive material damages, the major religious 
change during the century follo'wing the invasions seems to have 
been the conversion of a part of the local population to the 
Mahayana.127

It is certain that Buddhist believers underwent considerable 
suffering at the hands of Mihirakula and his legions, and that their 
eventual liberation from the Hephthalite yoke took place not 
through their own military endeavors but through the efforts of a 
coalition of Hindu kings. Yet the Buddhists had recourse to a lit­
erary, and long-lasting, means of revenge. They recorded the story 
of Mihirakula in 2Ljataka-sty\e text in which the Hephthalite ruler 
is portrayed as a devotee of the ^uranas — that is, as a Hindu128 129 — 
who vows to destroy the Buddhist religion in a future lifetime. He 
is reborn as an Indian king, and succeeds in overturning the Bud- 
dha-Dharma and in smashing the Buddha’s begging bowl. Karmic 
justice must be done, however, and Mihirakula is reborn in the 
Avici hell in recompense for his actions. Though the text has not 
been preserved in an Indian original, it survives in a Chinese 
translation executed by NarendrayaSas, the same translator who 
produced the Chinese version of the Candragarbha-sutra.m

127 Contrast the report of Fa-hsien, who visited Udyana around 400 CE and 
found  a flourishing community o f some five hundred monasteries in which the 
m onks •were “all students of the Hinayana" (Legge,/!
28—29) with that o f  Hsiian-tsang (mid-7th c.), who remarks on the number of dev­
asta ted  m onasteries but reports that the population was still largely Buddhist, and 
chat th e  peop le w ere "believers in the Great Vehicle" (Beal, Buddhist Records of the 
Western World, vol. 1, 120). Sung-yiin specifies that Udyana had a Buddhist ru le r 
w h en  h e  visited (c. 520 CE), though in Gandhara an anti-Buddhist puppet o f the 
H eph th a lites  held sway (Chavannes, **Voyage de Song Yun/* 408, 416-17). Even 
in  G andhara , however, the population rem ained largely Buddhist some two gen ­
e ra tio n s  after the H ephthalite conquest (417). For an overview of the effects o f  the 
H una  and  M uslim invasions sec S. Dutt, Buddhist Monks and Monasteries, 206-10.

128 T h e  Hdjatarangi7ii describes M ihirakula as a devotee of^iva, the god o f de ­
s tru c t io n —an altogether appropriate choice.

129 呢蓮華面經，丁 No. 386 (12.1070-77).
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As v/e have seen, it was in 558 C E —soon after the death of 
Mihirakula—that the system of the three periods of True Dharma, 
Semblance Dharma, and Final Dharma was first formulated (if we 
accept the attribution to Hui-ssu). And via an intriguing chain of 
arguments Yamada has suggested that it was precisely the suffering 
experienced by the Buddhist community under Mihirakula's rule 
that stimulated a sense of the Dharma's decline and led to the for­
mulation of the concept of the three periods" (including the no­
tion of a period oimo-fa) by Indian Buddhist thinkers. One of the 
key figures in the transmission of these ideas to China, Yamada ar­
gues, was the translator Narendraya^as, who himself must have 
lived through xhtHuna devastation.

Yamada's reasoning runs as follows. The Mahasamnipata-sutra 
(or more specifically, the Yueh-tsang fen or Candragarbha section of 
that sutra) was the most influential udecline of the Dharma" scrip­
ture in China. Thus we should expect it to have played a role in 
triggering the rapid spread of mo-fa thought in late 6th-century 
China. This sutra was not translated into Chinese, however, until 
566, and thus Hui-ssu's formulation in 558 of three periods in the 
history of the Dharma could not have been based on this scripture. 
Hui-ssu could, however—Yamada continues—have learned of the 
Indian theory of mo-fa directly from Narendraya^as, who had ar­
rived in the Northern Ch^ capital of Yeh approximately two years 
before the completion of Hui-ssu's Li shih-yiian wen. Indeed, 
Narendraya^as would have been the ideal carrier for such a tradi­
tion, since he was a native of the Udyana region of northwest India, 
the very area invaded by Mihirakula, and thus must himself have 
been a victim of this great disaster. Finally, Yamada asserts, the 
Hephthalite invasions served as the background not only for the 
formulation of the concept of mo-fa in India, but for the composi­
tion of the Siiryagarbha and Candragarbha sutras (in addition, of 
course, to the Lien-hua-mien ching) as well.

Yamada's theories are intriguing, and his proposals deserve 
careful scrutiny. Yet there are difficulties at every stage of his ar­
gument. Most problematic is his assumption that Narendraya^as 
could have brought from India the concept of a period of mo-fa as 
the third and final period in the history of the Dharma. For, as we 
have already seen, there is no evidence that such a system was ever 
known in India, and in fact there is considerable evidence that it
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was not.130 Thus any role of Narendrayasas in the utransmission>, of 
this unattested Indian concept to China must remain entirely hy­
pothetical.

Second, the idea of a meeting between Hui-ssu and Narendra- 
ya^as, resulting in the transmission o£any current Indian ideas con­
cerning the decline of the Dharma, is likewise hypothetical. That 
such a meeting could have occurred may be, as Yamada suggests, 
“entirely natural,” yet there is no concrete evidence to prove that 
such an encounter ever took place.

Third, though Narendrayasas was indeed from northwest 
India, this does not necessarily mean that he had experienced 
Mihirakula^ tyranny firsthand. Mihirakula's dates are uncertain, 
and though it is quite possible that Narendrayasas (born in 516 CE) 
might have lived under his rule, we should also note that Hephtha- 
lite control seems to have been quite limited in geographical 
range. Thus, during the travels of Sung-yiin the Hephthalites con­
trolled Gandhara, while the adjoining region of Udyana (the na­
tive place of Narendrayasas) was ruled by an independent and 
pro-Buddhist king. In order to establish with certainty that 
Narendrayasas had personally experienced Mihirakula's atrocities 
we would need to know not only the specific territory in which he 
lived, but the exact range of Hephthalite control at the time, and — 
most evasive of all —the precise dates of Mihirakula's rule. All these 
items are elusive, however, and thus the idea of any direct contact 
between Narendrayasas and Mihirakula must remain speculative.

Fourth, Yamada asserts that Mihirakula's activities served as 
the background for several of the texts translated into Chinese by 
Narendrayasas. That Mihirakula was the prototype of the Lien-hua- 
mien ching is indisputable; the connection between Mihirakula and 
the Candragarbha-sutra, however, is far more problematic. The Chi­
nese Candragarbha text does indeed contain a prophecy of decline, 
and —as Yamada suggests —one might well expect such a pessimis­
tic outlook to emerge during a period of persecution and conquest. 
Yet Yamada's suggestion implies that Mihirakula's actions contrib­
uted directly to the composition of the Candragarbha itself. There 
are considerable difficulties with this hypothesis, not the least of

130 T h e  fact that Buddhist texts (from the Gupta period and after) occasionally 
re fe r  to the the Hindu ionr-^uga system strongly suggests that the Buddhists had 
n o  m ulti-era  system of their own. See below, p. 280, n. 3.



which is the fact that the central motif of the chapter on the destruc­
tion of the Dharma {Fa mieh-chin p'in, T 13.374c27-38lcll) —i.e., 
the story of the destruction of the Dharma at Kau^ambT —was al­
ready circulating in India centuries before the beginning of the 
Hephthalite period.131 And the version of this story given in the 
Candragarbha text (as we shall see in Part Two of this study) exhibits 
few divergences from these earlier recensions. Indeed, the only re­
spect in which the Candragarbha differs appreciably from its prede­
cessors is when it moves away from the prophecy of decline —that 
is, when it offers dharanis for the preservation of the Dharma and 
suggests that the Buddha's extraordinary efforts (in combination 
with those of ordinary believers) may be able to prolong the life 
span of the Dharma beyond its originally allotted time. To describe 
tfie Hephthalite incursions as the “background” of the Candra- 
garbha-sutra, then, clearly requires supporting evidence beyond 
that provided by Yamada.

Fifth, Yamada's contention that the East Asian understanding 
of the decline of the Dharma was inspired largely by the Can- 
dragarbha-sutra (or by the oral account of its contents that Yamada 
suggests was obtained from Narendrayasas by Hui-ssu) loses most 
of its impact when we recall that nowhere in this sutra do we find 
any discussion of the three-period system —nor, for that matter, 
does the expression mo~fa occur anywhere in the text. Thus, while 
Narendrayasas may well have been concerned with the "decline of 
the Dharma” in a general sense, and may even have stimulated 
some of his Chinese coreligionists (possibly, but not necessarily, in­
cluding Hui-ssu) to reflect more deeply on this issue, there is abso­
lutely no evidence that he, or the scriptures he translated, played 
a key role in the formulation of the East Asian three-period system. 
On the contrary, it seems more reasonable to assume the reverse: 
that it was the growing popularity of the concept of ?no-/a —which 
by the time of Narendrayasas* arrival was already well established 
in Chinese Buddhist circles — that contributed to the high level of 
Chinese interest in the scriptures he subsequently translated, with 
their more general discussions of decline.

Finally, even the basic assumption underlying Yamada's argu­
m ent—that scriptures predicting the demise of the Dharma must
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131 See below, pp. 224-25.
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have been composed during a period of persecution—should not 
be accepted without question. For while the experience of perse­
cution has frequently led to the reappropriation of such prophe­
cies, above all in China, it is more often the experience of excessive 
ease and comfort (as we shall see in the following chapters) that has 
led to their initial composition.132

S U M M A R Y :  T H E  E A S T  ASIAN O R I GINS 

O F  T H E  T H R E E - P E R I O D  S Y S T E M

Our search for the origins of the three-period system has brought 
us, then, to the following conclusions. The notions of saddharma 
and saddharma-pratirupaka were well established in Indian Maha- 
yana literature by the middle of the 2nd century CE at the latest. 
Meanwhile, the termpascimakala (^latter ageH) had also entered In­
dian Buddhist literature, likewise in a Mahayana context, as a ref­
erence to the period following the death of the historical Buddha. 
Most often the latter term was used in contexts in which the Bud­
dha was described as recommending the acceptance, preservation, 
dissemination, and so forth of the sutra in question during the time 
after his death, sometimes in conjunction with a discussion of the 
difficulties that might attend those who do so. By the latter half of 
the 3rd century CE Buddhist scriptures containing all of these 
terms were being translated into Chinese by Dharmaraksa, who 
appears to have introduced the two vital terms hsiang-fa (as a trans­
lation of saddharma-pratirupaka) and mo-shih (as a translation of 
pascimakala) into Chinese Buddhist discourse.133

132 See below, pp. 226-27. For a discussion of some of the circumstances that 
have given rise to the composition of Buddhist decline texts see below, pp, 224-27 
and  284-87.

133 Unlike hsiang-fa, which appears to have been introduced by Dharmaraksa 
as a Buddhist neologism, the term  mo-shih already had a long history in Chinese 
usage  (dating back to at least the 2nd cent. BCE) before it was appropriated by 
D harm araksa as a translation for pakimakdla-, for examples of this pre-Buddhist 
usage see Morohashi, Dai hanwa jilen, vol. 6, p. 5736b, no. 14420.81. The fact that 
the  te rm  mo-shih had both a superlative sense (meaning "final age," not simply "lat­
ter age") and that it was quite negative in tone (having been used in pre-Buddhist 
w ritings to refer to an evil and decadent age) meant, that the Chinese expression 
mo-shih would have a more negative tone to a Chinese audience than would

to an Indian one —a fact that was to have im portant implications for
su b se q u en t understandings of this **final age,r in Chinese Buddhism.
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Around the same time the notion of two periods in the history 
of the Buddhist religion (found in such Indian texts as the Lotus 
Sutra) was becoming well established in Chinese Buddhist circles. 
In light of this twofold time system some Chinese Buddhists began 
to interpret the term mo-shih, which would naturally be understood 
in Chinese as “final age,” as the name of a third such period. Based 
on this understanding, certain Buddhist translators (of whom the 
most influential, and probably the earliest, was Kumarajiva) began 
to use the term mo-fa as an occasional substitute for mo-shih, thus 
bringing the latter into greater symmetry with its “predecessors,” 
the periods of cheng-fa and hsiang-fa, respectively. Having thus en­
tered the scriptural corpus, the term mo-fa took on a life of its own, 
and Chinese commentators undertook with enthusiasm the task of 
describing the nature and duration of this anticipated third pe­
riod. That they chose for its duration the quintessentially Chinese 
figure of 10,000 years (with its underlying implication of ̂ an eter- 
nitys,) demonstrates that they were free from any constraints en­
countered in Indian documents, for while mo-shih (SVx.paicmakdla) 
is often described as comprising the “latter five hundred years," the 
newly coined term mo-fa was subject to no such restrictions. Like­
wise it reveals their profound sense of optimism (or, at the very 
least, of wishful thinking), for in assigning to this newly created pe­
riod oimo-fa a duration of 10,000 years these Chinese commenta­
tors expressed the hope that ^akyamuni's teachings would last 
forever, albeit in a reduced and less accessible form.



Chapter Five_______________________________

Within and Without: 
The Causes of Decline

UNTIL NOW we have dealt only with the duration of the 
Dharma, and with the various periodization schemes used 
to track the course of its decline. In this chapter we will con­

sider what Buddhist writers have understood as the causes of this 
decline, and of the ultimate disappearance of the Dharma.

Not all scriptures dealing with the decline and demise of Bud­
dhism, however, discuss the cause of these events. In the scholastic 
texts, in particular, there is a tendency to treat the decline and dis­
appearance of the Dharma as part of an inexorable process, with 
few if any human actors involved in the process. In the narrative 
accounts, by contrast, we are often told that the decline and demise 
of Buddhism are due to human failings, which (it would seem) 
could be prevented, and thus the lifetime of the Dharma could, at 
least in theory, be prolonged.

The division between these two perspectives, however, is not 
as sharp as it would seem. In a number of narrative texts, where 
the effects of human actions are the center of attention, we find 
specific timetables for the duration of the Dharma. Yet the very ex­
istence of these timetables suggests that the life span of the Dharma 
is fixed, and thus not subject to human intervention. Though the 
scriptures reviewed below are limited to those that have something 
to say about the causes of decline, and therefore emphasize the 
human contribution to the process, we will see that even in these
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texts the idea that the decline of Buddhism is somehow inexorable 
is often present at least as part of the background.

Within those texts that adopt the human-centered perspec­
tive—that is, those that view the demise of the Dharma as due at 
least in part to specific human actions —we find a second set of 
polarities, which will be the focus of our attention in this chapter. 
Here the question is, to put it simply, who is to blame: is the ex­
tinction of the Buddhist religion due to the activities (or inactivity) 
of those within the Buddhist sangha, or to the activities of those 
whose deeds impinge upon it from without? There are examples 
of both perspectives in the Buddhist scriptures, and we will con­
sider each in detail below.1 Once again, however, we will find that 
this apparent distinction is not always maintained. In the 
Kau^ambi story, in particular, the themes of internal and external 
causes —as well as those of human responsibility and cosmic inevi­
tability—are interwoven with a high degree of complexity.

INTERNAL CAUSES: LAXITY WITHIN THE SANGHA

The earliest surviving sources that predict the disappearance of 
Buddhism are unanimous in attributing this catastrophe to failings 
on the part of Buddhists themselves. A number of such factors are 
singled out for attention in the canonical sources. For convenience, 
we may divide them into the following categories:2

1. the admission of women into the monastic community;
2. lack of respect toward various elements of the Buddhist 

tradition;
3. lack of diligence in meditation practice;
4. carelessness in the transmission of the teachings;
5. the emergence of divisions within the sangha;
6. the emergence of a false or ,'counterfeit>, Dharma; and
7. excessive association with secular society.

1 The distinction between internal and external causes of the deach of the 
Dharma was introduced by Kumoi Shozen in his article uHometsu shiso.,<

2 The first four of these seven categories are drawn from the discussion given 
in Kumoi, "H6metsu shiso,” especially section 1, “Shoki butten ni mieru hdmctsu 
shis6” （289-92).
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All these represent shortcomings (whether sins of omission or com­
mission) on the part of Buddhists themselves. Thus all of them can 
be assigned to what we will refer to here as the category of internal 
causes.

The first of these categories, consisting of those passages that 
blame the shortened life span of the Buddhist Dharma on the cre­
ation of the order of nuns, has already been discussed above.3 Here 
we may note only that this account has the peculiar feature of at­
tributing the early demise of the Dharma not only to members of 
the Buddhist community (of whom Ananda is regularly singled out 
for criticism), but ultimately to a decision made by the Buddha 
himself. This peculiarity alone suggests that this tradition was the 
product of a somewhat convoluted attempt by the early Buddhist 
community to resolve a complex and pressing set of issues related 
to the presence of women in the sangha.4

The activities described in the remaining six categories, by 
contrast, do not attribute the demise of the Dharma to the actions 
of any specific individuals. Rather, they speak in more generic 
terms of the types of actions conducive to the disappearance of the 
Dharma. Moreover, in contrast to the other six categories, where 
the offenses in question are largely ascribed to the monks, this first 
passage shows a concern with the conduct of all Buddhist believers, 
'whether lay or monastic, male or female.

The second category, the lack of proper reverence toward the 
Buddhist tradition, is represented by a passage from the Samyutta- 
nikaya:

There are five fallings (lit. "five lowering dharmas," panca 
okkamaniyd dhammd) that are conducive to the corruption (sam- 
mosa)b and disappearance (antaradhana) of the True Dharma 
(saddkamma). Which five? It is when monks, nuns, laymen, and 
laywomen are irreverent and unruly toward the teacher (sat- 
thar, i.e., the Buddha), are irreverent and unruly toward the 
Dharma, are irreverent and unruly toward the sangha, are ir­

3 See above, pp. 28-33.
4 See Sponberg, "Attitudes toward Women and the Feminine in Early Buddhism/'
3 T he reference here is to corruption in the textual, not the moral, sense. A

loose (and rather colloquial) translation of the Pali term sammosa would be "muddy- 
ingM; the implication of the term is that the Dharma is being mixed up, confused, 
and  altered  in transmission.
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reverent and unruly toward the training (sikkha), and are irrev­
erent and unruly toward mcditational absorption (samadhi).6 7 8

The central issue here is thus not any specific action on the part of 
a specific individual, but a general attitude of disrespect toward the 
Buddhist tradition.

The third category is considerably more specific, for it addresses 
the issue of laxity with respect to a particular set of meditation 
practices：

[Bhadda:] What, friend Ananda, is the reason, what is the 
cause, due to which, when the Tathagata has finally passed 
away, the True Dharma (saddhamma) will not last for a long 
time? And what, friend Ananda, is the reason, what is the cause, 
why—when the TathSgata has finally passed away—the True 
Dharma will last for a long time?. . .
[Ananda:] Well, friend, it is owing to not cultivating and not 
practicing the four foundations of mindfulness (satipatthana).1

Ananda then goes on to discuss each of these four meditational 
practices in detail, as set forth in the Dlgha and Majjhima nikayas.® 

The fourth category, like the third, is addressed specifically to 
the (male) monastic community. Here the issue is the importance 
of properly transmitting the Buddha's teachings:

Monks, these five things lead to the corruption (sammosa) and 
disappearance (antaradhdna) of the True Dharma. What five? 
Monks carelessly listen to the Dharma; they carelessly master 
it; they carelessly bear it in mind; they carelessly test the good

6 SanyulUi-nikaya III, 225; English translation adapted from that given by F. L. 
Woodward, The Book of Kindred Sayings (1934; repr. London: Pali Text Society, 
1973), vol. 2, 152. For the parallel passages in the two translations of the Saviyukla- 
agama preserved in Chinese see T  2.226b-c and 2.419b-c. Variants of this account 
occur in several places in the Ang^uttara-nikaya; sec III, 246, III, 339-40, and IV, 84. 
For an English translation of these passages see E. M. Hare, trans., The Book of i/ie 
Gradual Sayings (1935; repr. London: Pali Text Society, 1978), vol. 3, 180-81 and 
239-40, and vol. 4, 49-50.

7 Samyutta-nik&ya, V, 172; English translation adapted from that given in Wood­
ward, Kindred Sayings, vol. 5,151-52. The same conversation is repeated in the fol­
lowing sutta (V, 173), substituting a question about the decay and non-decay 
(parihdna and aparihdna) of the True Dharma for the previous question concern­
ing its lasting, or not lasting, for a long time.

8 See the MaiidsattpatUidnasuUa in the Dfgfia-nikdya (sutca no. 22, II, 290-315) 
and the Satip<Ufhana-suUa in the Majjhima-nikaya (sutta no. 10 ,1, 55-63).
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of the things they have borne in mind; and, knowing the good 
and knowing the Dharma, they carelessly go their way in the 
Dharma and by the Dharma.®

Far from being fatalistic about these events, however, the sutra 
points out that if the monks act with care in connection with these 
five issues, this will lead to the stability, non-corruption, and non­
disappearance of the True Dharma.

The same issue is taken up again in the following two sections 
of the Aiiguttara-nikaya, with comparable lists of six and seven 
items, respectively, that contribute to the demise of the Dharma.9 10 
In both sections the emphasis is on the repetition of the Dharma- 
texts one has learned; the first includes a complete listing of the 
nine sections (angas) of the Pali canon, while the second makes a 
specific reference to the reciters of the sutra, vinaya, and abhi- 
dharma sections of the canon.11 * *

One of the central preoccupations of the early Buddhist com­
munity was the danger of divisions within the sangha. The fifth cat­
egory contains a passage that addresses this issue:

Moreover, monks, the sangha is broken; then [monks] revile 
one another, accuse one another, quarrel with one another, 
and repudiate one anotlier; those of no faith do not find faith 
there and the faithful fall away. This, monks, is the fifth thing 
that leads to the corruption and disappearance of the True 
Dharma.52

More specifically, the issue in this passage seems to be the hos­
tility and argumentation that can emerge in sectarian rivalries, 
and not the simple fact of difference of opinion itself. In fact, the 
early monastic community developed a set of formal procedures

9 AngiUtara-nih&ya III, 17&-77; English translation adapted from E. M. Hare, 
Gradual Sayings, vol. 3, 132. The same material is recapitulated with various elab­
o rations in  the following two suttas.

10 S e e  Ailguliara-nikdya III, 339-40 and IV, 84.
n  I n  Pali, the dfiamma-dhard (lit. ,,Dhamna-holders,r, who maintained {hesfitra- 

pilaka), xh&vinaya-dhara ("Vinaya-holders/' who maintained the vinaya-pitaka), and
the maiikd-dhara. ("Matrix-holders," who maintained the lists known as matikcL, Skt. 
matfkd, that were to become the core of the abhidhamma-pitaka).

Aiiguiiara-nikdya, III, 180; English translation adapted from H are, Gradual 
Sayings, vol. 3, 134.
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for ensuring that the inevitable schismatic movements, when they 
occurred, would take place peacefully.13

The sixth category, which is closely related to the fifth (insofar 
as it reflects the presence of differences of opinion within the 
sangha), has already been discussed in the previous chapter. Here 
the issue is the emergence of a false or “counterfeit” Dharma, 
which is seen as leading to the disappearance of its genuine coun­
terpart. As we have seen, this passage represents the sole occur­
rence of the expression saddharma-pratirupaka in the Nikaya 
Buddhist sutra literature and an unusual interpretation of its 
meaning. It would be interesting to speculate as to what the au­
thors of this passage understood as the <<counterfeitM Dharma in 
question.14

With the seventh category we come to a factor that is discussed 
not only in the Nikaya Buddhist literature but in at least one 
Mahayana text as well. In one of the songs contained in the 
Theragatha section of the Pali canon, the elder Parapariya bemoans 
the disappearance of the good conduct and right attitude that had 
characterized the monastic community during the Buddha's life­
time:

The behavior of the monks now seems different from when the
Protector of the World, the Best of Men, was alive----[At than
time the monks] were not as eager for the necessities oflife, for 
medicines and supplies, as they were for the annihilation ofthe 
outflows (dsava). In the forest at the foot of trees, in caves and
grottos, devoting themselves to seclusion, they lived making 
[the annihilation of the outflows] their aim. . . .  Now these el­
ders with all outflows completely annihilated, [those] great 
meditators, great benefactors, have all passed away.15 Now 
there are few such men. Because of the complete annihilation 
of good qualities (kusaladhamma) and of wisdom (paiifid), the 
teaching of the Jina, endowed with all excellent characteristics, 
is destroyed.16

1 For a discussion of this issue from the Theravada perspective sec the P5li 
Vina\a, II, p. 204.

See above, pp. 86-88 and p. 89, n. 83.
15 Lit. "attained nirvana" (Pali nibbuta).
36 Theragatha, verses 921, 924-25, and 928-29; English translation adapted 

from K. R. Norman, 77比 Km«: 77wra和 "成（London: Luzac & Co” 1969-71).
vol. 1, 86-87.1 would like to thank. Reginald Ray for bringing this passage to my
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Though the extinction of the Dharma (here referred to disjina- 
sasana, uthe teaching of the Conqueror") is blamed specifically on 
the disappearance of positive dharmas (or “good qualities”） and 
wisdom, the context makes it clear that Parapariya associates this 
dismal state of affairs with the excessive involvement of monks with 
secular society. In the following verses he bemoans the variety of 
tactics used by monks to acquire worldly goods and fame (verses 
936-44), and concludes this sad recital by observing that, while it 
may be necessary to go into the villages in order to obtain alms, the 
wise monk should do so with extreme caution：

As one might go shoeless in a thorny place, if he summoned up 
mindfulness, so should a sage go in a village.17

In this instance we have a similar passage in a Mahayana text, 
for the Rastrapdlapariprccha-sutra offers the following comments:

Of what character is the false bhiksu? Now, Rastrapala, the 
bhiksu considers himself to be for himself. He is possessed of 
an imperfect body of morality. He attaches importance to 
robes, alms-bowls, and riches. Abandoning [the practice of] not 
speaking, he procures beds, seats, and great invitations, which 
lead to states of woe. He is acquainted with women, nuns, and 
soldiers. .. . Having forsaken the word of the sutras spoken by 
the Tathagata, to the effect that the words of the sutras must 
not be spoken in the noisy intercourse of householders and 
rcnunciants, and disliking the way of the ascetic and the monk, 
he sits apart, expounding the Dharma to women----Such per­
sons, Rastrapala, will be born [in the future]. They are neither 
bhiksus nor householders, and they will destroy the teaching of 
the Tathagata.18

Once again the eventual death of the Dharma is ascribed to the ex­
cessive involvement of monks in worldly affairs.

In all, then, seven distinct internal causes of the demise of the 
Dharma are mentioned in the early Nikaya Buddhist texts, of 
which the last is also cited in a Mahayana sutra.19 It is easy to see

17 Theragdtha, verse 946.
18 Adapted from Jacob Ensink, txans., The Qjiestion of R&slrapdla (Zwolle: J. J. 

Tyl, 1952), pp. 135-36. The Sanskrit original has not been preserved; for the Tibet­
an  text (corresponding to Pek. No. 833) see Ensink, p. 128, line 25-p. 130, line 8. 
I would like to thank Reginald Ray for bringing this passage to my attention.

. 19 It may seem strange to the reader that so few of our examples have been
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why each of these factors would have been viewed as threatening 
the very survival of the Buddhist Dharma by the pillars of the male 
monastic community. What is striking about this list, however, is 
not what it includes, but what it omits, for nowhere is there any ex­
plicit mention of the importance of keeping the precepts.20

One final point of interest is the temporal setting of these pas­
sages, for of the seven types of decline traditions listed above, only 
the first type—that is, those attributing the premature demise oF 
the Dharma to the admission of women to the monastic commu­
nity—is ever associated with a specific timetable. In the passages 
belonging to the other six categories the life span of the Dharma 
is never definitively stated, and the decay of the Dharma appears 
to be reversible if Buddhist practitioners will recognize their errors 
and change their ways.

EXTERNAL CAUSES: INCURSIONS FROM WITHOUT

If the passages examined above have been unanimous in placing 
the blame for the demise of the Buddhist Dharma solely on the 
shoulders of Buddhists themselves, the scriptural sources to be dis­
cussed in this section take the opposite approach. For them, the 
fundamental factors in the extinction or survival of the Dharma 
are the actions of those outside the sangha—in other words, the 
support or persecution of the Buddhist religion by secular author­
ities. Such texts predict that the extinction of the Dharma will re­
sult from one of two types of action: (1) the invasion of India by 
foreign, non-Buddhist powers, or (2) the overregulation of the 
sangha by the state. In both cases the blame for the difficulties ex­

drawn from Mahayana sutras. Yet such sucras only rarely predict the actual termi­
nation of the Dharma. As we shall see in the following chapters, even when they 
contain materials that originally predicted the demise o f the Dharma, Mahayana 
sutras often betray a clear sense of discomfort with their implications.

20 In his English summary of Kumoi's article David Chappell describes thesec- 
ond of the categories outlined above as consisting of ̂ religious and moral IaxityM 
in general (see Chappell, ''Early Forebodings/1 125-26). But Kumoi does not use 
the term "moral la ĉity" in this context. In  fact, what is really at issue here is not 
breaking moral rules or offending against moral principles, but being deficient in 
reverence and submission toward the Buddhist tradition itself. The main offense 
here, in other words, is that of being unruly and irreverent toward the traditions 
handed down by the Buddhist community.
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perienced by the Buddhist community is placed on non-Buddhist 
outsiders, whose actions impinge upon the life of the community 
and threaten the very extinction of the Buddhist teachings.21

Type 1: Foreign Invasions

The Kausambi story. In both Mahayana and non-Mahayana 
Buddhist literature we find versions of the story, introduced in 
chapter 1, of the demise of the Dharma culminating at Kausambi. 
There are more than a dozen extant versions of this account,22 and 
they differ in numerous matters of detail. Ail agree, however, that 
the demise of the Dharma will be precipitated by the invasion of 
northwest India by a coalition of foreign kings—variously named 
but most commonly identified with the Greeks, Sakas, and 
Parthians—which will result in a great intra-sangha struggle at the 
city of Kausambi. The end result will be the complete disappear­
ance of the lineage of the Buddha^ teachings, beginning with the 
death of the last remaining Arhat in the world. Since the Greeks, 
Sakas, and Parthians did indeed invade northwest India (though 
in sequence, not in coalition) from the 2nd century BCE through 
the 1st century CE, we can assume that this tradition was formu­
lated sometime after the appearance of the last of these three.23

Since we will be examining the extant versions of this story in 
detail in Part II of this study, the specific elements of the story need 
not detain us here. The important thing to note at this point is that 
in every version of the Kausambi story the precipitating cause of 
the events leading to the destruction of the Dharma is the invasion 
of northwest India by foreigners. As we shall see, there are certain

21 I t is noteworthy that a substantial proportion of the traditions in this cate­
gory  are found in Mahayana texts, while those in the internal causes category are 
fo u n d  almost exclusively in NikSya Buddhist works. It is tempting to draw doc­
trinal conclusions from this asymmetry; yet the more important distinction, per­
haps, is tha t the Mahayana sutras in fact almost never predict the actual demise of 
the  D harm a, except where they have inherited (and maintained) certain pre- 
M ahayana accounts. Even in these cases the Mah§yana texts frequently modify 
these  accounts, indicating that the Dharma will only appear to die out, but will not 
actually do so.

22 For a complete list of these versions see the discussion in Part II, chapter 7, 
"V ersions o f the Kauiimbl Story."

23 Evidence for the date of the original (now lost) version of the Kausambi story 
is discussed below, pp. 224-27.



elements within this story that might also be viewed as causes in­
ternal to the sangha itself. Without the forces set in motion by these 
non-Buddhist invaders, however, the disappearance of the Dharma 
would clearly not take place.

The Mihirakula story. Even more destructive than the inva­
sions of the Greeks, Sakas, and Parthians (all of whom would even­
tually count Buddhist converts among their numbers) were the 
incursions of another Central Asian power. When the people 
known in Indian sources as the Hiina swept into northwest India 
and Kashmir, in the 5th c. CE, they brought misery and destruction 
in their wake. As we have seen, the experience of the Hephthalite 
subjugation was engraved in Buddhist memory, and furnished the 
subject matter for a sutra dealing with Mihirakula himself.2,1

What is important to note at this point is that the Mihirakula 
story is not (strictly speaking) a prophecy of the extinction of Bud­
dhism. Though this text has been treated by a number of scholars 
as belonging to the corpus of demise-of-the-Dharma texts,24 25 a care­
ful reading of the sutra shows that it neither predicts the demise of 
the Dharma nor offers any timetable for that event. The subject of 
the sutra is a temporary decline of Buddhism, not its termination. 
In the end the Buddhists survive the onslaught, and Mihirakula rc> 
ceives his just deserts.

Type 2： Excessive State Control

The Humane Kings Sutra. While the first category of external 
causes —that of foreign invasion — offers numerous examples in the 
canonical texts, most of which are based on variants of the 
Kau^ambi story, that of excessive government control of the 
sangha contains only a single scriptural example: the well-known 
Z/mTume 私71炉 (/en-wang cA—■仁王經，T Nos. 245 and 246),
which blames the demise of the Dharma not on non-Buddhist in­
truders but on the overregulation of the sangha by the state. And 
it is a text of dubious ancestry, for there is compelling evidence that 
this work is not an Indian but a Chinese composition. A number of 
convincing arguments against the Indian authorship of the text 
have been offered, but one of the most impressive may be the con­

24 See above, pp. 110-17.
25 E.g., the works of Yatnada and Kajiyama cited above, p. 27, n. 1 .
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tent of this decline prediction itself: here the declining fortunes of 
the Buddhist religion are attributed neither to laxity on the part 
of the Buddhists themselves nor to the destructiveness of non- 
Buddhist invaders, but to restrictions on monastic ordinations, 
stupa^building, and the crafting of images, imposed on the sangha 
by the government. It would be difficult to identify any period in 
Indian history when the Buddhist community felt threatened by 
an encroachment of this sort; Indian governments might patronize 
Buddhism or not—and we should recall that both the Kushans and 
the Guptas, neither an ostensibly Buddhist dynasty, appear to have 
made considerable financial contributions to Buddhist groups — 
but they were hardly known for harassing the Buddhist commu­
nity by overregulation. In China, by contrast, relations between 
church and state were an issue almost from the outset, and concern 
over this problem reached a peak precisely at the time of Kumara- 
jlva's supposed translation of this text.26

26 In  addition to the unusual content of the prophecy of decline, a number of 
other features of the text also seem quite un-Indian. T he  tide itself has a suspicious 
appearance: the termjen t  is of course a well-established Chinese (especially Con- 
fucian) term, but it is difficult to identify any Indian Buddhist term that could have 
served as its antecedent. Second, while the text clearly draws heavily on the Indian 
Prajnaparamita literature, those sections that do not consist of wholesale borrow­
ings in this style betray concerns not typically seen in Indian Buddhist literature. 
The mention o f the ^hundred families" (T 8,832c20, 843a29; see Edward Conze's 
synopsis in The Short Prajrldp&ramitd Texts [London; Luzac & Co., 1974], 178), the 
arrangem ent of a series of items in groups o f nine (in Kum5rajiva’s translation 
8.832c27-29, butnotinA m oghavajra's version; Conze, 179), and the apparent ref­
erence to sutras being kept in boxes (8.832c28, 843bl8; Conze 179) all smack of 
Chinese, not Indian, conventions.

Most telling of all, however, may be the content of this decline section itself. 
The issue of church-state relations was as critical in north China as it was in the 
south, where Hui-yuan had submitted his famous memorial on the subject to the 
Eastern Chin ruler in 403. For KumarajTva, however —if he in fact is to be associ­
ated w ith this ^translation" at a ll—or for any Buddhist monk operating under the 
far m ore autocratic rule of the non-Chinese Northern Wei state, a direct confron­
tation o f  this kind might well have been suicidal. It is tempting, therefore, to re­
gard this passage as a more subtle way of communicating views comparable to 
those o f  Hui-yilan to a far less receptive audience.

A study by a Japanese scholar who argues both for che Chinese composition 
(or rather, compilation) of this text and for a date somewhat after the time of 
Kumarajlva has recently been brought to my attention by Rebecca Bernen 
Nowakowski (personal communication, 1989). According to Nowakowski, in his 
Chflgoku mikkyd no henkyu (Tokyo： Daito Shuppansha, 1979) YORITOMI Motohiro 
maintains that the Jen-wang ching consists of an original (probably Indian)
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WITHIN AND WITHOUT:
PATRONAGE AND ITS SIDE EFFECTS

The distinction between internal and external causes of decline is 
a useful one； yet not all the Buddhist scriptures that predict the 
eventual extinction of the Dharma can easily be assigned to either 
category. The events narrated in the Kau^ambl story, in particular, 
repeatedly cross this boundary in assigning the responsibility for 
the Dharma’s demise.

A case in point is the role of the central figure in the story, a 
pious Buddhist king who is faced with the invasion of India by the 
Greeks, Sakas, and Parthians. According to all the variant editions 
of the story he succeeds in repelling the invaders, after which he 
invites all the Buddhist monks in his kingdom to a feast. Yet, de­
spite his military successes, the king is left to witness the complete 
destruction of the Buddhist Dharma, standing by powerless to in­
tervene in the course of this event. Most problematic in terms of 
the categories outlined above is the fact that this tragedy takes 
place well after the invaders have been driven back from Indian 
soil. Thus their contribution to the demise of the Dharma, while 
clearly a contributing factor, does not seem to be decisive.

Who, then—if anyone—is ultimately responsible for the ex­
tinction of the Dharma? A detailed account of the various recen­
sions of the Kau^ambi story will be offered in Part Two, and the 
reader may wish to draw his or her own conclusions at that time. 
One key point, however, may be made here: the fact that the death 
of all the monks in Jambudvipa is the result of an internal battle 
within the Buddhist community. More specifically, the stage is set 
for the conflict by the patronage of the king, who by his generous 
invitation to a royal feast has brought together a number of for­
merly separate groups.

The subject of the disagreement, as we shall see in Part II, is a

Prajnaparamita text to which various Chinese interpolations have been added. 
Yoritomi does not accept the attribution of the text to Kumarajiva and suggests 
rather chat it was compiled in China during the century or so after KumarajTva^ 
death. Nowakowski's own analysis of these issues, together with her translation of 
the sutra, will be available in the near future (Ph.D. thesis, Harvard University).
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dispute over the monastic rules (or more specifically, over the 
proper format for their recitation). Yet it is important not to reduce 
this story to a conflict over proper monastic conduct. For it is pre­
cisely the opportunity for interaction among various lineages, 
made possible by the kings own act of generosity, that sets the stage 
for the battle that results in the annihilation of the Buddhisi 
sangha.

In sum, while the Kau^ambl story offers a clear-cut example of 
the importance of outside forces (namely, invading armies) in pre­
cipitating the demise of the Dharma, the final blow is dealt by 
members of the monastic community themselves. In a sense, then, 
we have come full circle, returning from a scenario based on ex­
ternal causes to a reassertion of the Buddhist notion of karma.

NARRATIVE AND PROPHECY: THE KAUSAMBl STORY

N ot all the scriptures that predict the decline and disappearance 
o f  Buddhism offer any explanation of its cause.27 Nor do a l l 【he 
texts that bemoan the decline and decadence of the Buddhist tra­
dition go on to predict its ultimate extinction. Wc have texts that 
offer timetables for the disappearance of the Dharma, but no ex­
planation of its cause, and we find other accounts of specific deeds 
that will lead to the demise of the Buddhist tradition, but without 
any timetable for its extinction.

The KausambI story, in fact, is the only canonical tradition 
that combines a prophecy of the complete extinction of the 
Dharma with a narrative account of the actions leading up to this 
event. This unique scenario offers a number of intriguing ques­
tions to the historian: to what extent, for example, is the Kau^Smbl 
story an ex post facto account of events that have already taken 
place? And if this is the case, when and how did the narrative por­
tion of the text come to be associated with a prediction of the com­
plete annihilation of the Dharma?

We will take up these questions in Part Two, following an anal­
ysis of the content of the various recensions of the KausambI story

27 The Lotus Sutra and the smaller SukhdvativyUha-siltra — to cite only two of the 
best-known examples—arc permeated by a general anticipation o f decline, yet 
n e ith e r  has anything to say about the circumstances leading to this situation.
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themselves. Before turning to a detailed study of this specific 
prophecy, however, we must first consider the place of understand­
ings of time and history within the Buddhist tradition as a whole.



Chapter Six

Conclusions: Time and History 
in Buddhist Consciousness

H ISTORY—so writes Roger Corless in a recently published 
textbook on Buddhism —is "a Western, post-Christian, 
academic discipline, [which] is non-Buddhisl, even anti- 

Buddhist.,(1 After describing historical study as a merhod that is 
alien to the Buddhist tradition itself, Corless allows that: such study 
by modern Western scholars may have its place, but wiih .strici 
qualification: "It is legitimate to write a history of Buddhism, but 
such a book will be more history than Buddhism."- And in a more 
humorous vein, Corless offers the following assessment of the place 
of history in Buddhist thought:

Change, for Buddhism, is a primary characteristic of cyclic ex­
istence (samara), and history is just a lot of change. All that, we 
can say about history, Buddhisdcally, is that as time goes on wc 
get more of it.3

Corless's contention that a concern with history can be found only 
among modern Western scholars is likely to elicit immediate 
disagreement from sinologists, who would be quick to point out 
that an awareness of history is hardly the monopoly of the posi- 
Enlightenment West. Indeed, historical writings have held a place 
throughout most of Chinese history not unlike that of com parable 1 2 3

1 Roger Corless, The Vision o f  Buddhism (New York: Paragon House, 1989), xx.
2 Vision, xx.
3 Vision, xix.
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accounts in the ancient Hebrew world —that is, in both of these 
cultures historical writings have served, in a very real sense, as 
scripture. In both traditional China and ancient Israel historical 
events were viewed as the prime arena in which the way of Heaven 
(in the former case) or the will of God (in the latter) could be dis­
cerned. Thus, to limit a concern with history to the modern, post­
Enlightenment West would need to be justified by an extended 
discussion of just how “history” is to be understood.

Corless's observations concerning Buddhist attitudes toward 
history nonetheless raise an important question for our consider­
ation. Is **history>, as such really a non-Buddhist category? And 
does any attempt to discern a “historical consciousness” on the part 
of Buddhists who lived centuries ago in a variety of Asian cultures 
represent merely an imposition of our modern Western world­
views onto those who would have found such attitudes entirely 
alien?

Such questions are far from unimportant, for one of the most 
difficult challenges facing scholars studying cultures and eras 
other than our own is to catch ourselves as we make what seem to 
be entirely natural assumptions concerning how other human be­
ings must have acted or felt or thought. Is it accurate to claim that 
Asian Buddhists shared (in any sense) what we modern Westerners 
would describe as a ^historical consciousness"? Or was the 19th- 
century stereotype of Buddhism (and, indeed, of all religions ofln- 
dian origin) as being totally unconcerned with history based on a 
solid, if not altogether uniform, foundation?

The answer to each of these questions, I would suggest, is both 
yes and no, and which side of the spectrum is predominant has var­
ied from one Buddhist culture (and from one period of time) to an­
other. The issue is clearly worthy of an extended study in itself, and 
only a few general comments can be offered here. Nonetheless, we 
may pause to take note of a few key elements in the Buddhist tra­
dition that bear on this question, which may be pursued further by 
those who take up these issues in the future.
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TIME-FRAMES AND LINEAGE CHARTS：

ABSTRACT AND CONCRETE 
IN BUDDHIST HISTORICAL THOUGHT

Although we have contended from the outset that Buddhists are 
not devoid of a concern with history, much of our discussion has 
focused not on the importance of specific historical events but on 
the abstract timetables and periodization schemes constructed by 
Buddhist thinkers to mark the duration (and eventual extinction) 
of the Buddhist Dharma. But do such impersonal frames of refer­
ence, the reader might well ask, really constitute attention to Mhis- 
tory” as such? Would the assertion that Buddhists do indeed care 
about historical issues not be better supported by an appeal to (for 
example) the lineage charts cherished by many Buddhist schools, 
detailing the names of their leading teachers from the time of 
^akyamuni to the present?4

At first it would seem that such lineage traditions — which teem 
with historical and parahistorical names, dates, and locations — 
would provide far better evidence for a concern with history on the 
part of the Buddhist community than do the abstract chronological 
systems outlined above. Yet a careful examination of the uses to 
which such lineage traditions have been put quickly dispels this 
initial impression. Whether we consider the lineage traditions of 
Soto Zen in Japan, Theravada Buddhism in South and Southeast 
Asia, or the Sa-skya-pa school in Tibet, we discover over and over 
again that those schools that place the greatest emphasis on an un­
broken lineage do so not in order to emphasize the historical 
changes that have taken place within their own traditions, but 
rather to assert the unchanging identity of their teachings and 
practices with those originally set forth by the founder. What 
would seem at first glance to be the most concrete evidence of a 
preoccupation with history thus shows itself, upon closer examina­
tion, to be evidence of precisely the opposite.5

41 would like to thank Bernard Faure for drawing my attention to the im port­
ance o f  Buddhist lineage charts in this connection.

5 For a discussion of the function of lineage charts in Chinese Ch'an Buddhism 
and the ir tendency to result in  a "flattening" of history see John R. McRae,
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When we turn to the impact of the periodization schemes dis­
cussed in the previous chapters, by contrast, we find quite another 
dynamic in operation. Not that this dynamic has produced entirely 
uniform results; far from it, for the notion of a progressively erod­
ing Buddhist tradition has resulted in quite opposite responses in 
different parts of Asia, as we shall see in the following section. In 
general, however, it seems fair to say that in those Buddhist cul­
tures and sectarian groups that have emphasized chronological 
schemes delineating the lifespan of the Dharma, a far more acute 
sense of time (and of the individual believer's own existence in a 
unique and significant age) has resulted. The question of whether 
this constitutes a genuine historical sense is more complex, and will 
be reserved for consideration below. First, however, we must deal 
with the fact that such chronological schemes have produced quite 
dissimilar results in different parts of the Buddhist world.

DECLINE AND DISPENSATIONALISM 
IN BUDDHIST THOUGHT AND PRACTICE

In the broadest terms, Buddhist reactions to the expectation of the 
eventual disappearance of the Dharma may be divided into two 
categories： those that envision a prolonged period oimo-fa (or an 
analogous category) and those that do not. For traditions of the 
non-mo-fa type, the Dharma is still fully accessible (albeit increas­
ingly difficult to encounter and to practice) throughout the period 
of its survivaJ on earth. At the end of its allotted lifespan, however, 
the Buddhist Dharma will disappear from the world in a sudden 
and generally cataclysmic fashion. The tradition will thus slide, as 
it were, over a precipice, disappearing from view and remaining 
inaccessible for millions (if not billions) of years until the eventual 
appearance of the future Buddha, Maitreya.6

It is easy to see how such a perspective could lead to the view­

"Encounter Dialogue and the Transformation of the Spiritual Path in Chinese 
Ch'an/* in Robert E. Baswell, J r .F cd.# Paths to liberation: The Marga and its Trans­

formations in Buddhist Thougfit (Honolulu: University of Hawaii Press, 1991)f 274- 
300f especially 285-86 and 292.

6 For a collection of articles on this subject sec Alan Sponberg and Helen 
H ardacrc, eds.f Maitreya, tiie Future Buddha (Cambridge： Cambridge University 
Press, 1988).
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point we actually find in much of South, Southeast, and Inner 
Asian7 Buddhism: namely, a fierce conservatism, devoted to the 
preservation for as long as possible of the Buddha's teachings in 
their original form. Set within the cosmological framework Hl*- 
scribed above (according to which ours is an age ofgcncral decline) 
and anticipating the disappearance of the Dharma within a finite 
number of centuries, this historical outlook views change of any 
kind as being-by definition —change for the worse. Thus the im­
pulse to preservation (and, accordingly, the tendency to deny any 
change that may actually have taken place) is both understandable 
and expected.

In sharp contrast to this scenario, traditions of the mo-fa type — 
which are found, as we have seen, only in East Asia — arc confronted 
with the task of finding a way to continue to function, as Buddhists, 
within the prolonged but far from auspicious age of ihc ,4Final 
Dharma.>, This challenge, acutely perceived by a great many Hast 
Asian Buddhist thinkers, has in its turn evoked two quite distinct 
responses. In the first instance wc have what might be described as 
the uwe-try-harder, response； that is, if the present age is indeed 
the final age in Buddhist history, it requires additional cfFons by 
would-be Buddhist practitioners (efTorts that fall within tradiiionnl 
frameworks) if there is to be any hope at all of reaching the goal. 
Thus for Hsin-hsing (540—594)， founder of the “Sect of the Three 
Stages” 三階教）， the appropriate response was【〇 re­
double one’s efforts, since the reduced capacity of those living ciur- 
ing the time of mo-fa made spiritual accomplishment a far more 
difficult prospect.* 8 In other contexts, however, the idea of mo-fa has

The term ''Inner Asia" is used here (as is generally done by specialists in the 
study of this region) to refer to che whole of the Eurasian continent less the major 
sedentary civilizations of Iran, India, China, and Southeast Asia. It chus includcrs 
the cultures of Tibet and Mongolia as well as the Buddhist populations (in the p ro  
Islamic period) of the so-called f,Silk Road/* consisting of the chain of oasis towns 
crisscrossing what is now Afghanistan, Soviet Central ^ ia ,a n d  Xinjiang. The term 
‘’Central Asia” （used by some non-specialists to refer to che territory of Tibet and 
Mongolia as ■well as other parts of Inner Asia) is best reserved for these oasis towns, 
whose distinctive social and economic patterns (and central role as cultural ini(!- 
dlem en between China and the West) entitle them to a separate regional identity.

8 On the function of the concept of mo-fa in the Sect of the Three Stages see 
Jam es B. Hubbard, "Salvation in the Final Period of the Dharma: The Inexhaust­
ible Storehouse of the San-chieh-chiao1' (Ph.D. chesis, Univ. of Wisconsin, 1986), 
10-48.
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been used to justify precisely the opposite response: in early 9th- 
century Japan, for example, the author of the Mappo-tomydki ar­
gued that one could hardly expect Buddhist monks to adhere fully 
to the monastic rules during such a decadent age, and thus the gov­
ernment should not penalize those whose behavior was less than 
exemplary.9 More commonly, however, this acute sense of the in­
ability of ordinary human beings living in the Final Age to emulate 
their spiritual predecessors has led to what would be described, in 
a Christian context, as <<dispensationalism>,: that is, the idea that 
while certain teachings and practices may have been appropriate 
in an earlier age, we now find ourselves in a completely difFerent 
era (or “dispensation”） in which a wholly new spiritual repertoire 
is called for. Thus the arguments set forth by the Japanese Bud­
dhist teacher Honen (11B3-1212) in favor of discarding all Bud­
dhist scriptures other than those concerning the ^original vow" of 
the Buddha Amitabha (Jpn. Amida) were based on the idea that a 
fundamentally new age was now in effect.10 Likewise, while his 
compatriot Nichiren (1222-1282) argued that his advocacy of 
chanting the daimoku was fully in accord with the intention of the 
Buddha ^akyamuni, he was also well aware that this constituted a 
radically new practice in the eyes of his fellow Buddhists, and he 
argued for its legitimacy precisely on the basis of such 4,dispensa- 
tionalism.”.】】

Thus, while in South, Southeast, and Inner Asia (including 
Tibet) the threat of the decline and ultimate demise of the Dharma 
served largely to elicit conformity with the existing tradition and 
to reinforce the importance of preserving whatever elements of the 
Dharma still remain, in East Asia a long series of Buddhist lead- 
ers—from the Pure Land teacher Tao-ch'o in 6th-century China13 * 50

9 In the Mappd-iomyoki, traditionally attributed to Saicho; see Robert Rhodes, 
"Saicho's Mappo-tdmyoki," The Eastern Buddhist, n.s., 13/1 (1980), 79-103.

50 The main source for Honen's uses of dispensationalist argum ents is his 
Senchaku hojtgan nenbulsu shii (Treatise on the Selection of the Nenbutsu of the O rig­
inal Vow). No complete translation of the Senchakushu. is yet available in p rim  in 
any Western language; an English translation by Morris Augustine is forthcoming, 
however, in the Bukkyo Dendo Kyokai translation series.

u For Nichiren’s "dispensationalist” views see Kenneth Dollarhide, McAirm’5 
All Essay on the Selection of the Proper Time (New York: Edwin Mellen Press,

On Do-ch os understanding o f a n d  its relevance to Pure Land Bud­
dhist practice see Chappell, “Tao-ch,o,” especially 144-50.
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to the Kamakura reformers of 13th-century Japan13 -  found in the 
idea of mo-fa an incentive to innovation, often leading to the for­
mulation of new religious ideas and practices of striking creativity.

The idea of decline, then, is clearly multivalent and has served 
a number of seemingly contradictory purposes in Buddhist reli­
gious history. Its significance in any given time and place-or for 
any given individual —will be influenced by a great number of fac­
tors, one of the most important of which is the presence, or ab­
sence, of a concept of mo-fa. The task of living within a prolonged 
period of the MFinal Dharma" is quite different from that of facing 
the imminent demise of the Dharma as a whole, and it is hardly 
surprising that these two prospects should have evoked such 
different responses.

CONCLUSIONS

The question of whether history has played an important role in 
the Buddhist tradition depends entirely, of coarse, on what defini­
tion of ^history" we choose to adopt. If by ,,history>, we mean the 
idea that human actions are significant and have a notable impact 
upon our world, then we certainly face no difficulty, for Buddhist 
thinkers have always accepted this view. Indeed, it might be ar­
gued that Buddhists have seen human actions as more significant 
than have the members of the so-called “historical religions” of the 
West, for it would be difficult to find a more sweeping statement of 
the significance of the actions of humans, animals, and other crea­
tures than in the opening lines of the fourth chapter of the 
Abhidharmakoia, an influential Buddhist scholastic work dating 
from perhaps the 4th century CE, where it is stated that the entire 
universe as we know it is the product of the actions of sentient (not 
supernatural) beings.14 Not all such actions are of equal impact,

13 With the exception of Dogen, who objected to the implications for religious 
practice and attainment in the mappd thinking current in his time (see in particular 
the Bendowa chapter of his Shobogenzo, a work whose very title may represent an 
oblique challenge to prevailing understandings of mappd), all the great Buddhist 
leaders o f the Kamakura period appear to have formulated their teachings with 
the idea of mappd in  mind. T he idea is at least as central to the thought of Honcn 
and Shinran as it was to their Chinese Pure Land predecessors, and Nichiren s re­
ligious system would be incomprehensible without it.

14 Sec La Vallec Poussin, trans., LAbhidliarmakoia de Vasubandhu, vol. 3, chapter
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however, and it is hardly surprising that the Buddhist tradition has 
generally considered the actions of the Buddha ̂ akyamuni to have 
had the most dramatic effect on our present age.* 15

If, by contrast, by 4,history,* we mean the idea that one histor­
ical period is radically different from another, that our present age 
is quite distinct from the past and that the future will likewise be 
different in ways we can only imagine, then again we have no prob­
lem, at least in those Buddhist cultures that have emphasized the 
chronological frameworks described at length above. For in these 
contexts we hardly find either a static or a purely cyclic view of 
time; rather, the view of our universe as oscillating between ages 
of advance and decline provides a strong incentive for concern 
with the specifics of historical change, at least in the medium term.

If by t'history,M however, we mean simply the disinterested 
recording of events, then we will find little evidence for such a cat­
egory in the Buddhist tradition. For the motive of liberating one­
self and other sentient beings from suffering is a constant and 
underlying theme in all Buddhist schools. In such a context there 
can be no purely disinterested history, for the only information

4, p. 1: ^Par qui est faite {kxta) la varicte du monde des etres vivants (sattvaloka) el 
du  raonde-receptacle (hhdjanaloka) qui ont ete decrits dans lc chapitre precedent? 
Ce n ^ t  pas Dieu (isvara) qui la fait intelligemment (biiddhipfiruaka). La varietc du 
monde nait de Tacte/* The commentary goes on to describe how the good and evil 
acts ofordinary sentient beings have led to the production of all that makes up our 
world, both pleasant and unpleasant.

15 There are exceptions to this rule, however, the most notable being the 
Nichiren Shoshu school of Japan, for whom Nichircn is not simply a reincarnation 
o f the Bodhisattva Jogyo (as he seems to have suggested in his own writings) but 
the true ''Original Buddha/' who in the distant past was once the teacher of 
^akyamuni himself. On the identity of Nichircn as understood by the Nichiren 
Shoshu school (one of the key features distinguishing this sect from other 
Michircn schools) see Kiyoaki Mu rata, Japan*$ New Buddhism (New York: 

^catherhill, 1969), 61-67. A similar (though less radical) departure from the ccn- 
lity of Sskyamuni is the treatment of Padmasambhava as a "second Buddha11 in 
Nyingma school o fn b e tan  Buddhism; see Helmut H. Hoffmann, The Religions 
ribett epccially the chapter on 4Tadma and Padmaism." Sakyamuni has also 
ered competition from non-hi5torical Buddhas, of whom Amitabha is the most 
sworthy example. The displacement of 彡akyamuni by such “celestial” figures, 
/ever, has tended to result in the negation of history as such, rather than in the 
rtening o f history—now seen as beginning not with ^akyamuni but with a 
:c recent Buddha figure —that takes place in the case o f genuinely historical 
sonages.
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that is genuinely of value is that which leads, on an individual and 
a global scale, to a reduction of suffering.

The question is tossed back, then, into the court of those his­
torians to whom Corless is apparently referring: is there ever, in 
any context, such a thing as a truly disinterested history? Is not the 
historian always arguing from some point of view —if not to show 
that God (or Heaven) is working through earthly events, then in 
order to persuade us that the Greeks are worth emulating, that 
Chinese civilization has embodied and expressed important val­
ues, that capitalist cultures are marching relentlessly toward an 
eventual classless society, or that (at the very least) the writer of 
such a careful historical study must be deserving of tenure? It 
would be difficult indeed to find a historian who is utterly devoid 
of agendas; but the point —so the Buddhist is likely to argue —is 
simply to be clear about what our own agendas are, and to evaluate 
their usefulness in terms of their impact on the collective suffering 
of sentient beings.

The agenda in the present study, then —for to raise such a 
question without facing it oneself would be illegitimate —has been 
to demonstrate that we will miss (and misunderstand) a great deal 
of what has gone on in Buddhist history if we assume that this tra­
dition has been indifferent to historical change. On the contrary, 
it is my contention that the question of 4<what time it isM has mat­
tered, and at times has mattered very much, to a substantial pro­
portion of Buddhist believers. A major objective of this study has 
been to demonstrate that there is considerable evidence in the 
Buddhist canonical literature itself that, far from being concerned 
only with "timeless realities/' the Buddhist tradition has often paid 
careful attention to the transitory realities of this earth.

An additional objective of this study has been to show that 
Buddhist thinkers have exhibited tremendous creativity in inter­
preting the traditions received from their predecessors —far more 
creativity, indeed, than they have often given themselves credit 
for. More specifically, I have tried to show that the concept of mo-fa 
and the tripartite time scheme with which it is associated are 
purely East Asian innovations, based (to be sure) on ideas found in 
the Indian Buddhist scriptures but uniquely adapted to East Asian 
religious concerns. Finally, I have attempted to show that even a 
single religious concept—in this case, the central Buddhist concept 
of transitoriness, applied to the Buddhist tradition itself to predict
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its eventual destruction —can have radically different implications 
in different cultural environments, and that before generalizing 
about the impact of any element of Buddhist doctrine we must pay 
close attention to the context in which it is received.

In sum, this study has attempted to show that Buddhist 
attitudes toward history have undergone radical changes even as 
certain basic concepts and technical terminology have remained 
the same. The chronicle of Buddhist attempts to understand the 
possibilities open to us as human beings in the always-changing 
present age thus constitutes a record of ongoing human creativity 
and inventiveness, providing grist for the mill of history in the best 
sense of the word.
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Case Study: 
The Kausambi Prophecy





Chapter Seven

Versions of the 
KausambI Prophecy

SUBSTANTIAL NUMBER OF Buddhist texts attribute the even­
tual extinction of the Dharma to a dispute between two Bud­
dhist factions at the city of KausambI, an event triggered by 

the invasion of northwest India by a coalition of non-Buddhist 
kings. Both the names and the number of these foreign invaders 
vary from one account to another; in fact, this version of the de­
cline prophecy appears to have been subject to continual updating, 
with the names and locations of the foreign powers changed to 
accommodate new historical circumstances. Though the story orig­
inated in non-Mahayana circles, it circulated in Mahayana recen­
sions as well. In sum, the prophecy of the extinction of the Dharma 
at KausambI appears to have enjoyed a long period of trans­
sectarian currency.

In analyzing the content of the texts belonging to this group 
one of our primary concerns will be to establish a chronological 
stratification of these recensions, with an eye toward identifying 
the earliest version of the tradition and ultimately toward pin­
pointing the historical circumstances that may have led to its com­
position. Accordingly, the following discussion will begin with 
those texts that have some claim to chronological priority, and will 
conclude with those that clearly represent later adaptations of the 
tradition.
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T H E  M A H A V IB H A ^A

Of all the surviving versions of the KausambI story —so argues 
Etienne Lamotte in his survey of the Buddhist decline literature — 
the account given in the represents “la version la plus
sobre et la mieuxcongue.”2 While Lamotte does not state explicitly 
that he considers this recension to be the oldest, he implies that this 
is the case both by treating this version first and by his comment 
(following his resume of its contents) that "over the course of his­
tory, each time the Buddhist order felt itself to be threatened, this 
prophecy was re-edited and enriched with new details designed to 
bring it into harmony with contemporary events.”3 Lamottc’s 
choice is perhaps somewhat surprising in view of the fact that the 
Mahdvibhdsd survives only in a late Chinese translation. Yet the 
dates of the Chinese translations of Buddhist texts cannot be used 
to establish even a relative, let alone absolute, chronology of their 
actual composition. Rather, their usefulness is limited to providing 
a terminus ante quern for the existence of a given text in a language 
other than Chinese. Thus the Mahdvibhdsd could well contain ma­
terial much older than its 7th-century Chinese translation, and in 
fact the bulk of its content is generally assigned to around the 2nd 
c. CE.4

Lamotte^ selection of the Mahdvibhdsd account as the most 
primitive version of the KausambI story appears to be based on the 
relatively straightforward nature of the account, which contains 
few extraneous details, appeals to magical powers, or references to 
supernatural intervention. Moreover, the Mahdvibhdsd contains 
the smallest number of personal names —and in fact the smallest 
verall cast of characters —of any extant version of the tradition. 
Te will begin with this version of the KausambI story, then, as a 
>$sible candidate for the most primitive version of the tradition.

1 如 -mo to 厂 /wn 阿 昆 連 磨 大 毘 婆 沙 論 ，T No. 1545, 27.918al8-b21,
■slated by HsUan-tsang in 656-659 CE. The text is available only in this Chinese 
•ladon; the Sanskrit original has not survived, and the text is not included in 
ibetan canon.
-amotte, Hisloire, 217-18.
Tisioire, 220. 
ristoiret 424.
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Since a complete French translation of the relevant passage has 
already been made available by Lamotte,5 it will be sufficient to 
provide only a resume of its contents here.

At an unspecified time in the future, three kings will arise in 
Jambudvlpa： a religious (that is, Buddhist) king in the east and two 
non-Buddhist kings born among the dasyu-mleccha (**enemy- 
barbarians”). 丁hese non-Buddhist kings will cause great harm to 
Buddhist believers and will destroy Buddhist stupas and monas­
teries. The good king, hearing of this, will raise an army, and will 
succeed in capturing and killing the two unbelieving kings.

Subsequently the victorious king will summon all the monks 
of Jambudvlpa to KaulambI for a great quinquennial feast (panca- 
varsa). Here the text offers the parenthetical comment that these 
monks have only left home for mercenary reasons and do not exert 
themselves in meditation and memorization of scriptures. At that 
time there will remain in Jambudvlpa only two real practitioners 
of the Dharma: an arhat named Surata6 and a tripijaka-master 
named ^lisyaka, the latter being the head of the sangha.

At this point five hundred pious lay people will somehow dis­
cern (the mechanism is unspecified) that the Dharma is about to 
disappear. In good abhidharmic fashion, these lay disciples pro­
duce a variety of theories to account for their present circum­
stances and to explain why their gifts to the sangha can still 
produce merit at this late date in the history of the Buddhist reli­
gion. On that very night—on the occasion of the recital of the 
Pratimoksa by the monastic community —a quarrel breaks out 
among the monks. Sisyaka, it would seem, wants to recite the 
Pratimoksa only in abbreviated fashion, arguing that there is no one 
alive who is able to uphold the monastic precepts in their entirety. 
Surata, however, rises to object, claiming that he does indeed ad­
here to all of the precepts. îsyaka*s disciples are outraged at seeing

5 Hisloire, 218-20.
6 Read Surata by Lamotte (Histoire, 218, 219) and Sorata by Kajiyama (Shinrari, 

322), but the translation Des-pa (uof good nature") given in the Tibetan
欠amo/o/a/ta and the Chinese glosses 善意 “good intention" (in the /lio々如adJwa) 
and 善  “good" (in the prose version of the K5ty5yana prophecy), as well as the
K hotanese transcription of the name as Sflrata (~ Suradd) all support the reading 
w ith the long vowel fi in the first syllable. (For a complete list of the renderings of 
this nam e in  the texts examined in this thesis see the Appendix, '^Proper Names, 
no. 7.)



their teacher humiliated in this fashion and, overcome by wrath, 
they strike and kill the arhat. At this point, the text tells us, the "ab­
solute sarfrf/wrma” C h.勝義正法 ） will disap­
pear. Meanwhile ^isyaka is also killed (here the Mahavibhdsd offers 
a variety of theories as to the identities of the perpetrators, includ­
ing a group ofdevas, nagas, SLndyaksas, the disciples of the arhat, or 
the king himself). At this point, we are told, the "relative sad- 
dharman (samurti-saddharma, Ch. ) will disappear.

For seven days and nights no one will realize tliat the Dharma 
has finally disappeared. (This is said to be the result of an obscure 
karmic chain of events set in motion by ^akyamuni^ propensity, 
while he was still a bodhisattva, to hide the faults of others and to 
hold their secrets in confidence.) But when these seven days have 
expired, the end of the Dharma will be heralded by a series of 
earthquakes, meteor showers, and fires. The gods will beat their 
drums (i. e., thunder will sound), Mara and his entourage will re­
joice, and an unidentified voice will proclaim: "As of today the 
Tirue Dharma of Sakya, the great hermit, has disappeared."

Several features of this tale lend support to Lamotte's sugges- 
tionthat it may be the oldest surviving version. First, while 'mother 
versions of the story there are three or even four unbelieving 
kings, here we have only two； and while other versions name each 
of the kings individually, in the Mahdvibhasa they —like the '*good 
king in the east*'—remain anonymous. Moreover, while other ver­
sions of the story refer not only to the good king but also to his son, 
here only the king himself is mentioned. Likewise, various mirac­
ulous events found in other recensions—such as the birth of sons 
to five hundred of the king's ministers, and of a talking foal to the 
king's horse, on the night that his own son is born —are lacking in 
this edition. The tale is, as Lamotte contends, reasonably sober and 
well conceived.

Despite the relative simplicity of this story, however, we 
should not assume that it is identical with the primitive version 
that served as the ultimate source for the others. Several features 
betray an advanced level of sophistication with respect to variants 
in the tradition: the offering of three different theories as to who 
killed ^isyaka certainly displays an awareness of rival versions of 
the tradition, while the Buddhist laity are likewise not satisfied 
with just one theoretical explanation of the conditions they are ex­
periencing in the final days of the Dharma. The terminology used
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in the text also belies the assumption of an early date; the expres­
sion dasyu-mleccha, for example, is rare in Indian Buddhist texts 
prior to contact with the Muslims,7 8 and the distinction between 
paramdrtha-saddharma and samvrti-saddharma is a rather unusual for­
mulation that may be indebted to the terminology of the 
Madhyamika school.®

One further point should be made with respect to the idea that 
simplicity itself can be used as a criterion for chronological prior­
ity. As a general rule it is certainly true that Buddhist scriptures 
tend to acquire extra layers through an ongoing process of accre­
tion, and only rarely undergo a parallel process of diminution via 
editorial elimination. This generalization is valid primarily for the 
vinaya and sutra literature, however; when we come to works of 
the abhidharma genre we are confronted by a very different set of 
literary processes. Certainly the abhidharma literature (including 
the Mahdvibhdsa) was subject to occasional interpolations and addi­
tions. Yet during the process of the initial incorporation of existing 
traditions into the abhidharma literature a quite different process 
was in operation. This procedure might best be described as mov­
ing in two separate (even opposite) directions: first, the reduction 
of an existing tradition to its most essential elements, shorn of all 
literary flourishes, in order to cast it in a form appropriate for in­
clusion in an essentially scholastic work; and second, a process of 
expansion via the editor’s attempt to catalogue all the important 
variants in the tradition. Thus we may expect the abhidharma ver­
sion of any given story to be both more limited (in terms of plot, 
setting, and dialogue) and more extensive (in terms of the inclu­
sion of variants drawn from a variety of sources) than any given ex­
ample of the story found in the sutra or vinaya literature.

It is just such a complex product that we find in the version of 
the Kau^ambl story contained in the Mahdvibhdsa. The account is 
both streamlined (with respect to the absence of ethnic names and 
the reduced number of characters involved in the story) and detailed 
(with respect to certain theoretical concerns of evident interest to

7 Note that Hsiian-tsang transliterates this term (as 達絮蔑戻車）

ra th er than translating it into Chinese. Did he mistake this unfamiliar term for an 
ethnic name?

8 The distinction also occurs, however, in Pali; see Childers, Dicliovary of Ute Pah 
Language, p. B34b s.v. paramatto.
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abhidharma scholars). 丁hus the very simplicity of the story may 
serve as evidence, not of the chronological priority of this version 
of the story, but simply of the literary genre in which it occurs.

Finally, as a point of comparison with other versions of the 
KaulambI story we might note that the Mahavibha^d assumes a total 
duration of the Dharma of 1,000 years. No version of the Kau^ambl 
story contains a shorter timetable; and if the presence of this num­
ber does not in itself confirm the priority of the Mahavibhasa ver­
sion (since numerous other recensions contain the same figure), it 
at least offers no evidence to the contrary.

The Mahavibhasa recension of the Kau^ambl story thus exhib­
its a number of features that we might expect to find in the most 
primitive version of the tale. In other respects, however, it shows 
clear signs of having been updated in an environment in which 
several versions of the tradition were already in circulation. We 
must reserve judgment on the priority of this recension, then, until 
we have first examined the rival claims of certain other versions of 
this story.

T H E A S O K A -A V A D A N A  GROUP

Another nominee for the status of the most primitive recension of 
the Kau^ambl story is that given in the 25th chapter of the Chinese 
Samyukta-agama, described by David Chappell as ^probably the old­
est version of the story.>，9 Chappell does not provide specific evi­
dence for this assertion, though his reasoning may be that since the 
agamas are among the oldest layers of the Buddhist canonical lit­
erature, this text is therefore likely to be a relatively ancient ver­
sion of the tradition.9 10 The version of the story given in the 
Samyukta-dgama cannot be considered in isolation, however, for it 
has close parallels in two other texts preserved in the Chinese and 
Tibetan Buddhist canons. The texts comprising this group (which

9 Chappell, “Early Forebodings,”
10 As Chappell himself notes, however (*'Early Forebodings," 128), the Kau- 

sambi story is absent from the corresponding section of the Pali Samyutta-Tiikdya. 
This lack of parallel would weaken considerably any argument for the primacy of 
the Chinese Samyukta-dgama version of the story based solely on the section of the 
canon within which it occurs.



will be described here as the "Aioka-avadana group**) are the follow­
ing：

1. Samyukta-dgama (Chinese): Tla a-han ching , T No.
99 (2.177bl2-180a5). Translated during the period 436­
443 CE by Gunabhadra.

2. yls'ofea-ai/arfdna (Chinese): c/man 阿育王傅， T No.
2042 (50.126c23-128b4).M Though the bulk of the text was 
translated in 306 CE by An Fa-ch^n, the chapters contain­
ing the Kau^ambT story were not added until the end of the 
5th century.11 12 The Kau^ambT story is not found in the 
other Chinese translation of the A^oka-avadana (T. No. 
2043), nor does it occur in the extant Sanskrit version of 
the text.13 14

3. Karmasataka (Tibetdin): Las brgya tham-pa. Peking No. 1007 
(mdo-sna-tshogs su} 279b2-290b4), NarthangNo. 325, Derge 
No. 340, Lhasa No. 346. Since the text contains no colo­
phon an exact translation date cannot be established. The 
title does appear, however, in xhe Ldan-kar-ma, a catalogue 
of the Buddhist texts that had been translated into Tibetan 
by the time of King Khri-srong-lde-brtsan (r. 755-797 
CE).HThus the Tibetan translation should be assigned to a 
period no later than the second half of the 8th century.15

These three recensions (of which the Tibetan Karmasataka and 
the Chinese Sarjiyukta-agama bear the closest resemblance to one 
another) share a number of common features. First, in contrast to 
theMahdvibhdsa version (which is entirely in prose), these three re­
censions are all in a mixture of prose and verse. Often, but not al­
ways, the prose merely recapitulates what has already been given 
(or is about to be given) in verse. It would thus be possible to follow

11 A complete French translation is given in Jean T rzyluski, A-yu-wartg-tchouart, 
C hron ique des premiers siicles du  bouddhisme (Paris: Paul Geuthner, 1923), chapter 9, 
399-409.

12 Lamotte, Histoire, 221.
13 F or an English translation of the S anskrit A^oka-avadana see John S. Strong, 

T h e L eg en d  o f  K in g Aioka: A Study and TYansUUion o f  the Aiok&vadayia (Princeton: 
P rince ton  University Press, 1983).

14 O n this catalogue see Marcelle Lalou, "Les textes bouddhiques au temps du 
ro i K h r i - s r o n - ld e - b c a n ," /o u m a / / I 241 (1953), 313-53.

15 According to Helmut Hoffmann (Tibet, 127) it had been rendered into Tibet­
an  even  earlier, during the reign of Mes-'ag-tshom (r. 704-755 CE).
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some, but not all, of the plot line simply by reading the verse sec­
tions alone. Second, in comparison with the Mahavibhasa version 
the cast of characters is considerably expanded in these three ac­
counts. While the Mahavibhasa refers simply to the uking of Kau- 
^amb!lH for example, these three texts distinguish between the king 
himself (named Mahendrasena) and his son Dusprasaha, who ulti­
mately becomes king in his turn and is the main protagonist of the 
story. A number of other subsidiary characters found in these three 
versions are also absent from the Mahavibhasa account. Finally, 
while the Mahavibhasa knows of only two foreign kings, neither of 
whom is named, all three texts Aioka-avadana group mention 
a triad of kings bearing the (reconstructed Sanskrit) ethnonyms 

(“Greek”)， AzAa (“Saka”)， and 夕 (“Parthian”). 丁o this 
list the Samyukta-agama alone adds a fourth king, called in Chinese 
fou-s/w-h 兜沙羅(< Skt. 妨(ira?)， presumably to be idemi-
fied with the Kushans.16 The presence of these ethnonyms, to­
gether with the information provided by the translation dates of 
the Chinese versions, allows us to determine the date of the redac­
tion represented by tht Aioka-avadana group with at least some de­
gree of precision. Clearly this version of the story must postdate the 
invasions of India by the ethnic groups in question, which took 
place during the 2nd c. BCE-lst c. CE,17 and it must predate the ear­
liest attested translation of the tradition into Chinese, that of the 
Samyukta-dgama by Gunabhadra in 436-443 CE. Thus the emer­
gence of the version of the story represented by the texts of the * 7

16 For this derivation see Lamotte, HiUoire, 221. Lamotte describes the reading 
tmdra as an error for lukhara, though the term is given in MW 449c as a regular 
alternate for the latter. The presence of this obvious interpolation provides one 
piece of evidence that the Samyukta-dgama recension is not the oldest version of the 
story.

7 In contrast to the statement of Lamotte (Histoire, 221) the addition of the 
Kushans or fuA/tdra to the list of evil kings in the recension does
not in itself require a later date than that of the other texts o f this group (though 
the presence of an interpolation not shared by any of the other versions does 
prove that the Sam.yu.kta represents an independent branch, and not the root, of 
the other traditions). Recent research into the chronology of the Saka, Parthian, 
and Kushan invasions has demonstrated that the earliest Kushan incursions into 
northwest India and adjacent territories were contemporary wich those of the 
Parthians, and presumably took place during the first century CE. For details see 
Richard N. Frye, History of Ancient Iran (Munchen: Beck, 1983), 177-204 ami the 
additional references given there.
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Aioka-avaddna group must have taken place during the period 
from the 2nd-4th c. CE.

Because the three texts in this category resemble one another 
so closely, their versions of the Kausambi story may conveniently 
be summarized together. According to these texts, the story goes as 
follows. One thousand years after the death of the Buddha, the 
Dharma will be about to disappear. At that time there will arise 
three evil kings, “Greek” in the north, “Saka” in the south, and 
“Parthian” in the west.10 (Note that in all three versions these 
ethnonyms are understood —or misunderstood — as personal 
names, a characteristic feature of all the extant versions of the 
Kausambi story.) These kings will invade India, and will persecute 
Buddhist believers and destroy Buddhist monuments in their 
path. Meanwhile a son (named Dt^prasaha, “hard to tolerate”) will 
be born to King Mahendrasena, ruling in the east at the city of 
KauSambl. On the same night sons will also be born to five hun­
dred “heads of families” （d/oAa-aw必na), “ministers of the king” 
(Karmaiataka)y or ugreat ministers>, (Samyukta-dgama), and a rain of 
blood will fall.

When the king turns to a soothsayer to learn the meaning of 
these mysterious omens, he is told that the young prince will grow 
up to conquer all of JambudvTpa, and in so doing will kill many 
people. All this indeed comes to pass, and the prince conquers and 
kills the foreign invaders.

Meanwhile, a son has been born in Pataliputra to a brahman 
named Agnidatta; he will grow up to be a great teacher called 
^isyaka (uhe who has disciples").18 19 Likewise in Pataliputra, a son 
will be born to an elder named Sudhana. The boy will be named 
Surata, and he will grow up to become a great arhat.

Upon the death of his father, the prince (now the king) is 
plunged into depression and doubt. He asks the Buddhist monks 
when it is that the three evil kings will destroy the Dharma,20 and

18 To this list the SamyiJita version adds liisara or "Kushan" in the east, a direc­
tion normally reserved for the ugood king'1 of KauSambT in the other versions.

19 The reasonably accurate transcriptions and translations of proper names 
given in the texts of this group allow for reliable reconstructions of the underlying 
Ind ian  forms, which will therefore be given without further annotation in this sec­
tion. For a complete list of the proper names found in these and other versions of 
the  Kausambi story see the Appendix, "Proper Names in the Kausambi Story."

20 So the two Chinese versions (though both have previously stated that the



they reply that this will happen in twelve years. At this point the 
king resolves that he will hold a grcaitpancavar^a feast during that 
entire twelve-year period. The quality of the monastic community, 
however, is not what it should be; the monks are impure and lazy, 
the texts tell us, due in part to their being accustomed to receiving 
large offerings. The gods, nagas, and other non-human beings are 
offended, as are the laity, of whom a group of five hundred cen­
sures the monks for their misconduct and urges them to bring their 
quarrels to an end.

These exhortations, however, are to no avail. When the monb 
gather for the posadha (Pali uposatha) ceremony, ^isyaka, the head 
of the sangha, wants to recite the monastic rules in abbreviated 
form. MIf even I, who am the most learned of all, cannot keep the 
rules in their entirety, who else can?,? he argues. But the arhat 
Surata rises to object. As in the Mahavibhasd, Surata proclaims that 
he does indeed keep the monastic rules to the letter, and that 
^isyaka should therefore recite the rules in their entirety. A disci­
ple of ^isyaka, named Angada, is outraged at this insult to his 
teacher, and strikes and kills the arhat. Artgada is in turn killed by 
2Lyaksa, Dadhimukha, and one or more disciples of Surata then kill 
Si^yaka. Then the Buddha-Dharma, the texts tell us, gradually dis­
appears.

When Dusprasaha learns of these events, he flies into a blind 
rage and begins to kill monks and destroy stupas and monasteries. 
At this point the Buddha tells the four lokapalas,  ̂ "The Dharma 
that you were assigned to protect has died out.M Thus relieved of 
their duties, the four gods return to the heavens. And with this anti­
climactic finish, the story ends.

For comparative purposes, several points in this account are 
worthy of note. First, these three texts (like the Mahavibhasa) give 
a total life-expectancy for the Dharma of 1,000 years. Among the 
known versions of the Kau^ambi story, then, the texts in thcAhka- 
avaddna group belong to the group with the shortest (and presum­
ably earliest) timetable. Second, in all three of these texts the trio 
of Greeks, Sakas, and Parthians appears in the lineup of “evil，non- * 21

three [or four] kings have already been killed). The Tibetan version asks simply 
"how long will the Dharma endure, after the dcslruction of the territories of the 
barbarian kings?"

21 The guardians of the four directions, also known as the four mahdrdjas.
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Buddhist kings." Thus, whether the original Kau^ambi story was 
formulated before or after the invasions by these groups —an issue 
to be considered in detail below —the recension represented by the 
three texts in the A§oka-avaddna group must certainly postdate 
these events. Third, as in the Mahdvibhd^a account, a group of five 
hundred pious lay Buddhists is explicitly singled out for favorable 
attention. They are even given the role of admonishing the monks, 
in a scene reminiscent of King Anoka's exhortations to the sangha 
to bring its internecine quarrels to an end. Finally, two features of 
the texts in this group appear to be unknown in other versions of 
the story. These are (a) the death of king Mahendrasena, which in 
the texts 〇( the AJoka-avadana group provokes a period of reflection 
and reassessment on the part of Dusprasaha; and (b) the final ac­
tions of the king himself, who in a fit of rage turns against the Bud­
dhist community. Since these features appear to be restricted to the 
texts of this group, they serve as evidence of the mutual affinity of 
these three translations, on the one hand, and of the separateness 
of this group as a whole from other recensions of the story on the 
other.

A peculiar element in this account, from the point of vie-w of 
the Buddhist history of the region, is the portrayal of the Greeks, 
Sakas, and Parthians (and the Kushans as well, in the Samyukta- 
agama account) as ^enemies of the Dharma.H The Indo-Greek ruler 
Menander (Pali Milinda) is renowned as a friendly inquirer into, 
and perhaps even a convert to, the Buddhist religion, and the 
Kushan ruler Kanishka is widely treated in Buddhist literature as 
an outstanding patron of the Dharma. From Chinese sources we 
know that the Parthians were among the earliest Buddhist mission­
aries in China,22 and from epigraphical evidence we know that 
many (perhaps even a majority) of the Sakas in northwest and 
north-central India were devoted Buddhists.23 Why should these 
foreign powers, then, be treated as enemies of the faith?

There are two possible explanations for this seeming anomaly. 
First, all of these invaders must have caused considerable harm to

22 O n Parthian missionaries to China see Erik Zurcher, The Buddhist Conqiusl 
o/'CAim (Leiden: E. J. Brill, 1959), vol. 1, pp. 23, 25, 32, 33, 55, 70; and J. W. de 
Jo n g , "Buddha's Word in China>, (reprinted in Gregory Schopen, ed., Buddhist 
Studies： Selected Essays of J. W. de Jong [Berkeley： Berkeley Buddhist Studies Series, 
1979], 77-101).

23 O n Saka converts to Buddhism see Lamotte, Hisloire, 537-43.
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the Buddhist population and Buddhist monuments along their 
path during their initial incursions into Indian territory. And 
none, presumably, were Buddhists at the time of these invasions. 
Thus a negative initial impression among Indian Buddhists may 
have persisted long after many of their descendants had adopted 
the Buddhist faith.

There is, however, another possibility. By the 2nd century CE 
(if not before) the trio of Greeks, Sakas, and Parthians had become 
a standard topos for ^non-brahmanic barbarians" in Indian litera­
ture.24 Thus the appearance of all three names in this recension of 
the Kausambi story does not necessarily imply that the invasions of 
all three groups (or, strictly speaking, of any of the three groups) 
contributed to this formulation. Rather, an invasion by any foreign 
power could have been described by an Indian writer as an incur­
sion by the Greeks, Sakas, and Parthians, using this topos as a stan­
dard expression for foreigners.

These two possibilities have very different implications for the 
chronology of the text. To choose the second option requires that 
we date the composition of the Kausambi story (or at least this 
recension of it) to a period well after the actual invasions, if the 
names had by then become formulaic and the role of each individ­
ual group only a distant memory. If we follow the former interpre­
tation, on the other hand, we must assign the creation of this 
tradition to the early years of these invasions (and since the Greek 
incursions preceded those of the other two groups, we must opt for 
the early years of the Parthian invasions, which overlapped with 
the period ofSaka control).

One additional element in the texts can help us to choose be­
tween these two options. According to all three versions in the 
Asoka-avadana group, the Greeks are located in the north, the 
Parthians in the west, and the Sakas in the south, with the king of 
Kausambi farther to the east. This piece of information is ex­
tremely valuable, for ifby Greeks the Hellenized population of Bac- 
tria is meant, these relative locations are quite correct. A writer

24 Thus while the ^atavahana ruler Vasisthlputra (first half of the 2nd century 
CE) claimed only that his fether Gautamiputra had uprooted the Sakas (a claim that 
is historically well founded), an inscription by Gautamiputra’s mother describes 
her son as rooting out the "^akas, Yavanas, and Pahlavas" (Romila Thapar, A His­
tory o f India, vol. 1 [Baltimore: Penguin Books, 1966], 101-102).
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familiar with these three powers only by hearsay, or as a distant 
memory, would not be likely to have placed them so accurately.-5 
So the formulation of a tradition referring to these three powers 
as enemies of the Buddhist religion may well date from as early as 
the 2nd century CE.

To say that this tradition itself may be this early, however, is 
not to say that the recensions belonging to \he Asoka-avadana group 
are themselves of such ancient vintage. We can only say (on the 
basis 〇[ the terminus ante quem provided by the Chinese translations) 
that such recensions must have been current by the end of the 4th 
century CE at the latest. Nor are these the oldest surviving transla­
tions of the Kau^ambi story. Another Chinese translation, pro­
duced no later than the beginning of the 4th century and possibly 
as early as the latter Han, is unquestionably the oldest extant re­
cension of the story. Before attempting to date the recensions in 
the Ahka-avadana group with greater precision, then, we must ex­
amine the evidence provided by this earlier translation.

By far the oldest surviving version of the Kausambi story is a little- 
known text whose title may conveniently be abbreviated as the 
Prophecy ofKdtyayana^ rendered into Chinese during or before the 
Western Chin dynasty (265-316 CE) by a translator whose name 25 *

25 In later recensions these directions are sometimes scrambled (in the Chinese 
translation of the Candragarbha-sutra and the prose recension of the Pmphecy of 
Kalydyana), or eliminated altogether (in the Tibetan and Khotanese versions of the

t ch’iu Cliia~dian-yen shuo fa  mei-chin rJiieh po-erh-sliih diang 梅使比 

迦旃延説法没盡偈^ 二十章 （T No. 2029, 49.9c20-12c2), lit. "The Verses in 120 Sec­
tions (Concerning) the Decline and Destruction of die Dharma, Preached by the 
B uddha's Envoy, the Bhiksu Katyayana." TTie tide is given as the "Prediction to 
Katyayana" by Lamotte (Histoire, 220), but the prophecy is clearly spoken by the 
m onk Katyayana and not by the Buddha himself. Both the form of the title and 
the introductory lines of the text serve to counter Lamotte's interpretation： the 
text is not styled a s似m ■經 ） ， as one would expect if it were attributed to the
B uddha, but merely zgathci (chieh ® ), and the text begins without any trace of the 
expression "Thus have I heard. . that would serve to authenticate what follows 
as the word of the Buddha.

THE PROPHECY OF KATYAYANA 
(VERSE TRANSLATION)



158 • ONCE UPON A FUTURE TIME

has not been preserved.5̂ This text has been largely ignored by 
scholars interested in Buddhist decline theory,27 28 yet both its chron­
ological priority and several unusual features in its content require 
that we give it close attention.

The Prophecy of Katydyana relates the Kau^ambl story as fol­
lows. At an unspecified time in the future India will be invaded by 
three evil kings, here associated with Rome (fa-A’in 大秦），29 Parthia 
咖-&撥羅  y30 and Arsacid Persia (or simply “Iran”； Ch.
安息） .3】 These invaders will kill monks and scholars, and destroy 
stupas and monasteries. Those Buddhists who are able will flee to 
Madhyade^a. The king of Madhyade^a will then conquer and kill 
these invaders and will come to reside in the city of CAaVn-m•監尼 
(Skt. Kau^ambi?).32 The king, at the advice of his preceptor Shih- 
认认尸師（Skt•备巧aAa?)，33 will hold a great feast, to which he invites 
all the monks of Jambudvipa. A group “numbered in the hundreds

27 The early date of the translation is confirmed by its inclusion in Tao-anfs 
catalogue (T No. 2154, 55.5〇2a3, b25)p compiled in 374 CE but including only 
works translated into Chinese before the end of the Western Chin dynasty.

28 The text is discussed briefly by Lamotte in his survey of Buddhist decline lit­
erature (Histoire, 220) but is not mentioned except in passing in any of the other 
major survey articles cited above (p. 27, n. 1).

29 The term ta-c^in is used to refer to the Roman empire as early as the middle
of the 2nd c. CE, when it appears in the //im 決漢密 in the record of the
arrival of an envoy from Rome, who arrived in China in the ninth yearof Huang-ti 
(166 CE). .

30 The Ancient Chinese pronunciation of this term was presumably something 
like mpat-la (sec Bernhard Karlgren, Analytic Dictionary of Chinese and Sivo-Japanese 
[1923; repr. New York: Dover, 1974], nos. 749 and 569, pj^vt-Jd), the expected 
Chinese rendering of an Indian or Central Asian ^pat-ra, which in turn may be a 
metathesis < ^par-ia <Tarthian,> (cf. Greek parthuioi, Old Persian parihava). Note 
that Chinese texts (particularly those pre-dating the translations of Hsuan-Lsang) 
tend to recast multisyllabic (especially three-syllable) proper names in the more

rived from the name of the Parthian Arsacid dynasty, continued to be used in ref­
erence to the territory of Iran as a whole long after the fall of that dynasty, much 
as our word “China” continues to be used more than two millennia after the de­
mise of the Ch'in dynasty from which it was derived.

32 A. Ch- Karlgren nos. 376, 659. Since the modem Chinese pro­
nunciations of many of the proper names in the Kalyayana prophecy are quite dis­
tant from their presumed Indian originals, the Karlgren readings will be provided 
throughout this section.

33 A. Ch. Karlgren nos. 878, 893.

cccptable format of a Chinese two-syllable name.
31 The terman-hsi (A, Ch. /drirspkt Karlgren nos. 4,780), though originally de-
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of thousands” will assemble together, and on the 15【h day (when 
the Prdtimok^a is to be recited) a quarrel will break out. A large 
group of bhihsus, thinking themselves superior to the rest, issue a 
condescending statement to the effect that they understand more 
about the Dharma than anyone else. MIf there is one bhiksu who has 
attained enlightenment,'* they assert, ^then he can preach about 
the origins and end 本末[of the Dharma], and we will study his 
sutra[s]." Much to their dismay, however, just such a bhiksu hap­
pens to be present in the audience. This monk, named Sw-/ai 須頼 

(Skt. Surata})^ rises from his seat and proclaims that he does in­
deed keep the precepts, has no doubts concerning the Dharma and 
Vinaya, has penetrated the scriptures, and truly understands the 
meaning of the path. He rebukes the self-righteous monks for 
praising themselves so much, which arouses the anger of a student 
of the honored teacher (= Si§yaka?)， named 阿斯（《  Skt. 
Angada})^ who then strikes and injures the arhat. A Dharma- 
loving demon (jzc!) then seizes a vajra and strikes and kills 
The earth shakes in the familiar six ways, various ill omens appear, 
and the ultimate fate of the Dharma is described as follows： *'The 
lamp of the Dharma is already out. The correct scriptures are al­
ready destroyed. This time is most ruined, and the drum of the 
Dharma will not ring out again." The text then goes on to encour­
age its readers (or more correctly, its listeners, since the text pre­
sumably circulated orally before eventually being recorded in 
writing) to strive vigorously in their Buddhist practice so that Bud­
dhism will not yet die out, "remembering the great danger and 
fear to come.>, The text closes with a prediction that the Dharma 
will pass through three three-hundred-year periods: during the 
first three hundred years, many people will be liberated (i.e., attain 
nirvana) by practicing Buddhism； during the second, people will 
still observe the precepts (§ila) and practice meditation, but the im­
plication is that their level of accomplishment will be far lower 34 35

34 A. Ch.^M•姐 ’，K. nos. 839,510. Karlgren notes that the s y l l a b l e （or rather, 
a t least one of the characters in its group) had an ancient final ~d\ the transcription 
o f  Skt. ~rat{a) using this character would support this hypothesis. Note also that 
this tex t was translated at least centuries earlier than the date of the dialectal 
m aterials (representing the spoken language o f north China in the 6th c. CE) on 
w hich K arlgren's reconstructions are based.

35 A. Ch. (K. nos. 1( 816), but the second character may be an error for
one  o f  the characters listed under nos. 338 and 385.



160 • ONCE UPON A FUTURE TIME

than before; and during the third, they will (only) repair Buddhist 
temples. When a full 1,000 years have elapsed, there will be 4,anger 
and fighting"; presumably it is at this time that the Dharma will 
finally disappear.

The Prophecy of Katyayana differs from the texts discussed 
above in a number of respects. First, it is cast entirely in verse, in 
contrast to the prose rendition of the Mahdvibhasa and the mixed 
prose and verse of the Aioka-avaddna texts. Second, as in two of the 
Asoka-avadana texts, we now have three non-Buddhist kings, not 
two; but their names—somewhat surprisingly — are associated with 
the Hellenistic world, not with India or its border regions. The 
names of the two leading monastic figures appear to be the same 
(that is, the Chinese transcriptions are arguably valid representa­
tions of the Sanskrit names ^isyaka and Surata), but their roles 
have been altered: now ^isyaka is not the self-righteous monastic 
leader but simply the king's loyal preceptor, who encourages him 
to call the feast for the monks, and the role of the arrogant 
revisionists is now assigned to an anonymous group of monks. 
Surata*s part, however, remains unchanged: once again he opposes 
the idea that the level of attainment of the members d ’【he Bud­
dhist community (here framed in terms of the attainmem of en_ 
lightenment, rather than the keeping of the precepts) is as low as 
the more complacent monks would imply.

This text is clearly more detailed in a number of respects than 
is the account given in t\\t Mahdvibhasa. Yet more striking than the 
individual elaborations of detail are the numerous divergences 
from an Indocentric perspective. While references to iclentifiable 
Indian locations are conspicuous by their absence —ihc only con­
crete Indian geographical term, other than the city of Chien-ni 
(whose identity is obscure at best), is Madhyade^a —ihc three for­
eign kings are clearly identifiable, and are all associated not with 
India, but with the greater Hellenistic world. Who, then, would 
have composed such a text, describing these three powers as ihe 
primary enemies of the Dharma?

Here the geographical indications given in ihc text provide an 
important clue. The three foreign powers are described as 41 Rome 
in the front, Parthia in the rear, and the Arsacids [or simply 'Iran'l 
in the center.tt3B It is important to note, first ofall, that these three 36

36 T49.11bl2-13.
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foreign powers have been assigned to geographically correct rela_ 
tive positions: if Rome is seen as in the “front，” then it is correct to 
describe Iran as being in the center, and the territory of Parthia 
(comprising the easternmost segment of Iran) as in the rear. Were 
this not a Buddhist text, our first guess might be that the author 
was situated somewhere to the west of Rome, facing all three ter­
ritories, with Rome in the front. The difficulties in placing a Bud­
dhist writer to the west of Rome, however, are evident, and during 
much of the period with which we are concerned even the western­
most parts of Europe would have been under Roman control.

The most obvious location for the composition of a Buddhist 
text, of course, would be either in India properly speaking or in 
one of its northwestern border regions (including Gandhara, 
Kashmir, and Arachosia). But the geographical indications in this 
text (even aside from the paucity of Indian references) do not en­
courage this interpretation. Surely an Indian writer would have 
described Parthia (his nearest neighbor of the three) as being in 
the front, not the rear, with Rome (a power known only at a dis­
tance) pictured as farthest in the background. Equally unlikely, 
perhaps, is the possibility that an Indian composer writing during 
or slightly before the time of the Western Chin dynasty (that is, 
during the lst-3rd c. CE) would refer to Rome, Iran, and the 
Parthians as the “evil kings” threatening his country, choosing 
only the Parthians from the list of those foreign powers who had 
actually overrun his country in recent memory —that is, the 
Greeks, Sakas, and Parthians, who figure prominently in several 
other recensions of the Kau^ambl story.

Who, then, would have portrayed Rome, Iran, and Parthia as 
the primary enemies of the Dharma, and would have arranged 
them with Rome in the vanguard and with the Parthians bringing 
up the rear? The possibilities are fairly limited: having eliminated 
both western Europe and India, we are left only with the possibil­
ities of a Central Asian or a Chinese redactor. And we can eliminate 
the latter by virtue of distance alone: references to ^barbarians in 
Chinese literature abound, but there were plenty of non-Chinese 
antagonists much closer at hand than Rome, Iran, and the 
Parthians. The Central Asian possibility is thus considerably more 
promising. From a Central Asian perspective, however, one can
picture Rome as being in the “front” only if one is standing behind
the Parthians (that is, directly to their east) and is oriented toward
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the West. If one sees oneself as standing in the center of ones own 
cultural world (as both Chinese and Indian writers would surely 
have done), the nearest neighbor will naturally be described as 
being “in from.” For someone with an “outpost mentality,” by con­
trast, the world may well be perceived as oriented around a terri­
tory far away—the center, wherever that might be, of one's own 
cultural identity.

At least one region in western Central Asia conforms to these 
specifications exactly. For the ruling elite of Bactria —long the 
most distant outpost of Hellenistic civilization in Central Asia—the 
center of the cultural world was clearly located far to the west, in 
the homeland of their own Greek language, pre-Buddhist religion, 
and Hellenistic culture. And the Parthians, located immediately to 
the west of the Bactrians, were both their nearest neighbors and a 
feared and respected opponent. Thus the identification of the 
three evil kings with Rome, Iran, and Parthia would be perfectly 
logical from a Bactrian point of view.

One other feature in this text may lend additional support to 
the Bactrian hypothesis. In no other version of the Kau^ambT story 
do we find this decline prophecy associated with a timetable con­
sisting of three periods of three hundred years each (or for that 
matter, with three periods of any length). While the Katyayana 
prophecy does maintain a total figure of 1,000 years (a number fre­
quently found in other versions of the Kau^ambT story, including 
that of the Mahavibhasd, and which may well have been associated 
with this tradition from the outset), the three-part time scheme is 
only tenuously associated with this figure, and gives the impression 
of having been superimposed upon it. What we may have here, 
then, is an extraneous and perhaps local time scheme, based on 
three symmetrical time periods, which has only with some effort 
been brought into conformity with the “received tradition” of a 
total of one thousand years.37

37 Though the antecedents of such a time scheme are not immediately evident, 
other religions in the region offer some intriguing parallels. In Zoroasirian myth­
ology we find an eschatological system based on four periods o f3,000 years each, 
within which the last such period (beginning from the time of Zoroaster himselQ 
is subdivided into three equal periods of 1,000 years each (see ERE, vol. 5, p. 376). 
This is hardly an exact parallel to the scheme ofTered in the Kdtydyana prophecy, 
but it at least offers examples both of a chronological system based on three equal 
periods and of a scheme in which the number three plays an important role. In
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A reasonable hypothesis, then, would treat the Prophecy of 
Katyayana as a Bactrian redaction of an originally Indian tradition. 
Such a scenario, of course, would require the presence of Buddhist 
Bactrians capable of producing such a text at the time with which 
we are concerned. But the presence of Buddhists in Bactria during 
this period is not at all problematic. By this time this region had 
already been incorporated into the Kushan empire and both cul­
tural and religious influences from India were being rapidly assim­
ilated.38 Thus the idea that a Buddhist text concerning the decline 
of the Dharma, originally composed in India, could have found its 
way to Bactria and been subject to revision there is entirely reason­
able.

But I have argued here only for the redaction of the text, and 
not its original composition, in Bactria. Could we not go farther 
and argue for its composition here as well? The hypothesis is at­
tractive, but it can be entertained only with serious reservations. 
First, it is important to note that of all extant versions of the 
Kau^ambl story only xht Prophecy of Katyayana associates the "three 
evil kings'* with Rome, Iran, and Parthia. By far the majority of the 
versions of this tale associate them instead with the Greeks (yav- 
ana), Sakas (iaka), and Parthians (pahlava) — z\\ groups known to 
have invaded northwest India in historic times. Thus if we assume 
that the Prophecy of Katyayana is the original, we must explain why 
not a single one of the other surviving versions of the tale repro­
duces this original list of ethnic names.

The question is really a dual one： first, which group—the Bac­
trians or the Indians —would more likely have had a motive to pro­
duce a tale like the KaulambT story in the first place? And 
second—since the earliest versions of this tradition containing 
identifiable ethnic names associate the three kings with either the

the M anichaean religion the idea of three ages (consisting of the age of primordial 
separation between light and darkness, the age of their mixture, in which parti­
sans o f  the two forces battle for control, and the final age of their re-separation) 
p layed a central role (ERt vol. 9, p. 162). The Manichaean example is of course too 
late to have influenced the Katyayana prophecy directly, but it does demonstrate 
tha t such ideas w ere circulating in the territory of greater Iran during the 3rd c. 
CE, w here they m ight have been adopted by both Mani and the Bactrian Bud­
dhists. No appropriate analogies are found in the Hindu system, which consists of 
fo u r ages (yuga) o f generally unspecified, but unequal, length, or in any other re­
ligious system know n to have existed in this region at the time.

M Sec R. N. Frye, History of Ancient Iran, 252-54.



Greeks, Sakas, and Parthians or with Rome, Iran, and P arth ia- 
which side would have had the more convincing reasons to convert 
the other's list into its own? The origins of the Kau^ambl story will 
be discussed in detail in the following chapter; here we may point 
out simply that the story appears to be a response to the actual ex­
perience of foreign invasions, during which numerous Buddhist 
believers were killed, Buddhist establishments devastated, and the 
validity of the Buddhist religion itself perhaps called into question. 
Bactrian Buddhists were certainly subjected to such events in later 
times, most notably during Hephthalite incursions that culmi­
nated in the conquest of Bactria and adjacent regions during the 
5th century, and again during the Arab invasions of the 7th cen­
tury. In the period with which we are concerned, however, there 
is no evidence of such events taking place. Thus a Bactrian Bud­
dhist writer in the first centuries CE would lack any apparent mo­
tive for producing a composition of this kind.

His Indian counterparts, by contrast—at least those living in 
the far northwest—would have experienced some three centuries 
of continual invasions by just those powers described in the major­
ity of versions of the story: the Greeks, Sakas, and Parthians. And 
we should note that every version of the Kau^ambl story describes 
these invasions as threatening India, not Bactria (or any other rc- 
gion). Thus a motive for composition is easier to establish o n 【he 
Indian side than on the Bactrian one.

As to a motive for the emendation of an existing tradition, 
however, precisely the reverse is the case. While an Indian reader 
might have found it convenient to change the ethnic names from 
Rome, Iran, and Parthia (if these were the originals) to those of ac­
tual invaders with which he was more familiar, for a Bactrian re­
cipient of a text describing the "evil kings" as Greeks, Sakas, and 
Parthians, an emendation would have been a necessity, not a lux­
ury. For among the inhabitants of Bactria were many who saw 
their own ethnic identity as being either Greek (dating trom the 
time of the invasion of Alexander the Great in the mid-4th c. BCE) 
or Saka (dating from the Saka incursions during the late 2nd c. 
BCE). While the Parthians—long seen as an enemy by the Bac- 
trians—could easily be accepted as one of the evil powers threat­
ening the Dharma, the inclusion of the Greeks and the Sakas 
among their ranks would clearly have been unacceptable.

It is precisely such an emendation that we find in the Prophecy
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of Katyayana. While the Parthians alone are carried over from the 
India-oriented list, the Greeks and the Sakas (with whom much of 
the population of Bactria would have identified themselves) are 
eliminated, replaced by other foreign (and at least potentially 
threatening) powers —namely, Iran and Rome.

Though the Katyayana prophecy may thus be considered a sec­
ondary derivative of an originally Indian tradition, it is uniquely 
valuable both as evidence of the reception and adaptation of that 
tradition in Central Asia and as evidence of the date of the tradi­
tion. As the earliest extant translation of the KausambT story into 
Chinese, the Prophecy of Katyayana can provide us with an import­
ant terminus ante quem: it offers definitive proof that the main fea­
tures of the KausambT story —the tale of a conflict within the 
sangha brought about by an invasion of evil kings and resulting in 
the final extinction of the Dharma —was already in circulation be­
fore the end of the Western Chin dynasty (316 CE). Thus the his­
torical circumstances that first led to the formulation of this 
tradition must be sought in a period prior to that date —in other 
words, at a time well before the beginning of the Gupta period (c. 
300-550 CE) in India.

THE PROPHECY OF KATYAYANA 
(PROSE TRANSLATION)

Another text found in the Chinese canon carries a title similar to 
the one just discussed but is executed entirely in prose. This text, 
produced during the period 420-479 by a translator whose name 
has not been preserved,39 is closer in content to the verse transla­
tion of the Katyayana prophecy than to any other version of the 
KausambT story, yet it exhibits a number of revealing divergences.

The text opens with a lengthy introduction, consisting mainly 
o f a diatribe against Buddhist monks who become involved in 
worldly affairs, and then moves on to a brief and rather garbled ac­
count of the final disappearance of the Dharma. Though the text 
(or its antecedent) must once have contained a list of three foreign

39T N o .  2028 (49.7al7-9cl4), titled C/ik-加 • 迦 丁  

比 fi:説當來變經，lit. “T he SGtra [Concerning] Future Transformations, Preached by 
th e  Bhik^u K atyayana."
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kings, only certain elements of the list have been preserved. The 
text refers to a group of three kings (here styled t'ien-tzu, usons of 
heaven”）： a king named 耶來那40 (Skt. jawna?)， in the
south near Madhyade^a； a second king, who is not named, in 
northern C/iin-fw 晉土 （ < Skt. “Indus [River]”?)； and a
third, named C7w>n-c/w’w 健秋，42 whose location is not specified. 
These three will appear in Chin ^  , and will kill the common peo­
ple, destroy Buddhist monuments, and belittle monks. They will 
also lead armies into India ( 天竺 ）. At this time the king of 
Madhyade^a will raise an army to destroy Chin-tu, and its ministers 
and people will return to their native place (本土〉 . Atthattime the 
monks of Chin-tu will suffer from difficulties caused by officials; 
some will die, some will be laicized, and some will set out towards 
India ( ). The king of Madhyade^a, who venerates the Bud­
dhist sangha, will donate everything to the monks, and when he 
sees some of them breaking the precepts, he will admonish them. 
An elder monk named Shih-i-chi (Skt. ^isyaka?)40 41 42 43 will preach 
the Dharma for the king, and the king, overjoyed, will invite all the 
sanghato Kau^ambl. Some 100,000 will arrive in Kau^ambl for the 
final assembly.

When they assemble there, they will begin to ask one another 
about the fate of their teachers. When they discover that many 
have been killed or fallen sick along the way, they will all lament 
together. On the 15th day, during the reading of the 250 precepts, 
the monks will behave chaotically, and will be admonished by 
î$yaka. Another monk, who had profoundly entered into medita­

tion (and who is not named), then calls on the community to listen 
to his preaching. (Note that this character does not appear in any 
other version of the KauSambi story.) A monk named Su-t'o-liu 
須陀流（SiZr加fl?)，44 who has become an arhat, then rises from his seat,

40 A. C h ., [a-t lai- 'nd' (Karlgren nos. 226,511,647). The second character in this 
name (presumably for Sanskrit -va-) has not been adequately explained.

41 A. Ch. tsjSn^ruo (Karlgren nos. 1079, 1129).
42 A. Ch, 'g'ipn'-.ts'isu (Karlgren nos, 373, 1088); for the first character in this 

name see the Appendix, “Proper Names," n* 10.
43 A. Ch. (Karlgren nos. 878, 185, 399). If  the name is indeed in­

tended to represent Sanskrit ^isyaka it has become quite garbled in transmission.
44 A. Ch. %dxa- (Karlgren nos. 839,1011^ 564), msuiara, metathesis ŝur- 

ata, Skt. Silrata? (Note that ASoka-avaddna exhibits the same feature in this 
name; see the Appendix, ^Proper Names," no. 7.)
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sounds forth the lion's roar, and proclaims that he will preach the 
sutras. Adisciple of the elder (the latter presumably to be identified 
with î§yaka), whose personal name is not given but who is re­
ferred to by the epithet 上頭 ，45 rises from his seat and con­
tends with the arhat; he then takes a metal implement and kills 
Surata. Shang-fou, in turn, is killed by a Buddha-believing yaksat 
who takes an iron vajra and strikes him. The earth shakes in six 
ways, various evil omens appear, and all sentient beings realize 
that the Dharma is about to disappear. Various classes of sentient 
beings bewail the loss of the Dharma, while the assembly of demons 
and the followers of heterodox teachings will rejoice.

The monk Katyayana then tells his followers: "Thus will be the 
future evil transformations. Because the Buddha-Dharma contin­
ues today, as of old, you should be diligent and practice in The 
teaching is sincerely received by his listeners, and the sutra comes 
to a dose.

Several things are noteworthy about this account. First is sim­
ply the garbled state in which it has reached us: some personal 
names are missing, others are only faintly recognizable, while still 
others appear in forms that are quite incomprehensible. Indeed, 
the most coherent portion of this sutra is not the Kauiambi story 
itself, but the long introduction (comprising over 50% of the text) 
decrying the evil practices of the monks. A second notable feature 
is the dominance of distinctively Chinese terminology: here the 
three evil kings are not styled wang i  , or simply "king/* as is usual 
in other versions of the story, buU’ien-泛w 天子， or “son of Heaven.” 
丁he reference (apparently) to northwest India as CMn-f’w 晉土， 

with the first character representing the name of a Chinese dynasty 
and the second capable of being translated simply as "territory, 
raises the question of contamination by (or transference to) a Chi­
nese geographical outlook.46 Third, the reference to the reading of 
the “250 precepts” （which occurs twice in the text)47 enables us to

45 Lit. "upper head,,> i.e.f "the best,": perhaps a translation of a monastic title.
46 N ote that in one instance (9.8c27) the character chin is used alone, without 

th e  character t'u ^earth," suggesting that the word chin was understood as a place 
n am e in  and of itself. Likewise, the use of the same character chin in the gloss of 
S iira ta’s name ( 晉言曰善 ， “in the C/M'n language, 'good’,” T  49.9a23) suggests that 
th e se  geographic references may have been understood as referring to China, not 
In d ia .

47T 4 9 .9 a l5 ,b l l .
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identify the sectarian affiliation of this recension: while the extant 
versions of the Buddhist monastic code (preserved in Pali, San­
skrit, Chinese, and Tibetan) contain anywhere from 215 to 263 
rules of conduct, the Chinese Dharmaguptaka version alone con­
sists of 250 rules.48 49 Since this version was the one most commonly 
used in China,451 this again points to the possibility of a Chinese 
locus for the final recension of this version of the story.

A final anomalous feature of this translation is the absence of 
any reference at all to the overall duration of the Dharma. While, 
as we have already noted, the Kau^ambl story is not bound to any 
specific timetable, it is virtually always associated with some chron­
ological figure. In fact, in every other version of the story exam­
ined here (with the exception of what we will refer to as "late 
Khotanese adaptations”) the Kauwmbl story occurs in conjunction 
with a specific figure for the total duration of the Dharma. The ab­
sence of such a figure from the prose translation of the Kalyayana 
prophecy thus constitutes a notable divergence from the usual for­
mat, and serves to reinforce the general impression that the Kau- 
^ambl story given here is only a residual version of the original 
tale.

Finally, it is important to note that the prose version of the 
Prophecy ofKatydyana — though it represents a garbled version of the 
tradition and thus may be considered a rather distant derivative of 
the “original” Kau^ambl story —still preserves the version of the 
plot found in the verse translation of the same text, a factor that 
will be of some importance in reconstructing the chain of textual 
transmission.50

THE MAHAMAYA-SUTRA

Not mentioned in Lamotte's survey of versions of the Kau^ambi 
story, but cited in this connection by both Przyluski and Kajiyama,

48 See W. Pachow, A Comparative Study of Ifte Prdtimoksa (Santiniketan: Sino- 
Indian Cultural Society, 1955), p. 11.

49 See TAKASAKI Jikido, Introduction to Buddhism, trans. Rolf W. Giebel (Tokyo: 
Tbho Gakkai, 1987), 288. The Dharmaguptaka Vinaya (T No. 1430, Ssu-fen Hi 
四分律（was translated into Chinese only a few years before the prose version of the 
Prophecy o f Kdtyayana.

50 See below, chapter 8.
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is another brief summary version, this time spoken by Ananda in 
reply to a request by the Buddha^ mother, Mahamaya.51 This text 
is best known not for its rendering of the KaulambT story but for 
its 1,500-year timetable for the total duration of the Dharma, 
which includes predictions of the appearances of such famous 
figures as Asvaghosa (six centuries after the death of the Buddha) 
and Nagarjuna (a century later).

The Mahamayd-sutra is peculiar in that its version of the 
Kau^ambT story includes no proper names at all; only the titles or 
official roles of its main characters are indicated. The story is given 
as follows. Fifteen hundred years after the death of the Buddha, 
there will be a tripitaka-master in KausambT (presumably to be 
identified with ^isyaka) who will preach the essentials of the 
Dharma; he will have five hundred followers. Likewise there will 
be an arhat-monk (again not named, but playing the role held by 
Surata in the other texts) who will maintain the practice of the pre­
cepts and will also have five hundred followers. At the posadha cer­
emony on the 15th day of the month, the arhat-monk will ascend 
a high seat and preach the pure Dharma, saying "This you should 
do, this you should not.>, A disciple of the tripitaka-master will take 
offense at this, and will ask the arhat why he preaches "such coarse 
words." The arhat replies that he does indeed maintain purity of 
body, speech, and mind without error. At this the disciple becomes 
even more outraged, and ascends the platform and kills the arhat. 
A disciple of the arhat rises to defend his teacher's reputation, takes 
a sharp knife and kills the tripitaka-master (sic-, one would have ex­
pected him rather to have attacked the m urderer of the arhat). The 
eight categories of sentient beings (gods, nagas and the rest) will be 
troubled, but the demons and heretics will be overjoyed and will 
compete with one another to destroy stupas and monasteries and 
kill monks. The scriptures will all flow to Ku^inagara, and a naga 
king will carry them into the ocean. And at this, the Buddha- 
Dharma will become extinct.

This brief account is clearly only a residua] version of the tra­
dition; the dynamics of the interaction between ^isyaka and Surata 
(as they are called in the other versions) are not at all clear, and the 
killing of the tripitaka-master (rather than his disciple) appears

51 c/ii'wg■摩訶摩耶經 ， T  No. 383 (12.1013bl4-1014a20), translated
by  T^an-ching during the period 479-502 CE.
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senseless without sufficient background information. So little de­
tail is contained in this recension of the story, in fact, that it is not 
even possible to determine with any certainty its relation to the 
other Kau^mbl accounts. Only one feature of the story is at all dis­
tinctive: the events at Kau^ambl are now expected to occur 1,500 
years—not 1,000 years, as in all the versions discussed above except 
the prose version of the Prophecy of Katyayana, which gives no 
date—after the death of the Buddha. We have now moved beyond 
the 1,000-year time span for the first time,52 and it is probably signi­
ficant that this text was translated into Chinese nearly 1,000 years 
after the death of the Buddha.

Finally, in the Mahamdyd-sutra we have also encountered for 
the first time a MahaySina recension of the Kau^ambi story. 
Though no Mahayana themes have been introduced into the plot­
line of the Kau^ambl story itself, the references in the preceding 
section to figures such as Aivaghosa and Nagarjuna53 make it dear 
that we have here to do with a Mahayana version of the Kaû ambi 
tradition.

THE CANDRAGARBHA-SUTRA GROUP

We now come to the group of texts that will form the main subject 
of this study. Though the Candragarbha-sutra was translated into 
Chinese later than any of the texts discussed above except the 
Mahdvibhdsa, it was to become by far the most influential decline 
prophecy in East Asia, cited at length and in passing by countless 
commentators in China, Korea, and Japan.64 Likewise in Tibet this * 51

52 For a discussion of the significance of the transition from 1,000 years to more 
extended figures see above, pp. 62-63.

w T12.1013c7-8.
51 In China the Candragarblui-srdra was used by the Pure Land patriarch Tao- 

ch'o to bolster his arguments that in an age of decline only devotion to the Buddha 
Amitabha could offer any hope of salvation (e.g. T  47.13c8-ll); see David W. 
Chappell, "Tao-ch'o (562-645), A Pioneer of Chinese Pare Land Buddhismw 
(Ph.D. thesis Yale University, 1976). Likewise, his contemporary Hsin-hsing (540­
594) relied on the Candragarbha-sulra in his exposition of the general concept of 
decline and made this concept the basis of his "Sect of the TTiree Stages" (see 
YaBUKI Keiki, Sangaikyd no kenkyu fTokyo： Iwanami Shoten, 1927), and James B. 
Hubbard, "Salvation in the Final Period of the Dharma： The Inexhaustible Store­
house of the San-chieh-chiao>, (Ph.D. thesis, Univ. o f Wisconsin, 1986). ThesOira 
was also important (though perhaps less central) to a num ber of commentators in
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text was considered to be a major source of information on the ul­
timate fate of Buddhism, and was quoted almost in full by the great 
14th-century historian, Bu-ston, in his History of Buddhism.^ Fi­
nally, its popularity in the Tarim Basin area is attested by its inclu­
sion in the so-called Book of Zambasta, a poetic anthology (recast in 
the Khotanese vernacular) of some of the most popular Buddhist 
scriptures in early 8th-century Khotan.* 56 Unlike some of the other 
decline prophecies discussed above, which were preserved but 
largely ignored by Chinese and Tibetan Buddhists (and whose 
value is thus largely restricted to helping us reconstruct the ances­
try and development of the KausambI story), the Candragarbha-sutra 
enjoyed considerable popularity in its own right in both Central 
and East Asia, and helped to shape the worldview of scholars and 
ordinary Buddhists alike.

Three versions of the decline prophecy from the Candra­
garbha-sutra have survived down to the present (four ifwe count the 
Mongolian version,57 which is a verbatim translation of the Tibetan 
and will not be dealt with separately here). As with the texts of the 
Aioka-avadana group, these three versions clearly share a common 
heritage and are best understood when studied together. The texts 
in this group are the following:

1. Candragarbha-sutra (Chinese): the 20th chapter (Fa viieh- 
cAiwf in 法滅盡品，“Chapter [on the] Complete Destruction 
of the Dharma'*) of the 15th (Candragarbha) section (Yiieh- 
tsang fen 月藏分）of the Mahdsarimipdta-siitra (Ta-chi ching 
大集經）；see T No. 397^15], 13.37i:-381c. The entire 施 仏  

samnipata-sulra is sometimes listed as having been translated 
during the Northern Liang dynasty (414-426 CE).58 The 
Candragarbha-sutra section, however — together with a 
companion work titled the Suryagarbha-sutra (Ch. Jih-tsang

the T'ien-t'ai and San-lun schools. In Japan references to the Candragarbha-sutra 
appear frequently in the works of the Pure Land teachers Honen and Shinran and 
are central to the reasoning of Nichiren as well.

65 See E. Obermiller, trans., History of Buddhism (Chos-hbyimg) Irf Bu-ston (Hei­
delberg: Harrassowitz, 1931-3), Part 2, 171-77.

56 Emmerick, Zambasta, 368-423.
57 For a critical edition of the Mongolian text, together with an annotated En­

glish translation and glossary, see Nattier, '*Tlie Candragarbha^sfllra in Central and 
East Asia," 220-331.

58 See for example Lewis R. Lancaster, ed., The Korean Buddhist Canon: A Descrip­
tive Catalogue (Berkeley: University of California Press, 1979), p. 35b, text K 56.
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/<?n 日藏分 > and two other short texts—was translated in the 
middle of the 6th century by Narendraya^as,M and only 
subsequently (in 586 CE according to Tao-hsiian59 60 61 62 63) incor­
porated into the preexisting Chinese translation of the 
Mahasamnipata-sutra. It seems likely that the text of the 
Candragarbha-sutra brought to China by Narendrayalas — 
like the much shorter Tibetan version of its <ldecline of the 
Dharma>, section alone —originally circulated as an inde­
pendent work.81

2. Book of Zambasta (Khotanese): The so-called Book of Zam- 
basta,6，i of which the Khotanese version of the Kau^ambl 
story comprises a portion of the 24th chapter,03 carries no 
colophon as such (aside from various remarks by the com­
poser interspersed between certain of its chapters). A 
rough estimate of the date of its composition can be made, 
however, on internal grounds: the language and ortho­
graphy of the Book of Zambasta clearly belong to the oldest 
layer of Khotanese literature,64 which would point to a

59 See the colophon to the text, T 13.298ff.
fl0 T  50.434b.
61 No integral translation of \hc Maftasamnipaia-sutra is included in the Tibetan 

Kanjur. At least four separate texts, however (in addicion to the Candragarbha-sulra 
itself), are identified as excerpts from that collection: the Arya-mahdsarjivipdta' 
ratna-ketu-dhdranJ-ndma-mahdyd7ia-sutra (Pek. No. 806; cf. T  397[9]); the 
Tathdgata^7i-sa7naya-ndma-mahdydna-sfltra (Pek. No. 896; cf. T  397[16]); the 
DaSacakra-ksitigarbha-ndma-mahaydna-stUra (Pck. No. 905); and the Arya-surya-gar- 
bha-ttdma-vaipulya-sulra (Pek. No. 923; cf. T  397 [13] and [14], and note that the 
chapter titles o f the Tibetan indicate a closer parallel with [14]). Of these only the 
Daiacakra-ksitigarbha, translated by Ho-zhang zab-mo, Rnam-par mi-rtog ct al.# is 
identified in its colophon as having been translated into Tibetan from the Chi­
nese; strangely, however, it does not seem to parallel any of the material in the ex­
tant Chinese Mahdsamnipdia-sQlra, but is rather the proper equivalent o f T  Nos. 
410 and 411 (of which No. 411, translated in 651 CE by Hsuan-isang, offers the 
closer parallel to the Tibetan).

62 The text itself carries no title, but was assigned this name by Sir H. W. Bailey 
on the basis of the name of the official who commissioned the text, a certain 
Ysambasta (Emmerick, Zambasta, vii).

63 According to Emmcrick (Zantbastat 369) only about half of the chapter is ex­
tant. Much of the missing material belonged to the first part of the chapter, which 
contained an account of the early life of the Buddha (unrelated to the Can- 
dragarbha tale); a significant gap toward the end of the chapter (folios 429-38, 
containing verses 522-641), however, may wrell have contained a continuation of 
th e  Candragarbha~sritrat

64 Emmerick> Zambastat vii.



VERSIONS OF THE KAUSAMBlPROPHECY • 173

date of composition around the beginning of the 8th cen­
tury.63 * 65 It is important to note that this work is technically 
an original Khotanese composition and not a translation as 
such; the enure Book of Zambasta, in fact, consists of a poetic 
recasting in the Khotanese vernacular of a number of 
Indian Buddhist works. According to a precious bit of in­
formation contained in a remark by its composer, the Book 
ofZambasta may well represent the first serious attempt to 
render the Buddhist literary heritage into the everyday 
spoken language of Khotan.66

3. Candragarbha-pariprccha-sutra (Tibetan): titled Byang- 
chub sems-dpa1 Zla-bai snying-pos zhus-pa-las lung bstan-pa 
(MThe Prophecy from the Question of the Bodkisattva Candra- 
garbhan) in the Narthang xylograph, with variant readings 
in other versions. A translation entirely in prose, lacking a 
colophon but preserved in a manuscript found at Tun- 
huang67 as well as in the printed versions of the Kanjur 
(Peking No. 1025, Derge No. 356, Cone No. 995, Nar­
thang No. 343, Lhasa No. 634), and thus dating to some­
time prior to the sealing of the Tun-huang caves around 
1000 CE. The Tibetan text has in turn been translated into

63 R. E. Emmcrick, in The Cambridge History of Iran, 3(2), ed. Ehsan Yarshater
(London: Cambridge University Press, 1983), 964.

66 T he composer's remarks appear at the beginning of the 23 rd chapter, where 
he states: "I intend to translate it into Khotanese for the welfare o f all beings, this
talc of how the deva Buddha descended from the trdyastrirnsa-gods. . . . But such 
arc their deeds: the Khotanese do not value the Law at all in Khotanese. They un ­
derstand it badly in Indian. In  Khotanese it does not seem to them  to be the Law. 
For the Chinese the Law is in Chinese. In Kashmirian it is very agreeable, but they 
so learn it in Kashmirian that they also understand the meaning of it. To the 
Khotanese that seems to be the Law whose meaning they do not understand at all. 
. . .  In  words the essential thing is the meaning. . . . The meaning being unper­
ceived, no one would escape from woes insamdra" (Emmerick, Zambasta, 343-45). 
T he "Kashmirian" language to which the composer refers is almost certainly San­
skrit (the language from which most of the later Khotanese Buddhist works were 
apparently  translated, the earlier tradition having been based or. Prakrit texts). 
T ^c  composer is clearly suggesting that the Khotanese should abandon their tra­
dition of reading Buddhist texts only in their Indian versions, and follow instead 
the example o f the Chinese, who had long been rendering the Buddhist scriptures 
into their own vernacular.

67 Louis de la Vallee Poussin, Catalogue of the Tibetan Manuscripts from Tim-huang 
in the India Office Ubrary (London ： Oxford Univcreity Press, 1962), 185 (text no. 601.1).



Mongolian (Ligeti No. 1120).68 Since the Mongolian text is 
a verbatim translation of the Tibetan (and thus adds no 
new conceptual content) it has not been included in the 
present study.69

In addition to these three versions, a small fragment ofa San­
skrit manuscript of the Candragarbha-sutra was discovered in Chi­
nese Turkestan early in this century.70 This fragment, however, 
comes from a part of the Candragarbha-sutra outside the "decline- 
of-the-Dharma,> section, and thus does not parallel any of the ma­
terial to be discussed here. It does correspond to a section of the 
Chinese Candragarbha-sutra, however, and demonstrates that at 
least a part of that text once existed in Sanskrit.

The justification for treating these three recensions as a group 
comes as much from their sharing a common title (with the excep­
tion of the Khotanese version, which carries no title at all) as from 
their content, for they are not nearly as close to one another as arc 
the texts of the Asoka-avaddna group. Nonetheless, there is evi­
dence that all are descended from a common (though distant) an­
cestor, and part of the objective of this section will be to elucidate 
the nature of this relationship. The complexity of this relationship 
can be illustrated by even a perfunctory survey of the basic features 
of these three texts. Beginning with the style of composition, we 
may note that the Khotanese version is entirely in verse, the Chi­
nese version almost entirely in verse, and the Tibetan entirely in 
prose. The bodhisattva Candragarbha is mentioned in the title and

6a L. Ligeti, C a ta lo g  du K an ju r viongole iviprime, v〇l. I, Catalogue (Budapest: 
Societe Korosi Csoma, 1942-44), p. 302. For the text itselfsee vol. 02, eldeb 33, pp. 
298v-305r.

69 The text contains much that is of interest to linguists and philologists, how­
ever, and was included in the dissertation on which this study is based (see Nattier, 
''The Candragarbha-sutra in Central and East Asia/' 220-31). It is my intention to 
publish the Mongolian text separately in the future.

70 See the transcription and translation in A. F. RudolfHoernle, M anuscripl R e­
mains o f  Buddhist Literature F ound in Chinese Turkestan (London: Oxford University 
Press, 1916), 103-108. The fragment in question was identified by K. Watanabe as 
corresponding to part of the Chinese version of the Candragarbha-siltra, though no 
information on which section was included in the material published by Hoernle. 
The relevant Chinese passage has been located by Judith Boltz, -who found that 
H oernle's Sanskrit fragment corresponds to T  13.306al5-cl (personal communi­
cation, 1987). The passage does not parallel any of the material in the Tibetan, 
Mongolian, or Khotanese versions of the text.
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as an interlocutor within the text in the Chinese and Tibetan ver­
sions, but not in the Khotanese. The Khotanese and Chinese ver­
sions agree in allotting a 1,500-year life span to the Dharma,71 
while the Tibetan text has a 2,000-year timetable; the Khotanese 
and the Tibetan share certain peculiar spellings of proper names, 
however, which serve as conclusive proof that these two versions 
are derived (albeit at a considerable remove) from a common an­
cestor. While the Chinese and Khotanese versions of the story con­
tain several minor Mahayana elements (none, however, common 
to both recensions), the Tibetan version —like all the texts dis­
cussed above except the Mahamayd-suira —contains no Mahayana 
elements whatsoever. Finally, the Chinese alone has preserved not 
only the "decline of the Dharma" section of the Candragarbha-sutra, 
but (apparently) the text as a whole. The other nineteen chapters 
of the Chinese Candragarbha-sutra contain material on a wide vari­
ety of topics, including an enumeration of various localities in 
India, Central Asia, and China that first attracted the attention of 
Sylvain Ldvi several decades ago.72

In general the contents of these three versions of the Kau- 
^ambl story are similar enough to allow them to be summarized to­
gether. The introductory sections, however, are quite distinct, and 
must be treated separately. In the Tibetan version73 the text begins 
with the Buddha entrusting the Dharma to the four directional 
gods (lokapdlas) for protection after his death. The bodhisattva 
Candragarbha —a character unknown in any of the versions of the 
Kau^ambl story discussed above, but found also in the Chinese 
Candragarbha-sutra — then asks the Buddha when and how his 
teachings will finally disappear. The Buddha responds that the 
Dharma will last for 2,000 years, a total subdivided into four five- 
hundred-year periods. During the first five hundred years after

71 Note, however, that the Chinese text gives figures o f 2,000 years (T 
13.370b8-ll) and 2,500 years (13.363a29-b5) in other sections o f the text.

72 Sylvain Levi, "Notes chinoises sur Tlnde, V. Quclques docum ents sur le 
bouddhism e indien dans J'Asie Ccntrale (Premiere partic)," Bidletm de I'Ecole 
Frangaise d'Extrim-Orient 5 (1905), 262-84 (with reference to parts of chapters 17, 
18, and 19 o f the Yiieh-tsang-fen or "Candragarbha Section").

73 The plot summary given here is based solely on the Tun-huang manuscript, 
since it is clearly the oldest version of the Tibetan text. Later xylograph editions 
deviate from this version in a number o f respects. For a discussion of these differ­
ences see the notes to the Tibetan version.



the death of the Buddha, people will still be able to put the 
Buddha's teachings into practice, and to achieve liberation (that is, 
enlightenment) by doing so. During the second five hundred 
years, however, they will gradually become less diligent in practice 
and less faithful in belief, and the number of those who are able to 
attain the goal of final liberation will diminish. During the third 
five-hundred-year period, conditions will become even worse: 
there will be many who expound the Buddha's teachings, but peo­
ple will only listen to them passively and will not take the teachings 
to heart. The final five-hundred-year period is subdivided into a 
former period of three hundred years (during which the protective 
deities who had previously guarded the fortunes of Buddhism will 
depart from this world in disgust, abandoning its inhabitants to an 
onslaught of illness, famine, and warfare) and a latter period of two 
hundred years (during which even the monks will cease to conduct 
themselves in accordance with the Dharma, and will begin to en­
gage instead in a variety of worldly activities). It is at this point that 
the Tibetan version begins to relate the familiar Kau^ambl story. 
The Chinese version contains an entirely different introduction. 
The bodhisattva Candragarbha first recites a verse in which the 
Buddha commissions a group of yaksas (not, as in the Tibetan 
version, the lokapdlas) to protect his teachings after his death. 
Thereupon another bodhisattva, named “Moon-Lamp” 月燈 

(*Candrapradipa ?), asks the Buddha not how long the Dharma will 
endure, but how people can use skillful means to prolong its exis­
tence. In reply the Buddha states that one hundred years after his 
death the Dharma will gradually decline and disappear.74 He then 
delivers a long discourse on the evil actions of future sentient be­
ings, aimed mainly at the misconduct of Buddhist monks (who arc 
more concerned with worldly success than with religious achieve­
ment), ksatriya rulers (who are accused both of cooperating with 
these decadent monks and of interfering with them by imposing

74 T  13.375c4. No similar statement occurs at this point in the Tibetan or 
Khotanese version, but cf. the texts of the Aioka~avada.ua g roup, which state that 
the events at KausambI will take place one thousand years after the death of ihc 
Buddha (for the Chinese versions see T  2.179a.24 and 50.126b26; for the Tibetan 
see Pek. No. 1007, mdo-sna-tshogs su, 28 la l-2). It is possible that the one-hundred- 
year figure given in the Chinese Candragarbha-srura is the result o f a copying error
(in Sanskrit or Prakrit, where one of the terms for "thousand" is “ten
hundreds" [Apte 468a]) for an original figure of one thousand years.
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punishment on those who do not maintain the precepts), and 
candala rulers (who will conspire with evil monks to turn out their 
own version of the Buddhist teachings). Only at this point does the 
Chinese text turn to its own version of the KausambT story.75

The virtually total dissimilarity between the introductions to 
the Tibetan and Chinese texts suggests that these portions of the 
texts, at least, are the products of entirely separate processes of re­
daction—an impression that is heightened by the fact that the 
Khotanese text (which shares numerous similarities with these two 
versions in other respects) contains no such introductory section 
whatsoever.76 77 Likewise, in the closing sections we find similar diver­
gences among the three versions in this group. The core of the text, 
however —that is, the KauiambI story itself—is reasonably constant 
in all three recensions. We may therefore review these three ver­
sions together, noting important divergences when they arise.

As in all the versions of the story discussed above except the 
Mahdvibhdsd, the story begins with the appearance of three evil 
kings. The Tibetan and Khotanese versions agree in calling them 
Greeks (Tib.ya-bha-na, Khoi. yavand), Sakas (Tib. shag-ku-na, Khot. 
^akauna)^ and Parthians (Tib. pa4a-ba, Khot. palvala), while the 
Chinese text 丨abe丨s them Pardiians ( 波羅） ,78 Persians ( 百祀 ） ，79 and

?5T  13.377bfF.
76 The Khotanese text is, however, defective at this point, and may once have 

contained such an introduction. Approximately seven folios (or eight, if Emmcr- 
ick's placement here of the Leningrad folio [for which no folio num ber is avail- 
ab le】 should be incorrect) are missing just prior to the beginning o f  the Kau:5ambi 
story. Previous folios in the sequence, however, contain an account o f the activities 
o f  the historical Buddha ^akyamuni, and this account may well have continued 
in to  the missing section.

77 The ethnonym occurs only in these two versions of the text, and has
n o t yet been satisfactorily explained. Lamouc's conjecLure {Histoire, p. 222) that the 
term  represents a conHation o f the names ja/ta and kftya is intriguing, bu t has not 
been substantiated. A full examination of this issue should uke into consideration 
bo th  the possibility that the term is a deliberate alteration of the word £aka (see 
below, n. 97) and that it m ight he Lhc result of a copying error. In  the latter case 
th e  corresponding Chinese rendition “good thought Saka” （善意釋迦 ） and the 丁i- 
betan reading sha-ka^ mi, lit. <-man of the Sakas," found in the KarrnaJataka (Pck. 
No. 1007, mdosna-tsfu)gssuf 281a5) might supply useful data for reconstruciing the 
underlying Indian text.

7a For this derivation see the Appendix, “Proper Names,” no‘ 1 and note 12.
79 This interpretation is ralhcr unceruin, but to my knowledge no better read­

in g  has yet been suggested. For this derivation sec the Appendix, "Proper 
Names," no. 1 and note 13.
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“good thought Saka”（善意釋迦广  a form that has yet to be ex­
plained. In the Chinese the three kings are assigned to the south­
ern, western, and northern directions, respectively, with the king 
of Kau^ambl located in the east; in the Tibetan and Khotanese ver­
sions, by contrast, no directions are associated with the three kings 
at all， and the king of Kau益mbl is placed in the south.81 Mean­
while, a son named Du§prasaha (Ch. MM , Khot. Dusprasavd)^ is

60 Certainly a variant of the ethnic name Saka, though I have not seen (or been 
able to develop) an adequate explanation of the component "good thought/'

01 The U betan text states, more specifically, that Kausambi is located "on the 
other, southern sideM of the Ganges (in the Tun-huang ms., ^a^gaHpha-rol Uio-phyogs- 
n a \see Tibetan text, §11, line 1), and chat the countries of Gandhara, Madhyadesa, 
and so on are on Mthis side" of the river ^Ga^ga'i Lshu~rolt §10, lines 11-12). This 
description is geographically problematic, but can provide a valuable clue to the 
location of the recension of the text on which the Tibetan translation is based. The 
city of Kausambi is indeed located on the southern bank of the Ganges river; the 
problem, however, is that west of this area the river runs in a north-south direc­
tion, not west to east. Thus a person living in this region (that is, in north-central 
India) would hardly describe the f,other,p side of the river as being located to the 
south. Moreover, by stating that both Gandhara and Madhyadesa are on "this 
side** 1 of the river the text creates further problems, since most of the territory tra­
ditionally described as comprising Madhyadesa is in fact to the south of the Gan­
ges. The only vantage point from which this description would make sense (that 
is, from which a geographical error o f this type would likely have been m^dc) is 
in  the far northwest, where one might know from hearsay that Kausambi is on the 
southern bank o f the Ganges, but not be close enough to that river to realize that 
a large segment of it runs from north to south. The reference to Gandhara as being 
on  (lthis side*1 of the river in itself suggests a location in the far norihwest.

82 The Chinese translation of this name (lit. "hard to look at,r) agrees with the 
Tibetan transcription of the Sanskrit Ditsprasaha f'hard to tolerate, hard to bearM). 
T he Khotanese form, however, requires explanation. Clearly the form in final -ha 
is the original one; *Dusprasava would be meaningless in Sanskrit (or Prakrit), and 
all the translated or transliterated forms of the name in versions of the story other 
than the Khotanese can be derived from Skt. (or Pkt.) Ditsprasaha (see the Appen­
dix, ''Proper Names," no. 3). What must be explained, then, is how an original 
final -ha could have become-va in the Khotanese version (or its ancestor). A sound 
shift, or aural error, resulting in conversion oi-ha to -va would be highly unlikely; 
if  v\，e look instead for a possible visual error, however, the answer may be rcadiiy 
apparent- In the Brihm i script (or in the variant of that script used to write Kho- 
tanese) the letters /ia and m  冱o not resemble one another at all; in the Kharo?中I 
script, however—long employed in the Tarim Basin for Prakrit documents of both 
religious and secular character—the two letters are written in the forms 2 and Z, 
respectively (see the chart by Rapson in A. M. Boyer et al., KharosfhiIvsaiptions Dis­
covered by Sir Aurel Slein in Chinese Turkestan, Part II (Oxford; Clarendon Press, 
1929), Plate XIV. This clearly suggests a period of transmission of the Kausambi 
story in the Kharosthi script, prior to its eventual recording in Khotanese.
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born to King Mahendrasena, and on the same night sons are also 
born to live hundred ministers of the king (according to the Ti­
betan version), merchants (according to the Khotanese), or elders 
(according to the Chinese). The Tibetan alone mentions that a 
talking horse will be born on the same night; all three versions 
agree that a rain of blood will fall. In the Tibetan and Khotanese 
versions the king then receives a prophecy that, according to these 
omens, his son will conquer all of JambudvTpa and become its sole 
ruler; the Chinese text states simply that the children will be 
brought up.

When the young prince reaches the age of twelve (according 
to the Tibetan version; the Chinese reads “seven,” and no age is 
specified in the Khotanese version) the three evil kings will invade 
his father^ territory. The Khotanese and Chinese versions have 
the father abdicate in favor of his son, who then takes on the in­
vaders, and the Khotanese compiler—here clearly improvising, to 
good literary effect —offers considerable detail on the battle scene. 
(In the Tibetan version the father turns over the throne shortly 
thereafter, when he sees that his son has defeated the enemy.) In 
all three versions Dusprasaha now becomes the ruler of all 
JambudvTpa.

The young king, however, now becomes concerned about the 
karmic effects ofhis military campaigns, and he turns to a tripitaka- 
master named ^isyaka (here, however, written in all three versions 
in a form that must go back to Sanskrit or Prakrit *^irsakasi) for ad­
vice. ^isyaka preaches the Dharma for the king, and in the Tibetan 
and Khotanese versions urges the king to "take refuge in the three 
jewels for twelve yearsM (Tib.), or to Mgive to the bhiksu-samghan 
(Khot.). At this point the Khotanese version alone notes that 83

83 Sec the Appendix, "Proper Names," no. 5. Of all die versions o f the 
KauiambT story identified to date only the three members of the Candragarbha- 
sQXra group and the Chinese Mahavibh&sa translation contain forms of this name 
that clearly go back to an original *Sirsaka. The spelling SisyaMa (which corre­
sponds to all the translated versions and to earliest transliterated versions) is 
clearly the original. Again this can be explained if we postulate a Kharosthi-script 
antecedent: in this syllabary system the combination -rsa- is written (see Rap- 
son’s chart in Boyer, 私/if while -ya- appears as (£ (Rapson) or ③
(A. H . Dani./nrftan Paleography [Oxford: Clarendon Press, 1963], Plate X HIb, line 
13). Once again the possibilities for such a misreading are evident.
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<4fifteen hundred years are now fulfilled/' and that the Dharma is 
about to die out.

The king then invites all the monks in Jambudvlpa to come to 
Kausambi, but many are killed along the way; only 100,000 man­
age to arrive in the capital. At this point (in the 丁ibetan and Chi­
nese versions) the king develops the desire to see an arhat and is 
informed in a dream about the whereabouts of SQrata. (The Kho- 
tanese version does not mention this incident, but simply has 
Surata appear with the rest at the assembly.) On the day 〇(' the 
posadha ceremony the familiar conflict between Sisyaka and Surata 
breaks out. A disciple of ̂ isyaka, named Arigada, kills Surata -  with 
a door-bolt according to the Tibetan and Khotanese versions, with 
an ordinary stick according to the Chinese —and in turn is killed 
by a vajra-wielding Dadhimukha. A monk named *Kedara
(or *Kirdta)M then kills Sisyaka. A general brawl then breaks out, 
and all the monks in the assembly are killed. Bad omens appear, 
the gods weep, and t\\eyaksâ , (according to the Khotanese and Chi­
nese versions) fall to the ground and writhe. The Tibetan version 84

84 Written O -rad in the Tibetan, 纽多羅 in the Chinese; no name is
given in the Khotanese version. Since this name appears only in these two versions 
of the story (and subsequently in the Dgra-bcom-pa Dge-'dun phel-gyn lung-bslan-pa, 
one of the "late Khotanese adaptations" in which proper names are quilc dis­
torted), it is difficult to reconstructitsoriginal Indian form with certainty. T>ic Chi­
nese transcription suggests an original final -a in the Indian form (which is 
straightforward to reconstruct in the Tibeoin, since the omission of this vowel is a 
frequent result of a copyist's overlooking of the dot (Tib. Isheg) used to divide syl­
lables in a Tibetan text. There are very few Sanskrit (or Prakrit) terms beginning 
with ge- or gi-, and none corresponds to either the Chinese or the Tibcun tran­
scription. We are thus left with the task of identifying a probable antecedent in ki- 
orke-, ofwhich^flfara "name of Siva as worshipped in Himalaya" (MW 309a) and 
Kirala "a degraded border tribe" (MW 283c) seem the most likely. Since the 
transcription of i as e (and vice versa) is extremely common, our task is io decide 
whether the last two syllables are to be read as -da-ra or -ra-la. Ordinarily one 
would suspect the Chinese rather than the TibeUn of having undergone syllabic 
metathesis, since in Chinese the inadvertent transposition of characters (especially 
in unfamiliar foreign names) is quite common. Here, however, the TibeLan ofTers 
an equally plausible solution, since ra and da are frequently confused in the Ti­
betan script (for examples in our text see the PI version of the Tibetan, lines 17d 
[n. 2] and 179 [n. 1]). I would therefore suggest an original Indian (orin Kedara-* 
Tib. * ^  form attested in the Tibetan Caitdragarhha
text. This would providean exact parallel to the Chinese spelling Chi-duo-lo 
(A. Ch. Jtiei-,td-Jd, Xarlgren nos. 126, 1006, 569).
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alone notes that the Buddha's mother, MayadevI, and a contingent 
of gods then gather up the robes of the monks and carry them ofF.

King Dusprasaha now comes upon the scene (accompanied by 
a group of merchants, according to the Khotanese text), and finds 
all the monks dead. The king bewails the fate of the Dharma, and 
at this point the Khotanese account ends.85 86 In the Chinese version 
the king then proceeds to cremate the remains of ^i.syaka and 
Surata (an event that occurs somewhat later in the Tibetan). At this 
point the Tibetan version states that the ministers will feel great 
pity for the king and will disguise five hundred men as monks (Tib. 
ban-de)^ clothing them in red and black animal hides (since the 
colored dyes used for making monastic robes have now disap­
peared). The king then proceeds to question these impostors con­
cerning the Buddhist teachings and finds, to his dismay, that they 
are unable to answer his questions. The king realizes that the 
Dharma has indeed disappeared. He then cremates the dead 
monks, and (in the late Tibetan xylograph editions only) himself 
dies of grief. The Chinese text is less coherent at this point: without 
mentioning any disguise on the part ofloyal ministers, the Chinese 
text suddenly has a contingent of monks appear out of nowhere, 
even though the text has previously stated that all of them have 
been killed. The result is the same, however: when the king asks 
them to preach the Dharma they are unable to do so, and the king 
realizes that the teachings have indeed disappeared.

The Tibetan text now closes with a brief description of the 
general decline that will ensue:

Then gold will turn to bad silver and stone, silver will turn to

85 Or more accurately, the Khotanese text breaks off. After stating in line 521 
"So greatly is this age corrupted in the end. Strive now so that even the ^asana.. 
(Emmerick, Zambasta, p. 419), the text breaks off, and the following 11 folios (com­
prising 121 lines, according to Emmerick's calculations) are missing. It is possible 
that further material directly related to the KausambI story would have been con­
tained in the missing folios; on the other hand, the story itself has been finished, 
and  the exhortation to the reader or listener to "strive. . would seem to be a 
fitting concluding statement. When the text resumes at line 642 (folio 439, 
Zambasta, 421), it is with material that docs not parallel cither the Tibetan or the 
Chinese version of the Cavdragarhha text.

86 On this term (which I would derive from Skt. or Pkt. bhadavte, voc. < bhadavia 
*'a term of respect applied to a Buddhist, a Buddhist mendicant" [MW 745c], 
rather than from the vandya "praiseworthy, very venerable" [MW 919b] as most 
au thoriti«  have done) see p. 254, note 24 to the English translation o f the Tibetan.
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brass, brass will turn to copper, and jewels and pearls will turn 
to horn. And of the six flavors of food, four of them —sweet and 
so on—will disappear. And only two —the bitter and the pun­
gent-will remain.87

The Chinese, by contrast, continues with a long concluding section 
that has no parallel in any other version of the Kau^ambl story and 
is worthy of attention in its own right. After a general description 
of the decline to be suffered by the natural world, human beings 
themselves, and the Dharma, the Buddha goes on to say that he 
will renounce one-third of his life span for the benefit of sentient 
beings, thus prolonging the life span of the Dharma. It is at this 
point that this section of the Chinese Candragarbha-sutra offers its 
own timetable for decline: the True Dharma ( 正法 ） will last five 
hundred years, the Buddha states, and the Semblance Dharma 
( )  will last for 1,000 years. Interestingly, the Buddha here em­
phasizes the importance of giving to the monastic community, 
even if the monks are breaking the precepts. If someone gives 
offerings to them， the Buddha says， “It is like making offerings to 
me.” The Buddha goes on to describe various austerities he per­
formed in many previous lifetimes in order “to make the Dharma 
long bright'* (a refrain frequently repeated in this section). The 
Buddha then offers a dharanl to his followers for the purpose of 
making the Dharma long endure in the world —an element not 
found in any other version of the Kau^ambl story. At this point var­
ious good omens appear, sentient beings of various types attain 
new levels of insight, and the Buddha increases the three “essential 
life-forces” （三精氣） .83

The Chinese Candragarbha prophecy closes with the statement 
that the merits resulting from the Buddha's offerings to previous 
Buddhas during his former lives can be divided into three parts: * 88

07 See the Tibetan text given in chapter 9, §28, lines 2-6. The above translation 
is based solely on the Tun-huang version; the xylograph editions exhibit consid­
erable variations in this passage.

88 This curious term has no parallel in either the T ibeun or the Khoianese text 
and is not defined at this point in the Chinese. In  a previous passage, however (T 
13,324al3-14)l these three are described as being 41the essential life-force of the 
earth” （地精氣 >，“the essential life-force o f all 丨iving beings"( 衆生稍氣），and the 
"wondrous essential lifc-force of the True Dharma” （眇正法精缄）■ (I would like to 
thank Jud ith  Boltz for locating this passage, and for passing on this information 
to me.) Whatever the origin of these terms— which may well represent Chinese 
input into the text—they are certainly not standard Buddhist expressions.
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(1) one pan for himself; (2) one part for those ̂ ravakas who are firm 
in samadhi, leading to liberation; and (3) one part for sravakas who 
break the precepts, but recite the sutras and put on monastic robes 
in the times of the True and Semblance Dharma. The Buddha asks 
the future Buddha Maitreya to protect these 友as “so they will 
not be poor/* and to prevent candala-kings from harming those 
Sravakas who break, the precepts. The section closes with the joyful 
reception of this message by all human and non-human sentient 
beings.

Several elements in these three accounts are worthy of note. 
First, the very presence of the interlocutor, the bodhisattva Candra- 
garbha (in the Tibetan and Chinese versions), suggests a certain 
degree of Mahayana input into this version of the tradition. It is 
important to note, however, that this is the only Mahayana elemem 
in the Tibetan text; the rest of the story, like the other versions dis­
cussed above (with the exception of the Mahamayd-sutra), is entirely 
devoid of Mahayana content. In the Khotanese version, too, there 
is only a single Mahayana element: when the monks assemble at 
Kauiambl, we are told， they realize that “the Mahayana is then 
completely ruined.,，89 In the Chinese version wc find a far greater 
number of Mahayana elements, including mentions of the six 
paramitas (375b, 377a, and 379c, the last two in conjunction with 
references to the arising ofbodhisattvas), the bodhisattva Manju r̂T 
(377a, 380b), the appearance of bodhisattvas in general (380a), and 
the coming of bodhisattvas to greet the believer at his or her death 
(381b). In the closing passages of this section the text also refers to 
the generation of bodhicitta by various sentient beings in the audi­
ence (380b). Most striking of all is the presence in the Chinese ver­
sion of a dhdrani offered by the Buddha to his followers 4tin order 
to make the Dharma long endure" (380b), a feature with no coun­
terpart in any other version ofthe text. All of these, however, occur 
outside the body of the Kau^ambi story itself(377b-379b), in whar 
might best be described as a “framing” section that has no close 
parallel in any other version ofthe text.

D oestheaddition〇rtheseMahayanacl.cments,then，consii- 
tute a genuine ,,Mahayanization,> of the account? Certainly this is 
not the case in the Tibeian and the Khotanese versions, where 
Mahayana elements are minimal and could easily be removed 89

89 Emmerick, Zambasla, 411,
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without noticeably altering the plot. In the Chinese version, how­
ever, the issue is more complex. The main lines of the Kaû ambT 
story are still quite devoid of Mahayana content^0 In the closing 
passages of the chapter (summarized above), however, we can dis­
cern a distinct attempt to withdraw from the conclusion implied in 
the other versions of the story: now the emphasis is not on the fact 
that the demise of the Dharma is inevitable and will take place 
(despite the best efforts of Buddhists to the contrary) after a fixed 
period of time, but on the Buddha's heroic efforts to stave off that 
decline.

Since both the closing section and the introduction (that is, the 
“framing” sections) found in the Chinese text have no parallel in 
any other version of the Kau^ambl story, it is reasonable to con­
clude that they were not part of the early tradition but were added 
at some specific point in the transmission of the text. That this took 
place in a Mahayana environment is quite certain, since both seg­
ments of the "frameu contain a high concentration of Mahayana 
ideas. Since the Chinese version was not translated until 566 CE, 
these sections could have been added as late as the first half of the 
6th century. It would be extremely interesting if we could deter­
mine whether this addition took place in India, in Central Asia, or 
in China. In this regard we may consider the following. First, the 
dharani given in the concluding section of the Chinese (380b5-9) 
does not appear, at first glance, to be a genuine transcription of In­
dian words (with the exception of the last three syllables, su-p'o-ho, 
which we can assume to be a transcription ofSkt. svaka).9' Second, 
the reference to people looking upon their parents as "field deer" 
(379b21) is derived from Chinese, not Indian, imagery.90 * 92 Third, in 
its description of the various disastrous consequences of the decline 
of the Dharma the Chinese version states that among these are a 
decrease in sexual power and pleasure (379b22); one would expect

90 The same is true of the other Mahayana-influenced version of the Kausambl 
story discussed above (pp. 168-70), the MahamayA-sillra.

The evaluation of the aauthenticityM of a dhdram  is always Lenuitive, of 
course, since dharams found in Indian texts can likewise consisi of apparently 
meaningless terms.

92 The expression is used at least as early as the Former Han dynasty; see Wm. 
T. de Bary, ed., Sources o f  Chinese Tradition (New York: Columbia University Press, 
I960), v〇l. 1, 162, for the use of this expression in the Ch'im-ch'iu faih lu  of
Tung Chung-shu 董仲舒（2nd c. BCE).
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an Indian Buddhist source to see this as a positive value, not a neg­
ative one. Fourth, as already noted, the repeated reference to the 
“three essential life-forces” does not seem to reflect any term in the 
Indian Buddhist repertoire.93 Fifth, the reference to the Mwhite 
Dharma" and "black Dharma'* (376b25, 376c 10) does not seem to 
correspond to Indian Buddhist terminology. Sixth, though the ex­
pression of devotion to one's parents is not absent (as Gregory 
Schopen has recently demonstrated) from the worldview of Indian 
Buddhism,94 the direct reference to people being **unfilial to their 
parents” （不孝於父母，377b 17) sounds suspiciously Chinese. Sev­
enth, the unabashed advertising of “long life, fame, and wealth” 
and 4<never being poor" as among the benefits obtained by listening 
to the sutra (381b21-22) reflects a level of concern with issues of 
wealth and poverty that would be unusual in an Indian Buddhist 
text, but very much at home in the Chinese context. Finally, 
throughout both the introductory and concluding sections the 
Chinese text exhibits a major concern with the financial support of 
the Buddhist community, and with exhortations to rulers not to 
punish those monks who do not faithfully adhere to the monastic 
rules. As we have seen, these are concerns that are frequently ex­
pressed in Chinese Buddhist texts but arc almost unknown in In­
dian ones.95 Thus we may tentatively suggest tiiat the "frame" of 
the story (which is found only in the Chinese version) was added 
in a Chinese context, in response to Chinese conditions.

Another important task is to determine the degree of relation­
ship among the texts in the Candragarbha-sutra group, on the one 
hand, and of the group as a whole with other versions of the 
Kau^ambl story. Beginning with the latter, in referring to the king 
of Kau^ambl by name as Mahendrasena and in including his son 
Dusprasaha in the story the three Candragarbha texts agree with the 
Aioka-avadana group and diverge from the other texts discussed 
above. The Candragarbha texts again agree with the A^oka-avadana 
group (but here also with theMahavibhasa and ihc Mahamayd-sutra) 
in portraying the conflict at Kau^ambl as a direct confrontation

93 See for example 376a8 and a 12; 376c25; and 379bl0 and b29. For the e x p a n ­
sion "three essential life-forces" cf. alcove, n. 88.

94 Gregory Schopen, "Filial Piety and the Monk in the Practice o f Indian 
Buddhism: A Question of'Sinicization* Viewed from the O ther Sifle,,f TouvgPao  
70 (1984), 110-26.

95 See above, pp. 128-29.
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between the tripitaka-master and the arhat Surata, rather than be­
tween the arhat and an unnamed group of monks (as in the two 
Katydyana prophecies).

In other respects, however, the Candragarbha texts differ from 
the A^oka-avaddna group and conform with other versions instead. 
First, while the Aioka-avadana texts all refer to the death of King 
Mahendrasena, and to Dusprasaha's turning against the Buddhist 
community in the wake of the altercation at Kau^ambi, these ele­
ments do not appear in the Candragarbha texts. Nor does the 
Candragarbha group include any mention of the group of five hun­
dred pious lay disciples who criticize the monks* bad behavior, a 
feature found both in the Aioka-avadana texts and in the Maha- 
vibhasd.

In two respects the Candragarbha texts all agree with one an­
other, while differing from the other texts described above. First, 
the Candragarbha texts are alone in stating that all the monks as­
sembled at Kau^ambl —not just a portion of the group—are killed 
in the intra-sangha struggle. (This shift may be seen as evidence of 
an ongoing process of editorial rationalization, since the survival 
of any monks at all might conflict with the overall premise of the 
account that the Dharma has completely and totally disappeared.) 
And second, all three texts in the Candragarbha group agree in 
transcribing the name <<̂ isyaka, with an internal r (< SktyPkt. 
*Sir?aka7), which (as discussed above) may betray the influence of 
a Kharosthl-script ancestor.96 All in all, however, it is in general the 
continuities between the core of the Kau^ambT story as related in 
the three Candragarbha texts and with those of other versions, 
rather than any striking innovations in plot, that are most striking.

Despite these important continuities, however, we can still 
make certain distinctions even within the Candragarbha group, and 
these can help us in determining the degree of common ancestry

96 See above, note 83. This feature is not in fact restricted to the Candragarblm 
group, though this is the only group in which it occurs with complete consistency. 
The Chinese translation o f the Mahavibhasd also contains a form of the name 
^^isyaka0 that goes back to an underlying *Sirfaka, and it is possible (though in my 
view not probable) that the Samyukta-dgama reflects such a form as well. The 
Mahdvibhdsa, however, is based on a large number of sources, one of which (in the 
late recension that served as the basis for Hsuan-tsang's translation) may well have 
been the Candragarbha-sfitm itself. For a list of all the variant forms in which this 
nam e appears see the Appendix, no. 5.
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among the texts in this group. At first glance it would seem that the 
Khotanese and Chinese versions of the Candragarbha resemble 
each other more closely than either version does the Tibetan; both 
contain a 1,500-year timetable for the duration of the Dharma (in 
contrast to the 2,000-year timetable of the Tibetan), and both are 
cast either entirely (Khotanese) or predominantly (Chinese) in 
verse. Yet a closer look reveals that these seemingly common fea­
tures do not indicate a close genetic relationship between the two. 
The stylistic similarity, first of all, cannot be used as evidence, for 
the selections contained in the Khotanese Book ofZambasta are all 
cast entirely in verse, regardless of the literary style of their Indian 
originals. As to the 1,500-year timetable, the Khotanese and Chi­
nese versions insert this figure at different points in the story, and 
the Chinese goes on to divide this total time period into two sub­
periods of five hundred years (cheng-fa) and one thousand years 
(hsiang-fa), a distinction not made in the Khotanese version. One's 
overall impression, then, is that the 1,500-year timetable has been 
added to these two texts quite independently, just as a 2,000-year 
time scheme has been added to the Tibetan.

Abetter case can in fact be constructed for a close connection 
between the Tibetan and Khotanese versions, which agree in a 
number of key respects. In both of these recensions the directional 
locations of the three evil kings have been omitted, and the king 
of Kau^ambl is located in the south; this is in contrast to the Chi­
nese version, which preserves a vestige of the original locations of 
the three evil kings and places Kau^ambl —as is standard in most 
of the sources discussed above — in the east. Again the Tibetan and 
Khotanese agree on the implement used to kill the arhat: both ver­
sions state that Arigada employs a door-bolt, a rather unusual 
weapon (cf. the Chinese, which says simply that he is killed with a 
stick). Most striking of all, however, is a seeming aberration in the 
name of one of the three foreign powers: both the Tibetan and the 
Khotanese versions replace the ethnonym ^Saka" (Sanskrit iaka) 
with an otherwise unattested ethnonym, Skt./Pkt. *iakuna. That 
this form does not appear in any other version of the Kau^ambl 
story in itself suggests a common ancestry for the Tibetan and 
Khotanese versions of this text.97

97 It is entirely possible that this change was made in the Tarim Basin region, 
w ith the intention of removing any association with the Sakas (i.e., the people of



All in all, then, there is little significant innovation (that is, lit­
tle change that is doctrinally significant) in the versions of the 
Kau^ambi story contained in the Candragarbha texts. Despite the 
peripheral Mahayana accretions that begin to appear in these 
texts, they represent a continuation of a long-established tradition, 
not a radical innovation in the understanding of the decline myth.

LATE KHOTANESE ADAPTATIONS

All of the texts discussed above, despite numerous variations in de­
tail and an ever-increasing layer of accretions, can fairly be de­
scribed as versions of a single story. AJ1 place the scene of the 
disappearance of the Dharma at the city of Kau^ambT, and locate 
the invasions by the three foreign kings in the northwestern part 
of India. And v/ith the exception of the verse translation of the 
Prophecy of Katyayana, which alters the names of the three foreign 
kings to read “Rome, Iran, and Parthia” （and to a lesser extent the 
Chinese Candragarbha-sutray which apparently replaces the word 
“Greek” with “Persian”)， all the versions of the story in which the 
names can be deciphered describe the invaders as the Greeks, Sakas, 
and Parthians. The story itself, the main characters, and the geo­
graphical references within it all make sense in terms of the expe­
rience of Buddhists living in and around the northwestern part of 
the Indian subcontinent in the early centuries of the common era.

The texts we are about to examine, by contrast， do not fit this 
description at all. All three were almost certainly composed in 
Khotan, but are preserved only in Tibetan translations. Though 
they can tell us little about the origins of the Kau^ambl story in 
India, they provide considerable information about the ways in 
which the story was updated and altered to fit the requirements of 
new historical circumstances. They are referred to as "late" 
because they all refer to historical events that took place in ihc first 
half of the 8th century CE; I have styled them “Khotancsc” because 
there is every indication that these traditions were first formulated,

Khotan). (On the ethnonym saka and related forms see II. W. Bailey, Kholavese 
Texts, vol. 7 [London: Cambridge University Press, 198!3], 63-75.) We should also 
note, however, the occurrence of the form iakuui in the Sanskrit epic Mafidblidrala, 
V 196.7 (cited in Bailey, Khotanese Texts, vol. 6, 335).
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and subsequently set down in writing, in or around the city of 
Khotan.90

The three texts included in this category are the following:
1. LViyul~[gyidgra~bcom-pas]lung-bstan-pa (4<Thc Prophecy of 

[the Arhat of] Khotan”）： Peking No. 5699, Derge No. 4202; also in 
the Narthang edition (vol. 94 [mdo nge], 420b3-424b I). Three Tun- 
huang manuscript copies have also been preserved”  as well as a 
Chinese translation based on the Tibetan.* 99 100 In this case, how­
ever—in contrast to that of the Tibetan Candragarbha-sutra editions 
discussed above —the xylograph editions clearly represent a sepa­
rate translation, as they contain numerous difFerenccs in vocabu­
lary, phrasing, and content from that of the Tun-huang copies.101 
None of the manuscript or xylograph copies contains an indicaLion 
of translation date, but for reasons discussed below the Khoianesc 
original cannot have been composed earlier than the second half 
of the 8th century CE.

Of the three texts in this group the Prophecy of Khotan (called 
in some but not all recensions the Prophecy of the Arhat of Khotan)10-

98 Here I differ with F. W. Thomas, who viewed at least ihc first two o f  these 
works as original Tibetan compositions, and suggested ihai the Uirtx: m ight have 
been produced in Tun-huang, 'Hbet, and Sha-chou, respectively (sec his TU^ftan 
Literary Texts and Documents Covcerving Chinese Turkestan [I^ndon : Royal .Asiatic So­
ciety, 1935], vol. 1, pp. 42, 50, 51, and 307, n. 3). R. E. limmcrick, who has pub­
lished an edition of the third o f these works (in Tibelart Texts Comeruin^ A7 ĵ//£7i 
(London: Oxford University Press, 19G7]), docs not commit hiinstrlf on (his issue, 
stating only that the text demonsLraics a "dose association with Khoian*' (xi) and
uses terms that acouId only have been known lo someone familiar with Khotancrsc 
usage0 (xi-xii).

99 Tun-huang text nos. Jf)97r Jf398, J601.2 (kept in the India OfHcc Library d i­
vision o f the British Museum). Critical editions and English translations o f  the 
Tibetan and Chinese versions o f  this text are curreruly in preparation by Christo­
pher I. Beckwith and T̂ VKEUCHI Tsuguhito. In the meaniimc sec the pioneering 
but now outdated translation by Thomas in his Tibetan Literary Texlst vol. 1, 77-87.

100 Pelliot ncx 2139 (Tun-huang ms.}， translated from the T ih eu n  by Chos-
grub (Ch. Fa*ch’eng 法成 ）_ Sec the 5iscusision by Pelliot iny/3"/7w/ v“ l. 1
(1914), 144-45.

101 Here too I difTer with Lhc opinion o f Thomas, ^ho  saw the xylograph ctli*
tions as mere revisions of an original similar to the surviving Tun-huang icxls (7>- 
betan Literary Texts, vol. 1, 41). Thomas's reasoning was of course swayed by his 
assumption that the text was not a translation at all, but an original rom -
position (41-42).

102 See Thomas, 7V/^an vol. 1, p. 77, n. 1 and p. 87- .Hiis u*xt



190 • ONCE UPON A FUTURE TIME

contains the shortest version of the Kau^ambi story, which is simply 
summarized in a paragraph at the end of the text. The bulk of the 
account is devoted not to events in India at all, but to the fate of a 
group of monks and nuns from Khotan.

The story, in brief, goes as follows. During the reign of the sev­
enth ruler of Khotan, King Vijayakirti, there was an arhat named 
Samghavardhana (Tib. San-gha-bardha-na).* 103 A student of the 
arhat, who had seen the Prophecy of Candragarbha, asks the arhat 
how long the Dharma will endure in the three countries of Li 
(Khotan),104 Shu-lig (Kashgar),1®5 and 'An-se (Kucha).106 The arhat 
replies that the Dharma will endure for 2,000 years after the 
Buddha's nirvana.107 At that time these three countries will suffer 
from disturbances brought about by a variety of enemies, among

should not be confused with another work, titled uProphey of the Li Country" by 
Emmerick (see the edition and translation in his Tibetan Texts, pp. 2-75) and <lAn- 
nals of the Li Country'1 by Thomas (translation in Tibetan Literary Texts, vol. 1, 89­
136). The latter does not include a version o f the KausambI story and will not be 
considered here.

103 The same figure reappears in the following text.
104 No satisfactory explanation for the regular Tibetan rendering of the name 

of the kingdom of KJiotan as "Li country>, (Tib. luyul) — ̂  name that docs not ap­
pear in the KhoUnesc sources themselves, or for that matter in any other lan­
guage—has yet been offered. The suggestion by R. A. Stein (Recherches surVipopie 
el le barde an Tibet [Paris: Presses Universitaires de France, 1959], 284 and 313, n. 
126) that Zi represents a Tibetan transcription of the Chinese family name Zi 李， 

adopted by the Khotanese ruling family around the beginning of the 10th cen­
tury, is not in my view persuasive, especially since the Tibetan sources began to 
employ this name considerably before that date.

】05 Not/h?m Chinese S/m-Zo 疏勒 ， as stated by Emmericlt (7>7>他 7丨及山, 10Ua, s.v. 
iu-lig)t but a transcription of a local name o f Kashgar, of which the Chinese (A- Ch.

K. nos. 904, 523) is also a representation.
106 Presumably a transcription of Chinese 安 西 （“pacified west”)， the

name of the Chinese protectorate established in the Tarim Basin region during 
the T ang  period! with its main headquarters located at Kucha during part of this 
period. C. I. Beckwith (The Tibetan Empire [Princeton: Princeton University Press, 
1987], 198) is correct in asserting that this term should not in general be confused 
with the name of Kucha, but in the present instance the context requires the 
identification oVan-se with the kingdom of Kucha itself, and not with a broader 
administrative unit.

10̂ So the Tun-huang mss; the xylograph editions, however, read 111,000 years" 
(see Thomas, Tibetan Literary Texts, vol 1, p. 78 and n. 4). Thomas states that the 
num ber 1,000 is ^doubtless the more original figure1' (n. 4); I would argue, how­
ever, that its presence here—in the xylograph editions alone — is not the result of 
its antiquity, but of a copying error.
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them the Chinese (rgya), Tibetans (gdong-dmar, lit. <cred faces,,),10S 
Suplyas (so-byi),iW Turks (drug-gu), and Uighurs (hor).u<> The coun­
tries of Kucha and Kashgar will be particularly disturbed by these 
upheavals, and most of the monks residing there will flee to 
Khotan. At that time a bodhisattva will take birth as king of Tibet,108 109 110 111 
and the practice of Buddhism will flourish in Tibet. During the 
time that Khotan is under the sway of Tibet the Buddhist sangha 
in both countries will flourish. Afterwards, in the seventh genera­
tion,112 there will (again) be a bodhisattva ruling Tibet; his consort 
will be the Chinese princess Kong-co, who will have great faith in 
Buddhism.113 Meanwhile, in Khotan a non-Buddhist king will

108 The listing o f  the Tibetans am ong the hostile forces, as well as the use o f  
this term (which cx:curs throughout the text) in place o f  the ordinary Tibetan self- 
designating ethnonym  bod, is sufficient evidence in itself, in my view, that the text 
is not a Tibetan composition. T h e epithet "red faces" is a reference to the Tibetan 
custom, current during the imperial period, o f smearing their faces with red pig­
ment. Note that the same expression is attested as a name for the Tibetans in the 
Khotanese JJooA ofZambasta, 15.9 (Khot. heind-khoca, for which sec Bailey, Khotavese 
Texts, vol. 7, pp. 12, 87). Bailey describes this term as a Khotanese rendering o f a 
Tibetan self-designation, but in my view the reverse —thitgdong-dmar represents 
a Tibetan translation o f  Khot. }ieind-khoca — is more likely.

109 The Supiyas, who inhabited the northern slopes o f  the K un-lun m ountains 
and were a constant threat to the inhabitants o f  the oasis towns in the southern  
Tarim Basin throughout most o f  the first m illennium CE, are m entioned already 
in  the KharosthT documents from the Niya region (3rd c. CE); see the index to A. 
M. Boyer et al., Kharoslhl Ivscriplions, s.v. supiya. The transcription o f  iheir nam e 
h ere as So-byi (in contrast to the usual Tibetan spelling Sum-pa) is again an indica­
tion that this text was translated into Tibetan from another language. In this con­
nection we should note the spelling o f  the name in Khotanese as SupTya (see 
Bailey, Khotanese Texts, vol. 7, 79-81), as well as Bailey's suggestion (80) that the 
Tibetan so-byi is derived from a Chinese form.

110 Eventually this term comes to mean “M ongol,” but in the imperial period  
it  was still used to refer to the Uighurs. The corresponding C hinese text has hui-ho 
回 紇 ." U ig h u r”

1,1 H ere the reference is presumably to Srong-btsan sgam-po, founder o f  the 
Tibetan empire, whose Buddhist sympathies arc, however, o n ly  legendary (sec 
H offm ann, Tibet, 12&-27).

112 T h e chronological problem that concerned Thomas (sec Tibetan Literary 
Texts, vol. 1, p. 79, n. 6) has vanished with improved knowledge o f  the history o f  
this period. For a chart o f  the Tibetan rulers in this era see Beckwich, The Tibetan 
Empire, 215.

】 w O n the events in question, which took place during the reign  o f  the Tibetan  
ru ler Mes-'ag-tshoms (r. 704-755 CE), see Hoffmann, Tibet, 44, 128. TTic Buddhist 
cause was supported by the king’s Chinese wife, Chiivch’eng Kung*chu 金 城 公 主  

(known as Kong-co in Tibetan sources), herself a fervent Buddhist. T h e queen
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come to the throne and will command the monks to either become 
householders or leave the country. Having assembled at Tsar-ma, 
the oldest monastery in Khotan, the monks and nuns will decide 
to go to Tibet in hopes of receiving better treatment. With super­
natural assistance from Vai^ramana* 114 and from a goddess named 
^rl-mahadevl115 * they will survive the rigors of the journey and ar­
rive in Tibet. For three years they are well received. Subsequently, 
however, an epidemic breaks out, taking the life of the Chinese 
queen herself. After her death a group of ministers succeed in per­
suading the king that the epidemic is due to the presence of so 
many foreign monks,ns and that they should all be expelled, l l ic  
Tibetan monks cast in their lot with their foreign compatriots (who 
now include a large contingent of Chinese monks, who have left 
China and come to Tibet due to the ruler's pro-Taoist policies117) 
and join them on a long and arduous journey to Gandhara. Due 
to supernatural assistance —in this case offered by -dnaga king, who 
turns his body into a bridge to provide a shortcut across a lake — 
most of them are able to arrive at their destination.

For two years the Khotanese and Tibetan monks will prosper 
in Gandhara. Then, however, the king of the country will dic» anrl

dLedr however, during a smallpox epidem ic that swept through Tibet in 7^10-741, 
some three years after the arrival o f  the Khotanese monks, and opponents o f  Bud­
dhism (including many o f the ministers o f  state) took advantage o f ihc situation in 
argue that the Tibetan gods were angry with the presence o f these! foreign reli­
gious figures. Their arguments were successful, and the Khotancrsc monks were 
again sent on their way.

114 Note that this name is (ranslicerated as Bai-shra-ma-na (a forn) derived from 
the Buddhist Hybrid Sanskrit (or Prakrit) spelling Vaiiramaya, not Ski. Vaiiravana\ 
see Edgerton, BHSD, 513a)t and not translated (as Rymm-lhos-kyi bu) as is usually 
done in Tibetan. On the forms o f this name in Khotanese and other Central Asian 
languages sec H. W. Bailey in Bulletin of the School of Oriental ami Afrirmt Studm  10 
(1942), 912.

315 Not a standard figure in the Indian pantheon; possibly a ltK l̂ gtxltlcss in 
Buddhistic garb.

JJ6 The Prophecy of Kholan specifies that the epidemic was spread by monks 
from Nepal, a fact not mentioned in other versions o f the story i.scc Thomas, TV. 
betan Literary Texts, vol. 1, p. 49).

137 The reference to Taoism appears only in this version o f the Kaasambi story. 
The ruler in question is presumably em peror IIsiian-Lsung (r. 712-75G), whose 
pro-Taoist sentiments are well known (see Stanley Weinstein, Buddhism Under the 
r a w f [Cambridge: Cambridge University Press, 1987】， fi 1 ami 168, n. 26>. The  
Tibetan text specifies that the pro-Taoist policies went into cfTcci some time after 
the arrival o f  Kong-co in Tibet in 710.
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a succession struggle between his two sons —one a follower of Bud­
dhism (lha-chos), the other a partisan of''heretical religion>, (mu- 
stegs-kyichos, almost certainly a reference to Islam) — will ensue. The 
monks of course support the Buddhist candidate, who (with their 
assistance) is successful in gaining the throne. Alter only six 
months, however, an unnamed monk will assassinate the king and 
take the throne for himself. At this point the people of Gandhara 
rise in revolt, kill the usurper-monk, and expel the other monks 
from the kingdom. Now the rellcction of the True Dharma (sad- 
dharma-pratirupaka, Tib. dam-pa'i chos-kyigzugs-bmyan) will perish in 
Gandhara, and the monks will again begin their wanderings.

Finally we come to the brief passage that parallels the Kau- 
^ambl story itself. Here the three foreign kings have not yet been 
subjected to the wholesale changes of name that occur in the other 
two versions, but are referred to simply as "king[s| o f the west and 
king[s] of the north, ‘Greek’ and so on."m Though the story is told 
in condensed form, it has undergone no visible changes in plot：

. . . increasing in power, those three kings will seize the western 
and northern country. The three kings, each accompanied by 
an army of a hundred thousand men, having marched into the 
country of Kau^ambi, the king of KauiambT will annihilate t he 
armies of three hundred thousand men, along with the kings, 
leaving not a single man. Then the king of Kau^ambl, in order 
to purge the sin of slaying so many armies, will invite all the 
monks resident in Jambudvlpa; after arriving in the country of 
KaufambI the sanghas will quarrel and slay each other, and the 
reflection of the True Dharma (saddharma-pratirupaka) in 
Jambudvlpa will perish completely.* 119 120

O f particular interest for our purposes is the following line, which 
reads Ubut the details may be known as stated in the Stitra of the 
Prophecy Made to the Bodhisallva Candragarbha.,，m Th us in the closing

,,a  H b . mib-phyogi-kyi rg^al-po dang/byang-phyogs-kyirgyal-jM)ya-na-ba [i/r, for^a- 
ba-rut] la-sogs-pa (Pek. No. 5699, mdo-'grel 7ige, 447b6).

119 Follow ing the translation o f  F. W. l"homas (Tibetan Literary Texts, vol. 1, p. 
86, which h e  based on theT un-huan g manuscripts rather than on the noticeably  
d ifferen t xylograph editions), with certain emendations.

120 Thom as, Literary Texts, v〇I. 1, p. 86. "rhis sentence is in the x y lo ­
g ra p h  editions, which, however, contain a final sentence (noi foim ti in th e 'Iim- 
h u a n g  mss.) reading "accords with the Prophecy o f Candragarbha'' (in ih e  Peking  
e d id o n , 襄-如 rfa，w  m</mr卜n o 【448b3|).



194 • ONCE UPON A FUTURE TIME

of the text, as in the opening, the Prophecy of Candragarbha is de­
scribed as a standard source of information on the ultimate disap­
pearance of the Dharma. In general, then, it is fair to say that the 
description of the decline and disappearance of the Dharma given 
in the Prophecy ofKhotan follows the main lines of the Candragarbha 
account. The 2,000-year timetable found in the Tun-huang m anu­
scripts matches that of the Tibetan Candragarbha translation, and 
though the proper names cannot be used as a major point of com­
parison (since in this brief resume virtually all proper names have 
been eliminated), the preservation of the name of one of the evil 
V\n^s, ya-ba-na or ^Greek/* demonstrates that the author of this text 
must have had in mind the original trio of Greeks, Sakas, and 
Parthians. What is strikingly new in this account, however, is its as­
sociation with the fate of the monastic community of Khotan, and 
this change paved the way for much more sweeping emendations 
of the Kaulambi tale in other Khotanese texts.

2. Dgra-bcom-pa Dge-dun }phel~gyis lung-bstan-pa (4<The 
Prophecy of the Arhat Samghavardhana>>): Peking No. 5698, 
Derge No. 4201; Narthang vol. 94 {mdo nge), folios 412-20. TTic 
text contains no colophon, and thus cannot be dated with preci­
sion； as in the case of the Prophecy of Khotan, however, this work re­
fers to historical events of the mid-8th century, and thus the 
original composition must be assigned to the second half of the 8th 
century at the earliest. Thomas considered this text to be older 4tby 
far" than the Prophecy of Khotan just discussed, but I am unable to 
go along with his reasoning.121 In my view the Prophecy of the Arhat 
Sarp.ghavardhana represents not the antecedent of the Prophecy of 
Khotan, as Thomas would have it, but rather an adaptation and 
amplification of its content. In any case it is clearly the most de­
tailed of the three Khotanese adaptations, and offers a number of 
interesting divergences from earlier versions of the Kau^ambT 
story.

121 Thomas, Tibetan Literary Texts, vol. 1,43. More specifically, he assumes that 
a shorter version of a prophecy attributed to an arhat Sarpghavardhana, coniposctl 
in ,4som e form o f Buddhist Sanskrit or Prakrit,t (50), once circulated in the Tarim 
Basin region. This ancient version was then recast in expanded form in Sanskrit, 
or possibly Khotanese or Tibetan (51). Thomas dismisses the statem entof a Tanjur 
catalogue (presumably the Narthang edition, though he provides no reference) 
that this text and the Prophecy of Khotan "seem to be translations from Khotan'* as 
"a conjecture o f  no weight" (51).
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As in the Prophecy of Khotan, the text opens with a question by 
a pupil to his teacher, the arhat Samghavardhana,I:i2 concerning 
the duration and ultimate fate of the Dharma in Khotan.ia3 This 
time we find no direct mention of the Prophecy of Candragarbha (nor 
does such a reference occur anywhere in this text); the text states 
only that the pupil had heard that, 'Vith the passing of two thou­
sand years from the nirvana of Buddha, Buddha^ doctrine would 
decline in the Indian country Kau.<ambT."122 123 124 The arhat replies that 
1,500 years after the death of the Buddha unbelievers (i.c., non- 
Buddhists) will arise in these countries, and the Dharma will suffer 
from fighting. Moreover, an unbelieving king will arise in 
Khotan,125 126 127 and the fortunes of the Buddhist monastic community 
will decline. Accordingly, many monks and nuns will become ex­
tremely concerned with making a living and will support them ­
selves by carrying on various secular activities. A.s a rcsuli, ihc 
fortunes of the country will decline.

Then those monks and nuns of Khotan who are still devoted 
to Buddhism will gather in the Tshar-ma monastery and decide to 
go to Tibet. With assistance from Vai^ravana and ^rT-inahaclcvi,,'-,<i 
most of the group will arrive safely.

At that time a Chinese princess, ^born ofa bodhisattva family,M 
will be the chief queen of the king ofTibct. She will argue the cause 
of the Khotanese monks and nuns before the king, and he will 
allow her to furnish them with supplies. Meanwhile, a group oi" 
monks from a variety of Central Asian countries1*7 who have taken

122 H ere the nam e is translated (as Dgtt-'dun 'phel), rathtrr than transliterated as 
in th e  Prophecy o f Khotan. N ote also that the arhat is dcscribctl as residing in ih c  
Phru-na m onastery "in this country"; since Lhc monastery in question was hx-ated 
in th e  kingdom  o f  Khotan (Thomas, v〇 |. I, 118-20) this would indicate thm th r  
tex t was a K hotanese composition.

123 M ore specifically, the inquiry concerns the fate o f  the Dharma ••ii.uhcr ccnm-
tries o f  K hotan and so on" {U-yiU la-sogs-pa, Pck. No, 5698, mdo-'grel nge, an*i
passim). Presumably more or less the same area described in the Prophecy o f 
Khotan— is, the countries o f  Khotan, Kashgar, and Kucha —is meant.

124 T h om as, Tibetan Literary Texts, voi. I, f>2. Note that the limcuiblr is agyin ih r  
sa m e as that o f  th e Tibetan CandragaThha-sfUra.

125 M ore literally, ^in this country o f  Khotan" (U-yul 'tin), again an mdic.HUJii 
lhat th e  text was com posed in K h ou n .

126 S ee above, n. 115.
127 T h e  countries listed arc 'An-lse ( ~  An-rtse), Cus-lig, Par-mkhan ( ~  Bar-ufiti), 

and Shu-lig Shu-lag) (sec Thomas, Tibetan Uleraiy Texts, voi. 1,61 and (he rfkinj»
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refuge in Gilgit (Tib. Bru-sha) will hear of the good reception Bud­
dhism is receiving in Tibet, and they too will arrive in that country. 
For three years all will be well. After that time, however, an epi­
demic will spread in Tibet, and the queen herself will die of the dis­
ease. The ministers of the king, blaming the epidemic on the 
presence of the foreign monks, will insist that they all be expelled 
from the country. The king apparently agrees (though this is not 
stated explicitly in the text), and the Tibetan monks, together with 
their foreign compatriots (including a contingent from China128) 
set out for Gandhara. As in the Prophecy ofKhotan, however, the new 
arrivals will enjoy peace in Gandhara for only two years. During 
the third year of their sojourn there the king of Gandhara will die, 
triggering a succession dispute between his two (one Buddhist and 
one non-Buddhist) sons. The immigrant monks support the Bud­
dhist candidate,129 * * * 133 who is successful in his claims. After just five 
months, however, he will be assassinated by a group of "upland" 
monks,150 who will put one of their number on the throne. The lat­
ter will rule for two years, after which the people of Gandhara will 
revolt and will assassinate the king and kill all the foreign monks 
they can find. Only a few will succeed in fleeing into Madhyade^a.

At this point the text launches into the familiar Kau^ambl 
story, but here with a striking difference: now the three evil kings 
are not the Greeks, Sakas, and Parthians, but the Persians {stag-gzig 
〜te-zig}， Turks (如尽-⑶ 〜 and Tibetans 如办⑶ The story 
follows the account given in the Tibetan Prophecy of Candragabha 
quite closely, though with somewhat less detail. King Mahendra-

edition, 439b6). Of these, Shu-lig is the usual Tibetan name for Kashgar (see above, 
n. 105) and Gus4ig is an unidentified city along the northern Silk Road ihrough 
the Tarim Basin (sec Beckwith, The Tibetan Empire, 131). The identification of the 
other two is uncertain.

J20 Cf. above, n. 117. Here we have no reference to Taoism, however, but only 
to the general strife and suffering experienced by Buddhist monks in China (Tib. 
skye~bo dang rtsod-pa1% dm de'i tshe rgya-yul~gyi dge-slovg-mavis kyavg shiibin sdug- 
bsngal-bas gzir-7iasyul Gan-dha-rar ^o-har 'gyur-ro, Pek. 440bl-2).

129 H ere the text stresses that am ong their ranks are a number o f young monks,
who prove to be excellent fighters.

Tib. ^心 少 。 ； the corresponding Chinese text has /wz 西 ，“western.” On the 
m eaning o f  the terms stod and stodrphyogs in Old Tibeian texts see Beckwith, The
Tibetan Empire, 203-205.

133 The inclusion o f the Tibetans am ong the three "evil powers" should be 
sufficient evidence in itself to demonstrate that this work is not a Tibetan compo­
sition.
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sena is not mentioned, but the circumstances surrounding the 
birth of his son Dusprasaha132 are the same, as are the results of his 
campaigns against the three invading kings —their complete and 
total annihilation. Once again the king regrets the suffering he has 
caused and is advised to invite Si^yaka (here, as in the Candragarbha 
group, spelled with an internal r, Tib. Shir-sha-ka) to come from 
Pataliputra. The preceptor urges him to atone for his deeds by in­
viting all the monks of Jambudvipa to come to KauiambI, and the 
king follows his advice. The text notes that 100,000 monks will ar­
rive in KauiambI (there is no mention here, however, of the harm 
suffered by some of them along the way). Then, on the evening of 
the fifteenth day, the posadha ceremony is held, and the familiar 
conflict between 3isyaka and Suratam breaks out. Surata is killed 
by ^i§yaka's student, Ahgada (Derge A-kan-bi, Peking and Nar- 
thang A-gna-bi1M), who again wields a door-bolt as a weapon； 
Arigada in turn is killed by Surata's disciple *Keddra.Vib The monks 
all become enraged and kill one another, and when the battle is 
over the trdyastrirnJa gods will bemoan their deaths and will carry 
off their monastic robes, hair, and nails. And various ill omens will 
appear.

In the morning the king, seeing all the monks lying dead, will 
weep and lament their deaths, calling out to the arhat and the 
tripi|;aka-master by name. “Now that you are both dead,” he will 
cry, *'this world is become desolate." Then the gods -will flee, "de­
feated by the asuras" and various plants, types of cloth, and pre­
cious metals will disappear. Fine colors and flavors will also perish, 
and the images of the Buddha will be carried off by th e n a rs .

The text then closes with an intriguing chronological note: 132 133 * 135

132 H ere translated zsBzod-dka\ "hard to tolerate."
133 Spelled Su-ta-ra [«'c] in the Derge edition (167b5).
154 For the reference to the Narthang spelling sec Thomas, Tibetan Uterary 

Tbds, vol. l ,p .  68 and n. 1; Thom as reconstructs an original Indian form "Agnavl." 
For the Peking see 443a4. TTie nam e has suffered serious deformaiion in transmis­
sion; cf., however, Khoi. Am-ggadi found in the Book of Zambasla (sec the Appen­
d ix , no. 8).

135 Spelled Ka-ra-ta in ihe Peking, Derge, and Narthang editions. The Nar­
thang edition reads vgag-slong ka-ra-ta, "the grammarian Karata" according lo 
T h om as (Tibetan Literary Texts, vol. 1, p. 68, n. 3). The term ngag-slovg is
clearly a carving error for "monk," which appears correctly in the
P ek in g  (443a5) and Derge (167b7) editions. For ihe reconsiruction o f ihis name 
s e e  above, note 84.
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ufrom the time that calculations were made by an assembly of Pan­
dits during the reign of King Rje-btsan-legs of Khotan until the 
disappearance of the Dharma, there will be 102 years."136

In broad terms, then, it is fair to describe the Prophecy of the 
Arhat Saijighavardhana as a faithful representation of the plot of the 
original Kau^ambl story, but with an important shift in the cast of 
characters. By naming the three evil kings as the Persians,137 138 Turks, 
and Tibetans, the text has introduced a wholesale shift in perspec­
tive to the point of view of an inhabitant of the Tarim Basin during 
the period of contention among these three powers, i.e., during the 
late 7th-early 8th centuries CZ.13a Moreover, the text agrees with 
the Prophecy of Khotan (and with the Religious Annals of Khotan, to be 
discussed immediately below) in associating the KausambT story 
with the fete of a group of monks and nuns from Khotan. In one 
important respect, however, both the Prophecy of Khotan and the 
Prophecy of the Arhat San^havardhana agree with earlier versions of 
the story: both texts treat the events at KaulambI as the final dis­
appearance of Buddhism on earth, and end their accounts on this 
clearly pessimistic note. The chronological calculations that con­
clude the Samghavardhana account serve only to reinforce the gen­
eral sense that the ultimate disappearance of the Dharma, and the 
timetable according to which it will occur, are unalterable.

In the following account, however, the KausambT story does 
not serve as the conclusion of the text. Rather, we find (as in the 
Chinese version of the Candragarbha-sutra) that it is followed by an 
additional section, in which its authors stress not the eventual dis­
appearance of the Dharma, but various measures that can be taken 
for its preservation. In this text—which I believe represents the lat­
est of this group—we see the complete adjustment of the tradition 
to fit the Khotanese context, an adjustment that involves a with­
drawal from the finality of decline (as presented in earlier versions

Tib. U  yul-gyi mkhan-po-mams ’dus-7uis li rje-btiim legs-kyi rivg-la yos-bu’i b-la 
brtsis-naide-nas lo brgya-rtsa-gnyis-na dam-pa'ichos nub-fiar 'gyur-ro (Pek. 443b8-44al; 
th e  Narthang and Dergc texts arc identical).

137 By “Persians” （T i b . v v e  may assume that the Arab Umayyad 
dynasty, which included the territory of Persia, is meant.

138 For a detailed and up-to-date study o f the interactions o f  these three 
powers, based on extensive use o f primary sources (including those wriiten in Ti­
betan) sec Beckwith, The Tibetan Empire, especially 27-146.
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of the story) toward a more Mahayanistic, and relativistic, attitude 
toward history.

3. Li-yul chos-kyi lo-rgyus (uThe Religious Annals of Khotan"). 
Not included in the Tibetan canon; the text is known from a single 
m anuscript copy from Tun-huang.139 140 Like the Samghavardhana 
prophecy, the Religious Annals ofKhotan relates the Kau^ambi story 
in considerable detail; but like the Prophecy of Khotan, it mentions 
explicitly th a t the Prophecy of Candragarbha is one of its sources. The 
text concludes, in fact, with a colophon stating that the work is *'a 
mere epitome, newly translated by the preceptor Afo-r^u-6^-5/ii7,HO 
from the texts of the Dharma-sutras Suryagarbha, Candragarbha, 
and Vimala^rabha^an^rcchd''^ (Note that this is the only one of 
the texts treated  in this section that states explicitly that it is a trans­
lation.) As with all the texts in this category, the manuscript gives 
no indication o f the date of its composition or translation. Since the 
text again deals with events known to have taken place during the 
reign o f Mes-'ag-tshoms, however, we may again assume that the

139 P ellio t n o . 960. An edition o f the text and glossary o f vocabulary is given in 
Em m erick, Tibetan Tbds, 78-91 (text) and 93-160 (glossary). The only available En­
g lish  translation is the by now quite outdated version given by Thomas in Tibetan 
Literary Tbxts, vol. 1, 305-23.

140 term  mo-rgu-bde-shil (more frequently mo-rgu-de-shi or mo-rgu-bde-shi) is
n ot in  facta  personal name, but a Tibetan transcription o f the Khotanese religious 
tide mdrgaupadeiai (for which see H. W. Bailey, Kholanese Texts, v〇L 4, 87-88) <Skt. 
*mdrgopadeiaka (according to Emmerick, Tibetan Texts, 102b). T he term is defined 
as lam ston-pa, 4,way-shower,M in another text translated by Emmerick {Tibetan Texts, 
30, fo lio  1 7 8 b l—2). The form in -t, which seem s to occur only in the Religious Annals 
ofKhotan, has n o t yet been satisfactorily explained, though Emmerick's suggestion  
that th e  final -l is d u e  to a false association with BHS i?/a-"moral restraint" (Tibetan 
Texts, 102b) is at least plausible (cf. Thomas, Tibetan Literary Tixls, vol. 1, p. 307, n. 
3 for th e  su g g estio n  that this spelling reflects a local Chinese pronunciation). The  
fact that th e  translator o f our text held this title (not, as Emmerick suggests on page 
102b, a al nam e) strongly suggests that the translation in question was made
iro m  a e se  original.

141 T ib . dar-ma mdo-sde su-rya-ga-rba dang /  tsan-dTa-ga-rba dang /  bye-ma-la-pri- 
tsa'i gzJtung-las mdo-tsam-zhig /  mkhan-po mo-rgu-bde-shil-gyis /  gsar-du bsgyuro (see 
E m m erick , Tibetan Tixts, p. 91, lines 113-14). For an English translation o f  the 
Vimalaprabhapariprcclid-sutra sec  Thomas, Tibetan Literary Texts, vol. 1, 179-258; as 
T h o m a s  p o in ts  ou t (139) the text is certainly a Khotanese composition, though no  
K h o ta n ese  or ig in a l survives. T h e  Suryagarbfui-sulra (Peking No. 923, Derge No. 
2 57 , N a rth a n g  N o . 242, Lhasa No. 258; cf. T  No. 397[13] and [14]) has not yet been  
tran sla ted  in to  English.



original was composed no earlier than the second half of the 8th 
century CE.

The text begins at a much earlier point in the history of 
Khotan than do the other two works discussed above —in fact, the 
opening section deals with the initial appearance of Buddhism in 
Khotan. The introduction of an alphabet, followed by the Bud­
dhist religion, is described; the text then narrates the construction 
of various stupas and monasteries. At this point the text shifts back­
wards in time, describing the foundation of the land of Khotan it­
self, which is said to be due to the drving up of a lake that resulted 
from its penetration by the staffs ofSariputra and Vai^ravana dur­
ing the time of the historical Buddha, ^akyamuni.

The account then moves forward again, relating the arrival of 
the first king of Khotan, a son of king Aioka of India, and his tem­
porary adoption by the emperor of China.112 This is followed by a 
list of the eight major tutelary deities of Khotan, the eight uself- 
originated bodhisattvas>, said to be resident in Khotan, and a brief 
description of the principles followed by adherents of the Maha- 
yana, on the one hand, and the ^ravakas on the other.142 143 (The ac­
count here emphasizes the predominance of ihc MahaySna 
contingent over the “HTnayanists.”）

Once again the time frame shifts dramatically, as the text now 
looks into the distant future when Khotan will again become a 
lake. This is expected to happen, we are told, when the ten 
karmapathas, (i.e., the basic moral precepts)141 are no longer prac­
ticed. In the even more distant future, when the future Buddha 
Maitreya appears in the world, the lake will again dry up and will 
offer a place for the worship of Maitreya and his retinue. Then the 
text interposes a peculiar line: "This Prophecy of the IJ Country (yul 
li-yul-gyi lung-bstan 'di)^ we are told, <4is not even to be handled by

142 As Sir Aurel Stein has pointed out in Ancient Khotau (Oxford: Clarendon 
Press, 1907), p. 158, this legendary account (and the similar story that occurs in 
Hsiian-tsang's travel account) correctly reflects the combination o f Indian and 
Chinese elements in early Khotanese culture.

143 The Mah含y5nists are said to follow the principles {lit. “enter the door," ̂ jwr 
'jug) ofnon-conceptuali2ation {mam-par myi-rtog~pa) and suramgama-samddhi (lines 
3 9 ^ 0 ) , while thelravakas adhere to the four [noble] truths (line 40).

m  The ten are: three pertaining to the body (not killing, noL stealing, no【in- 
dulging in sexual misconduct), four to the power of speech (not lying, not slan­
dering, not using harsh speech, and not indulging in frivolous talk), and three to 
the mind (not falling prey to envy, hatred, or false views).
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common people.” The text goes on to extol the merits that come 
from even hearing, let alone reading, the text. In fact, the extant 
version o f the Prophecy of [the Arhat of\ Khotan does end with a pre­
diction of Maitreya's advent； it is possible that at least one recen­
sion of that text also added a few lines extolling its own merits, and 
that those lines were copied directly into the “epitome” recorded 
here. In any case, the Religious Annals then turns to what has served 
as the main subject matter of the other two texts examined above: 
the decline o f  Buddhism in Khotan, and the flight of a group of 
Khotanese monks to Tibet. As in the accounts we have already ex­
amined, a group of monks from other cities in the Tarim BasinM5 
arrive in Khotan, only to find that the people of Khotan at that 
time are "without faith in the True Dharma,'* and show contempt 
(and in particular, a lack of financial support) toward the sangha. 
After the usual meeting at Tsar-ma monastery, the assembled 
monks decide to set out for Tibet, where the empei*or is said to 
have great faith in Buddhism. Vai^ravana and ^ri-Mahadev! once 
again appear to offer assistance to the wanderers, and the majority 
of the group arrives safely in Tibet.

The immigrant monks enjoy a period of asylum in Tibet for 
twelve years, according to this version (cf. the threc-year period 
cited in the  other texts). After the death of the Chinese consort, 
however, the popular mood shifts to an anti-Buddhist position, 
and the m onks are expelled from the country. They then set out 
for G andhara, and at this point the text turns to the narration of 145

145 T h e  tex t actually reads "all the sanghas o f  the four foriified cities ofi/orf" 
fH b . slod-kyi mkhar bzhi'i dge-'dun-mams rit-kyis). According to Beckwith slod-kyi 
wiA/wr 6z/n_ is to  b e  understood as a reference to the Four Garrisons (uw c/mu 四 铋 ） 

established b y  T 'ang China in the Tarim Basin region (Beckwith, The Tibetan Em­
pire, p . 204, 3d; n o te  that the page reference given there is a misprint, and should  
be corrected to read "R. Emmerick, 1967:84 [lines 49-50],>). Beckwith's assessment 
m ay w ell be correct; it is also possible, however, that mkhar bzhi is the result
o f  a tran sm ission  error for an earlier Lhod-dkar bzhi (for *Hb. thod-dkar see P. 
K vaern e,/Ic/a  Orientalia (Budapest) 34 [1980J, 101, and J. Bacot eta l., Dommenls de 
Touen-houang [Paris: Paul Geuthner, 1940], p. 83). This expression would parallel 
exactly  the p h ra se  "the (our lokhri>, still preserved in 9ih-ccntury Sogdian texts as 
c/尽 V /u/yr% (in  Sogdian script) and c/i’r "country o f 【Ac four （in
M anichaean script); see W. B. H enning, Bullelin of the School o f Oriental Studies 9 
[1938JJ 5 5 0 -5 1 . T h e  same expression has been idemified by H enning (5f>l) in an 
U ig h u r  text as w ell (twyrt txir/ry). In either case, it is certain that in the present in­
stan ce th e  territory  o f the Tarim Basin is meant.
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the Kau^amb! story. Two things are immediately striking about the 
account of the events at Kausambi found in the Religious Annals of 
Khotan: first, the high degree of deformation in virtually all the 
proper names (a feature indicative of the story’s transmission 
through at least three separate languages), and second, the new set 
of ethnonyms associated with the three evil kings. As in the Samgha- 
vardhana prophecy, we have here a list that has been reformulated 
to reflect the concerns of an inhabitant of Khotan, but at a slightly 
later time period than the one just considered. Now the kings are 
identified with the Chinese (rgya), the Tibetans (bod) and the 
Uighurs (Aor),146 a list that would suggest a date of composition not 
earlier than the late 8th-early 9th century.147

The story resembles that given in the Samghavardhana proph­
ecy quite closely, so much so that it is not necessary to recapitulate 
the story here. We should note, however, that each of these two 
texts contains certain details not found in the other, and thus nei­
ther work (as it stands) can be directly derived from the other. O f 
particular interest are the forms of the names and the epithets o f 
the major characters given in the Religious Annals. The king of 
Kaû <LmbI is here named }Dre-spe-sad (sic, for Skt. Dusprasaha), and 
is described as the son oiMan-'dre-seng-ge (< Mahendraseria). ^isyaka's 
name again appears with the intrusive r typical of the Candragarhha 
group in general (Tib. Shir-zhag ~ Zhir-shag), and it is of particular 
interest that he is given the title dri-bi-le (~ dir-bi-le), a Tibetan tran­
scription of the Khotanese title ttruilei Mtripitaka-master,n which 
serves as yet another indication that the text is a translation from 
the Khotanese.148 149 ̂ isyaka*s pupil Aiigada has become the
yaksa Dadhimukha has been transformed into 'Dra-dha-mu-ka, and 
Surata's name is unexpectedly spelled with a final -g fHb. Su- 
rag)}^ Clearly this recension is the end-product of a long chain of

146 For the term hor used in a reference to the U ighurs see  above, note 110.
147 T he Uighurs first become a factor in the struggle for control o f  the Tarim 

Basin in the 760s. For a detailed account o f the Uighur, Chinese, and Tibetan rotes 
in this contest sec Beckwith, The Tibetan Empire, especially 14G-72.

148 On this term see Emmcrick, Tibetan Texts, 132a.
149 as readbyThomas TJxZs, vol. 1, 316); appar­

ently (judging from Emmerick's edition o f the text) Thom as mistook the last char­
acter o f  the previous word as part of the name o f Surata. Once again this spelling

evidence o f transmission o f its antecedent in the Khar〇5{iiI script: the Ti'
betan letters la and ga do not resemble one another at all, but it is easy to see
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copying (and miscopying) of the text. The variation in the name of 
^isyaka—which appears as both Shir-zhag and Zhir-shag, spellings 
that are m ore similar in sound than in appearance —suggests 
further that at least some of this transmission may have been via 
dictation.

T he account does not end, however, with the dcatli of the 
monks at Kau^ambl. Rather, the text goes on to consider other is­
sues as well： first an enumeration of tlic various guardian spirits 
and images appointed by the Buddha to prcsci*vc the Dharmn in 
Khotan, th en  a prescription for dealing with threats of'vvar, inva­
sion, and strife (the believer is instructed t.o read the t.hc 办心•叫.fs 
from the Lotus Sutra and the Vimalaprabha-pariprccM). U'hc text 
then tu rns to a very different topic: the story o^Shi-ri~dant treasurer 
to an Ind ian  king, who meets a group of Sogdianl;,° merchants 
looking for a victim for a human sacrifice and offers his own Ixxiy 
to spare o th er potential victims. Shi-ri-dan is saved from his fate by 
divine intervention and goes on to become in fuiurc incarnations 
2.naga king, then an arhat, then (one wonders at the spiritual ira- 
jectory im plied here) a naga king again. Finally he receives a pre­
diction to future Buddhahood from ^akyamuni, an event that 
demonstrates the underlying Mahayana perspective behind tlur 
story. T h e  text concludes on what would seem (in light of the dire 
predictions contained in the Kau^ambl story) to be an inordinately 
optimistic note: having enumerated the population of the various 
monasteries in the country ofKhotan, the text concludes by saying 
that Meven now there are dwelling among those monks (lit. 
■sanghas’] m any bodhisattvas, who manifest themselves acting in 
various ways to bring about the benefit of sentient bcings.，M，J, I 'h c  
Kauiam bl story has now been relegated to the background： it is 
still perh ap s an  important element of the received Buddhist tradi­
tion, b u t is no longer viewed as having the last word on the fate of" 
Buddhism in Khotan. * 151

how a Kharo$thT-script final -ta D could have been misread as -ga Ct (sec the chart 
by R ap son  in  A. M . Boyer et al., eds., K/iar〇fthr Imeriptiom). From here it is straight­
forward to  reconstruct an original final in the 丁 ib cu n ， om itted in copying  
through th e  inadvertent om ission o f  the sin gle dot use<l lo separate .syllables in

x ib . sog-dag.
151 T ib . da-ltaryangdge-'dun de-dag-gt nang-ita)ang//b^nvg-cuh-sem-pa [uc\Uuilt%- 

kyis rol-cing sems-shan[sic]-gyi don mdzad-civg sprul-fm yang mang-du hzhugi-.w

Ti



It is not altogether clear, in fact, whether the Kau^ambT story 
is here being treated as a prophecy at all. The text styles itself not 
a prophecy (Tib. lung-bstan-pa) but a "religious annals'* (chos-kyi lo- 
rgyns), and the story is consistently related in the past tense. It is 
striking, in fact—and I believe significant —that this text is the only 
version of the Kausambi story (with the exception of the prose 
Prophecy of Kdtyayana, which may well be defective in this regard) 
that offers no timetable at all for the decline of the Dharma. It is 
possible, though not certain, that the composer of this text believed 
that the Dharma had in fact already died out in the city of 
Kausambi, but not yet in his own homeland of Khotan.

In summary, the Khotanese adaptations of the Kausambi story 
all exhibit a clear reliance (made explicit in two of the three texts) 
on a version of the Candragarbha-sutra current in the Tarim Basin 
at the time. They all go beyond the content of that text (or at least 
of any extant version of it), however, in associating the KauiambT 
story with the fortunes of Buddhism in the Khotan. In so doing, 
two of the three texts alter the names of the three evil kings to 
reflect the names of foreign powers threatening Khotan during the 
late 7th-early 9th centuries, and in relating the flight of a group 
of Khotanese monks and nuns into Tibet offer information that al­
lows us to date all three works to a period no earlier than the sec­
ond half of the 8th century. Finally, though only one of the three 
(the Religious Annals of Khotan) explicitly states that it is a translation 
from some other (unspecified) language, all three texts offer con­
siderable internal evidence that they are translations based on 
Khotanese originals. Though they are preserved only in Ti­
betan,152 these texts offer us a unique window into some of the re­
ligious (and political) concerns of the inhabitants of the Tarim 
Basin during the 8th and 9th centuries.

SUMMARY: VARIETIES OF THE KAUSAMBI PROPHECY

We have reviewed a total of thirteen versions of the Kausambi 
prophecy, representing all the extant versions of the story

152 TTie two canonical texts presumably exist in M ongolian translations as well, 
though the relevant volum es o f  the catalogue to the M ongolian Tanjur have not 
yet appeared. For the first three volum es see Rintchen, Catalogue du tanjur mongol 
imprimi (New Delhi: International Academy o f Indian Culture, 1 9 6 4 - ) .
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identified to date. Though no Sanskrit or Prakrit original has come 
down to us, these versions (preserved in Chinese, Tibetan, and 
Khotanese translations) can still be used to reconstruct the nature 
of the underlying Indian original. One of our main objectives in 
the remainder of this study will be to try to identify the context, 
both spatial and temporal, in which this prophecy was first pro­
duced, with an eye toward gaining a greater understanding of the 
forces that have led to the production of Buddhist decline litera­
ture in general.

The nature of the texts reviewed above may be summarized as 
follows. The earliest extant translation of the Kau^ambl story is the 
Prophecy of Katyayana (verse recension), which has come down to us 
in a Chinese translation dating from the late 3rd or early 4th cen­
tury CE. Not only is this an early translation, but it represents an 
early stage of the Indian tradition as well, for in this recension the 
prophecy is not yet attributed to the Buddha but to a monk named 
Katyayana. This version is also peculiar in that the names of the 
three invading kings are given as Rome, Iran, and Parthia—an ab­
erration (with respect to most other versions) that suggests, if the 
reasoning outlined above is correct, that this recension was pro­
duced in Bactria. Nothing in the text allows us to determine with 
certainty its sectarian affiliation, though the absence of any specif­
ically Mahayana elements makes it clear that it must have belonged 
to one of the Nikaya Buddhist schools. Its prose counterpart, trans­
lated into Chinese slightly later (420-479 CE), appears quite gar­
bled, and may tell us more about the inadequate transmission of 
the story than about the circumstances of its origins. Its reference 
to “250 monastic rules,” however — if not a Chinese interpolation -  
may point to a period of circulation in a Dharmaguptaka milieu.

A different sectarian orientation is represented by the mem­
bers of the Aioka-avadana group, comprised of three texts all of 
which are products of Sarvastivadin redaction. Of these, the two 
Chinese translations were both produced in the 5th c. CE (the 
A^oka-avaddna toward the end of that century, and the Samyukta- 
dgama during the period from 436-443), while the Tibetan mem­
ber of this group is naturally much later (the Karmaiataka, 
translated in all probability during the first halfof the 8th century). 
In all three of these texts we find the standard list of three invading 
kings, namely the Greeks, Sakas, and Parthians, though the 
Samyukta-dgama adds a fourth king (Skt. Husara, presumably a ref-



erence to the Kushans) to the lineup. Likewise, in all three of these 
texts the prophecy is treated as buddhavacana, classified as an 
avadana in two cases and as a sutra in the third.

Yet another Sarvastivadin version of the story is found in the 
scholastic compendium known as the Mahavibhasa—or perhaps we 
should say Mversions,M for this is actually an epitome based on sev­
eral versions of the story. Though the Mahavibhasa is preserved 
only in a late Chinese translation (7th century CE), it is clearly 
based on an Indian text of some centuries earlier. The peculiar 
character of this version of the Kau^ambl story is thus due to the 
fact that it is contained in a scholastic text whose author drew on a 
number of different sources, and not to a late date of composition.

With the Mahamaya-sutra we come to the earliest extant 
Mahayana translation of the story, rendered into Chinese in 479­
502 CE. Here the tale is retold only in summary fashion, providing 
us with little to go on in determining its relationship to other re­
censions of the prophecy. That it is a Mahayana recension is quite 
clear, however, since it makes reference to Nagarjuna and Aiva- 
ghosa.

Far more detailed are the texts belonging to the Candragarbha- 
sutra group, which are likewise Mahayana recensions. Though 
Mahayana emendations have been introduced in only the most 
superficial fashion in the Tibetan and Khotanese versions of the 
text (both dating from around the 8th century CE), the Chinese 
version (translated during the second half of the 6th century) is far 
more thoroughly Mahayanist in character. Once again the three 
kings are the Greeks, Sakas, and Parthians, though in the Chinese 
version the word “Greek” has apparently been emended to read 
“Persian.” No major changes have been made in the plot line or in 
the setting of the story, and it seems fair to say that there is a gen­
eral continuity throughout all ten of the recensions described 
above.

When we come to the l,late Khotanese adaptations," by con­
trast, such continuity disappears, for although certain elements 
have been carried over from earlier versions of the prophecy the 
setting of the story has been subjected to wholesale alteration, now 
reflecting the fortunes of Buddhism not in India, but in Khotan. It 
is hardly surprising that in these versions —all dating from the sec­
ond half of the 8th century or after, and all representing Mahayana 
recensions of the story —we find major changes in the names of the
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invading forces, now updated to include such powers as China, the 
Uighurs, and Tibet. These texts are of particular importance for 
reconstructing the religious and political concerns of the inhabi­
tants of Khotan during this period, but they add nothing to our 
knowledge ofthe circumstances that led to the original production 
of the tale.

The extant versions of the Kau^ambl prophecy thus span a pe­
riod from the 3rd to 8th century CE. And since the dates of trans­
lation of these texts provide only a terminus ante quem for their 
original composition, it is likely that the core of the Kau^ambl story 
goes back to an Indian original that is even older. Our task in the 
following chapter, therefore, will be to determine the approximate 
time and place of the original formulation of this story, and to offer 
some preliminary suggestions concerning the circumstances that 
led to its composition.



Chapter Eight

Origins and Transmission of the 
KausambI Prophecy

AS WE HAVE SEEN, the Kau^ambT prophecy appears in a wide 
variety of sources, and has been told in a number of 
different ways. Though the prophecy has not been pre­

served in its original Sanskrit (or far more likely, Prakrit) version, 
no fewer than thirteen extant versions of the tale have been pre­
served in the Chinese, Khotanese, and Tibetan languages.1 A com­
parative analysis of the contents of these thirteen recensions will 
enable us to make considerable progress toward identifying both 
the environment within which the text was first produced and the 
motives that led to its composition. Such an analysis should provide 
data that is useful not only for reconstructing the history of the 
KausambI story itself, but also for gaining a clearer understanding 
of the circumstances that have led to the composition of other Bud­
dhist prophecies of the decline and disappearance of the Dharma. 
Our primary concern in this chapter, therefore, will be to attempt 
to determine where, when, and under what conditions the proph­
ecy of the demise of the Dharma at KausambI was initially composed.

In order to locate this environment it is vital to determine, first 
of all, which of the extant editions of the KausambI story is the old­
est, and thus might bear the closest resemblance to the original. To

1 A fourteenth version, a Mongolian translation bas«l directly on the Tibetan 
and exhibiting no variations in content other than those introduced through 
translation or copying errors, has been dealt wiLh separately and will not lx; included 
here. See Nattier, MThe Cavdragarbha-sfdra in Central and Hast Asia/' 220-331.
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do so we will focus our attention on two types of information con­
tained in the extant recensions of the story: first, the individual 
components of the plot itself, which vary considerably from one re­
cension to another; and second, the transcriptions (or in other 
cases, translations) of ten selected proper names. Taken together, 
these two types of information can provide us with sufficient evi­
dence to construct a lineage chart, or stemma, depicting the rela­
tionships among the extant recensions.

Beginning with the first category, we may sort the thirteen 
versions of the Kau^ambl prophecy according to the presence or 
absence of the following elements of the plot: a king named 
Mahendrasena; a son of the king, named Dusprasaha； a group of 
“evil kings” （with special attention to the names, if any, given to 
their members, and to the total number of kings mentioned); a pre­
ceptor of the king, named ^isyaka; an arhat named Surata; a disci­
ple of ^isyaka named Arigada; a yaksa named Dadhimukha; the 
death of king Mahendrasena; the killing of the arhat; the killing 
of the king’s preceptor; the killing of Aiigada; the death of all 
monks in the assembly at Kau^ambl; the presence or absence of 
Mahayana elements in the story; and the specification of the total 
duration of the Dharma (with special attention to the chronologi­
cal figures given). By tracking the presence or absence of these 
fourteen key elements in the story we will be able to identify some 
of the telltale signs of editorial emendation and expansion in the 
text, which will provide us with valuable evidence concerning the 
relationship among the various recensions in this group.

A second body of evidence can be derived from the spellings 
of proper names themselves (whether in translation or translitera­
tion) found in the various recensions of the KausambI story. If a 
certain peculiar spelling is found, for instance, in three texts in this 
group but not in the other ten, this commonality may serve as ev­
idence that the three texts in question share a particularly close re­
lationship. As we shall see, the evidence provided by the analysis 
of individual components of the plot is generally corroborated by 
the forms of these proper names, which fall into similar textual 
“families.”

Beginning with the plot components listed above, if we corre­
late these with each of the versions of the KausambI prophecy in 
the order of discussion given at the end of the previous chapter, we 
obtain the following chart:
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Kdtydyana (verse) 
Kdtyayana (prose) 
Samyukta-agama 
Aioka-avadana 
Karmaiataka 
Makavibhasa 
Mahdmdyd-siltra 
Ch. Candragarbha 
Book of Zambasta 
Tib. Candragarbha 
Prophecy of Khotan 
Samghavardhana 
Religions Annals

* N 3
* N 3
Y Y 4
Y Y 3
Y Y 3 
N N 2 
N N 0
Y Y 3
Y Y 3
Y Y 3
* N ? 
N Y 3
Y Y 3

Y Y
Y Y
Y Y
Y Y
Y Y
Y Y 
* *
Y Y
Y Y
Y Y 
N N
Y Y
Y Y

? * 
N *
Y Y
Y Y
Y Y 
N N 
* N
Y Y
Y Y
Y Y 
N N
Y N
Y Y

N Y
N Y
Y Y
Y Y
Y Y 
? Y 
N Y  
N Y  
N Y  
N Y  
N N 
N Y 
N N

N N N
Y N N
Y N ?
Y N ?
Y N ?
Y N ?
Y * N
Y Y Y
Y Y Y
Y Y Y 
N N N 
N Y Y 
N N N

N 1,000 
N —
N 1,000 
N 1,000 
N 1,000 
N 1,000
Y 1,500
Y l,500a
Y 1,500
Y 2,000
Y 2,0002 3
Y 2,000
Y 一

Here the letter Y indicates that a given element is present, N that 
it is absent, and an asterisk that the character in question appears 
in the story but is not named. Where it is impossible to determine 
the presence or absence of an element in ihc story as wc have it, I 
have simply written a question mark.

It is immediately evident that there are certain patterns in the 
evolution of the ICau^ambl story. First, the vast majority of recen­
sions of the story speak of three evil kings (although their names,

2 Figures o f2,000 years and 2,500 years also appear, however, elsewhere in the 
text (see above, pp. 52-56).

3 The number 2,000 is replaced by 1,000 in the xylograph editions. Sec above, 
p. 190, n. 107.
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as we have seen, have varied considerably). Second, the timetables 
for the life span of the Dharma associated with this story range 
from 1,000 to 2,000 years, with a clear progression from the earli­
est recensions (with a figure of 1,000) to the latest ones (with more 
extended figures). Moreover, the non-Mahayana (Nikaya Bud­
dhist) scriptures are unanimous in assigning a figure of 1,000 to 
the total duration of the Dharma, while in all the Mahayana recen­
sions this number has been expanded to either 1,500 or 2,000 
years. Third, the preceptor Sisyaka and the arhat Surata are appar­
ently original elements in the story, for they are present (and so 
named) in all recensions with the exception of the two texts that 
only summarize the tale (the Mahamaya-sutra and the Prophecy of 
Khotan). The distinction between a father (Mahendrasena) and a 
son (Dusprasaha), however, may not be part of the earliest story, 
since it is absent from the two oldest extant recensions (the two 
Katydyana texts). Fourth, the death of King Mahendrasena is ap­
parently restricted to the Ahka-avadana group and serves as one in­
dicator of the distinctive character of this textual family. Fifth, 
while in the majority of accounts both Sisyaka and Surata are 
killed, the death of Sisyaka is not mentioned in the verse transla­
tion of the Katyayana text and thus may not be an original element 
of the story. Finally, both the death of Mgada and the explicit 
statement that Mall the monks of Jambudvlpa^ are killed in the bat­
tle at Kauiambi must have been added quite late, as these elements 
are restricted to the Candragarbha corpus (in addition to one 
Khotanese text, the Samghavardhana prophecy, that drew on that 
sutra as one of its sources).

These individual elements in the Kau^ambi prophecy can thus 
help us to establish the family relationships within this group. But 
a second body of data —the renderings of proper names in these 
texts — provides vital corroborating information. These names 
(which occur in both translated and transliterated forms) reveal 
not only the relationships among the surviving texts, but often pro­
vide valuable information concerning the languages and/or scripts 
in which these texts were transmitted. These names have been col­
lected in the Appendix for reference and will not be discussed in­
dividually here.4

4 T he main issue in tracking the transmission of proper names is not whether
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CONSTRUCTING A STEMMA: METHODOLOGY

In devising the textual lineage chart given below I have followed 
the methodology used by scholars in Greek and Latin studies to es­
tablish the critical edition of a text, as outlined in the standard dis­
cussion by Paul Maas.5 This approach is intended primarily for use 
in reconstructing the original version of a single text of which mul­
tiple copies exist, each exhibiting minor variants, additions, and 
deletions. In the present case, however, we have not multiple cop­
ies of a single work, but widely differing recensions of a given story. 
With some adjustments, however, the same methodology can still 
be applied, and this procedure will allow us to determine with rea­
sonable cenainty the relationships among the extant versions of 
the story. The methodology employed here is the following. Any 
element found in one or more versions of the text, but not in all 
versions, can be used to sort the texts into family groups. For ex­
ample, if two versions of the text (which we may call A and B) share 
a peculiar feature—e. g.( the spelling ofa proper name —that is not 
found in any other recension of the story, we may assume (unless 
other evidence argues to the contrary) that A and B are descended 
from a common ancestor. If these texts further share another fea­
ture (e. g., a distinctive element in the plot) with a third text (C), 
and this element is not found in any other version of the story, we 
may assume that these three recensions are related as follows：

(Following the procedure used by Maas, I have used lower-case 
Greek letters to indicate versions of the text that have not sur­
vived.) By extending this approach to the other texts in the group,

they are translated or transliterated —for within a given group o f closely related 
recensions we may find examples of b o th—but what original Indian form, or in­
termediary spelling, underlies a given text. As is lasual in such deicctive work it is 
the aberrations (misspellings, mispronunciations, and faulty copying of Chinese 
characters) that can provide the most valuable clues.

5 Paul Maas, Textual Criticism, trans. Barbara Flower (Oxford: Clarendon Press,
1958).
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we can derive a diagram depicting the chain of textual transmis­
sion of the group as a whole.

In deciding which of any two given variants is to be preferred 
(that is, is closer to the original), classical textual criticism applies 
two basic principles： first, when deciding between a shorter and a 
longer rendition, the shorter is generally the better; and second, 
the more difficult of any two readings is to be preferred. The first 
of these principles is based on the assumption that a scribe is more 
likely to embellish a text (in panicular, to add what he sees as help­
ful explanatory material) than to omit a portion of the text. The 
second follows a similar line of reasoning; here it is assumed that 
a scribe may try to clarify an obscure or seemingly corrupt expres­
sion by “correcting” it, resulting in a more accessible (but less orig­
inal) formulation.

There are, of course, certain exceptions to these general rules, 
and in particular to the first one. In certain cases a scribe may con­
sciously or unconsciously omit material from the text: where a text 
contains repetitive expressions, for example, the scribe's eye may 
jump from one occurrence of a common phrase to the next, result­
ing in the omission of all the material between the two. Such omis­
sions can also be deliberate： in some instances the requirements of 
new political, geographical, or doctrinal circumstances, differing 
from those under which the text was first composed, may lead the 
scribe to make conscious changes in the text. To say tliat these are 
conscious, of course, need not imply that the scribe is being delib­
erately deceptive; he may only see his emendations as restoring 
what the text must originally have said. Whatever his motives, 
however, the net result is the same： the removal of offending ma­
terial from the text, and in some cases its replacement by an alter­
native passage.6

In establishing a family tree of versions of the Kau^ambi story 
I have applied these principles as follows: (I) a shorter rendition 
of the story is presumed to be older than a longer one, unless it can 
be shown that the author (or editor) of the shorter version would 
have had a reasonable motive for deleting material found in pre­
vious versions of the text; and (2) a complex but coherent version

6 For a useful discussion o f the types o f errors that can occur in textual trans­
mission see Bruce M. Metzger, The Text of the New Testament (New York： O xford 
University Press, 1964), 186-206.



of the plot is presumed to be older than one in which the story has 
been overly, and artificially, rationalized (via extraneous explana­
tions, symmetrical or standardized numbers, and relentless paral­
lelism); a genuinely chaotic account, by contrast, is assumed to 
represent a degenerate version of an earlier and more coherent 
text.

There are, however, a few cases in which the application of 
these principles will not enable us to fit a given version of the 
Kau^ambl story within the stemma constructed below. First, an au­
thor may deliberately condense a text in order to fit it within the 
parameters of a specific literary form, in the process omitting ma­
terial that would have allowed us to determine the ancestry of his 
version of the text. Second, an author (or editor) may make use of 
more than one version of the story in preparing his own recension. 
And finally —since we are dealing not merely with the copying of 
manuscripts, but with much more extensive developments in a lit­
erary tradition—we must also take into consideration the possibil­
ity that oral versions of the story may have influenced written ones, 
and vice versa. In such cases the trajectory of a given version of the 
story will be extremely difficult to trace, and much of its ancestry 
may be impossible to reconstruct.

Of the thirteen versions of the Kau^ambT story discussed 
above, only two have proved impossible to place within the stemma 
given below. The first of these, the account preserved in the 
Mahavibhasa, has apparently suffered from two of the three types 
of alteration just described: the author has clearly consulted a 
number of different versions of the story in the process of compil­
ing his synopsis, and has further reduced the scope of the story to 
fit within the stylistic requirements ofabhidharma literature.7 The 
resulting recension lacks important elements found in all other 
versions of the text, while simultaneously including other items 
that occur nowhere else. It is thus impossible to reconstruct the 
precise connection between the Mahavibhasa account and the other 
extant versions of the story.

The other case for which we have insufficient data is the story 
contained in the Mahamaya-sutra. Here the plot is so brief and con­
tains so few details and proper names that we simply do not have

7 For a discussion of the stylistic exigencies of the abhidharma genre see above, 
pp. 14^-50.
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enough evidence to determine its precise connection with r.hc 
other texts. This may well be an example of the re-recording of the 
story in written form after a period of oral circulation, during 
which many of the more complex elements of the story would have 
been omitted.8 9 *

Having eliminated the Mahamaya-sutra and the Mahavibhd.ui 
from consideration, however, the remaining sources can be sorted 
into textual families with little difficulty. In the chart given on the 
following page I have provided the names of the extant texts them­
selves (rather than Roman letters, as i n 【he examples give." by 
Maas) in order to minimize cross-referencing. The Greek letrers, 
by contrast, indicate versions of the text that have not survived, bui 
whose content can be reconstructed with some certainty on the 
basis of the extant exemplars. For each of these I have given a syn­
opsis of its distinctive content (i.e., those variants of which it is the 
carrier), literary style, and —where these can be determined — irs 
probable language and sectarian affiliation.

DESCRIPTION OF THE RECONSTRUCTED 
ARCHETYPE AND HYPARCHETYPES，J

X = The original (presumably oral) version ofthc Kau^ambl story, 
for which no independent evidence is available.

a = The reconstructed archetype to which all other versions ofthc 
text can be traced. Three foreign kings (the Greeks, Sakas, and 
Parthians) are named as the cause of disruption within the In­
dian Buddhist community. A pious Buddhist king (unnamed),

8 The one text with which the KausambI story found in the Ma/tdmdyd-iulm can 
plausibly be connected is the brief synopsis of the story found in one of the C:hi- 
nese translaiions of the (Mahayana) Mahdparinirudyu-sulra (T No. 37-1, 12.47Ucl-1- 
474a5). In  both of these versions the tripi^aka-masurr (i.e•，公isyaka) is described as 
having five hundred followers, a feature found in no other version of the text.

9 In the cerminology used by Maas 'archetype11 refers only to that exem plar
(lost or surviving) from which the first split in textual transmission originatctl. 
This exemplar is free from all errors (including accretions and editorial am pli­
fications) arising after the split. T he  term "hyparchetypc/1 by contrast, is used lo 
refer to all intermediary exemplars, o r 11 variant carriers/* to which one or m ore d e ­
scendants can be assigned. T he letter^ is assigned to the assumed original text, th e  
archetype itselfis designated by the letter and all subsequent hyparchctypes a re  
designated by y, etc. For further details see Maas, Textual Criticism, 2-5.
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ruling at Kau^ambT, invites all the monks of Jambudvlpa to a 
mahadana feast at the suggestion of his advisor, the monk 
Sisyaka. A dispute then breaks out between an arhat, Surata, 
who insists on strict observance of all monastic rules, and a 
group of more complacent monks; Suratais killed by a disciple 
of Sisyaka, who in turn is killed by ^yaksa.
Not considered a canonical text (that is, buddhavacana)-, attributed 
to the monk Katyayana.
Style: probably entirely in verse.
Language: probably a northwest (e.g., GandharT) Prakrit, in 
the KharosthT script.
Sectarian affinity: uncertain.

= A Bactrian recension (not, however, in the Bactrian lan­
guage10), similar to a but with the names *'Greeks, Sakas, and 
Parthians>, changed to read "Rome, Iran, and Parthians.>, 
Style: entirely in verse.
Language: presumably northwest Prakrit, in the KharosthT 
script.
Sectarian affinity: uncertain.

y = A somewhat garbled recension of a with a few additional de­
tails, including the mention of 250 monastic rules.
Style: either entirely in prose or entirely in verse.11

10 Despite ample evidence of the presence of Buddhism in Bactria over a pe­
riod of several centuries, there is no indication that any Buddhisc scriptures were 
ever set down in writing in the Bactrian language (or for that matter in any of the 
vernacular langauges of western [now Soviet] Central Asia), It appears, rather, that 
during the first four or five centuries CE Buddhist scriptures were transmitted 
across Central Asia to China only in Indian languages (Sanskrit and Prakrit), and 
that only subsequently—from the second half of the millennium onwards—such 
scriptures were rendered into tlie local Central Asian vernaculars, and then only 
in eastern Central Asia (modern Sinkiang). Fora detailed discussion see Jan Nat­
tier, "Church Language and Vernacular Language in Central Asian Buddhism,11 
Numen 37/2 (1990), 195-219.

n The complex style of much of Indian poetry, together with the common 
practice of giving no indication of the end of each line (or verse) in written texts, 
sometimes led to the inadvercenc rendering of Indian poetry into prose transla­
tions in other languages. This happens less frequently, however, when the Indian 
original consists of a mixture of prose and verse, since it is a common practice in 
these texts to set the verse off from the prose in a recognizable fashion.
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Language: presumably northwest Prakrit, in the KharosthT 
script.
Sectarian affinity: possibly Dharmaguptaka.

5 = An amplified version of a. The king of KauiambI is now given 
the name Mahendrasena, and an additional character, his son 
Dusprasaha, is introduced. The intra-sangha conflict is now 
portrayed as a dispute between Surata and ^isyaka; in the en­
suing melde not only are Surata and his assailant (here, and 
possibly in a , named uAngadaM) killed, but ^isyaka is killed as 
well. Katyayana's name is removed as the text moves toward 
acceptance as a canonical work, and the entire discourse is 
placed in the mouth of the Buddha.
Style: entirely in verse.
Language: presumably northwest Prakrit, in the KharosthI 
script.
Sectarian affinity: uncertain.

e = Similar to 5, but with several new elements： a group of five 
hundred lay disciples is portrayed as criticizing monastic lax­
ity； king Mahendrasena dies, causing a period of depression 
on the part of his son Dusprasaha; and following the conflict 
between ^isyaka and Surata, Dusprasaha himself turns against 
the sangha, killing monks and destroying Buddhist monu­
ments.
Style: mixed prose and verse.
Language: Sanskrit (or Buddhist Hybrid Sanskrit).
Sectarian affinity: Sarvastivada.

t, = Another adaptation of6, but here all the monks ofJambudvTpa 
are portrayed as being killed in the conflict at Kau^ambl. 
Sisyaka's name has been altered (or misunderstood) as 
*^irsaka (or *^irsaka), and an interlocutor named Candra- 
garbha is added.
Style: entirely in verse.
Language: northwest Prakrit (in the KharosthT script). 
Sectarian affinity: uncertain. Possibly transmitted in Maha- 
yana circles.

7j = Similar to but the word ^aka has been altered (deliberately?)
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to read ^akuna. Directional locations of the three foreign 
kings are omitted, and Kau0mbl is placed in the south, not 
the east.
Style: uncertain; possibly entirely in prose.
Language: northwest Prakrit (in the KharosthI script). 
Sectarian affinity: uncertain, but circulating in Mahayana cir­
cles in Khotan.

8 = A Mahayana adaptation o fi；, with additional proto-tantric el­
ements (dharani). The entire story is now incorporated into a 
Mahayana text titled the Candragarbhasuira, and additional 
(Mahayana-oriented) materials arc introduced as a frame for 
the Kau^ambi story itself.
Style: in verse, with a brief prose introduction and an ex­
tended prose conclusion.
Language: Buddhist Hybrid Sanskrit.
Sectarian affinity: Mahayana.

FROM STEMMA, TO STORY:
RECONSTRUCTING T H E  ORIGINAL KAU^AMBI TALE

What, then, can we learn from ihc construction of such a stcmrnaf 
In classical textual scholarship the objective is to restore a given 
text to a form as close to that of the original as possible. Given the 
far-flung nature of our sources, however -  preserved in Chinese, 
Tibetan, and Khotancse, l>ut not in the original Incli;in lan­
guages—our objective must be much more modcvsi. What we ran 
attempt to do on the basis of the data compiled above is the ioUow- 
ing: (1) determine with a rcasonal)lc degree of accuracy the form 
of the original (no doubt oral) veriian of the story; (2) identify ihc 
sectarian environment within which the story first arose, or at iIk* 
very least eliminate certain environments from consideration; and 
(3) discover whether any important shifts in the content and con­
text of the story have taken place during the course ofits transmis­
sion.

Beginning with the first of these issues, the stemma ton- 
structed above allows us to rcconsiruci the original tale as a rather 
simple story, and one not very flattcriag lo the Buddhist commu­
nity. Eliminating those elements that we can be reasonably sure 
were added at a later date, we arc left with ihc story ofan unnamed



king ruling at Kausambi who successfully repels a foreign invasion. 
At the suggestion of his Buddhist advisor, the preceptor ^i§yaka, 
the king then invites the monks from surrounding regions to 
Kausambi for a religious feast. When these monks come together, 
however, cenain differences in their traditions —more specifically, 
in the degree of their adherence to the monastic rules—begin to 
surface. Ultimately this leads to an open and violent conflict, in the 
course of which a monk named SQrata—widely acknowledged as 
an arhat —is killed by ^i§yaka's student Arigada, who believes that 
the honor of his teacher has been impugned. Since the crime of 
killing an arhat cannot go unpunished, s^yaksa appears to avenge 
the arhat's death, killing Arigada on the spot. This would appear 
to be the end of the story in its original version. No other monks, 
in this primitive version, are killed, and the response of the king 
to this debacle is not revealed. The focus of the story is on Arigada^ 
heinous crime of killing an arhat, and on the immediaie retribu­
tion he receives.

The story is, of course, associated with a prediction of the end 
of the Dharma even in its earliest surviving recensions. But was 
this a part of the original tale? Or might the original story simply 
have been the narration of an actual historical event, which —d e­
spite its manifestly uninspiring content —was simply too vivid a 
nemory to be forgetten?

In favor of the latter hypothesis is the fact that the proper 
mes of the main characters —the king's preceptor ^isyaka, the 
at Surata, and his assailant Arigada—are all quite spcciHc (and 
ain consistent, allowing for a certain amount of deformation in 
ismission, throughout all extant recensions of the story), as we 
rht expect in an account dealing with actual historical charac- 
. Moreover, with the exception of the name ^Sisyaka" (which is 
y more an epithet than a proper name) these names are ra ther 
sual. Were this an entirely fanciful account concocted to illus- 
* a point, one might expect its creator to have chosen names 
were either more common (and thus more accessible) or more 
icitly didactic in their content. And if the story had originated 
general prediction of the demise of the Dharma, one wonders 
'ould have contained any such proper names at all. Would not 
aightforward account of a battle in which all the monks o f 
idvlpa are killed, rather than an ambiguous story of the as- 
ition of a single arhat (following which the rest ofthe monas-
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tic community, with the exception of his assailant, is still left alive), 
have served the purpose better?

this connection a point well worth our attention is the 
stance of the narrator himself, which is implicit but quite 
identifiable in both the early and later versions of the story. Of the 
two factions-the supporters of SQrata, on the one hand, and of 
^isyaka on the other ~ it seems clear that the narrator exhibits a 
preference for the former. No criticism of the arhat (or his follow­
ers) appears in any extant recension of the story, while in even the 
earliest versions it is suggested that the preceptor îsyaka (or an 
anonymous group of monks, in the verse Prophecy ofKatyayana) can 
be faulted for a lack of rigorous adherence to the teachings. Most 
revealing, however, is the identity of the figure who avenges the 
arhat's death. Angada (Surata's murderer) is killed not by one of 
the arhat's own students —which might allow the reader to find 
fault w ith this faction—but by a character introduced from outside, 
as it w ere, and a non-human one at that. The killing of Angada by 
a vajra-v/ielding thus serves the dual purpose of avenging
the grievous crime of arhaticide while simultaneously diverting 
any gu ilt for that act of vengeance away from the arhat's own fol­
lowing.

It is possible, then —though this must remain speculative — 
that th e  origins of the Kaus'ambT story are to be sought in an actua】 
historical event, as told by a member of the pro-Surata faction. 
Only later, perhaps, was the story shifted into the future and 
b rough t into conjunction with a prophecy of the end of the 
D harm a.

To return to the story as we have it, however—that is, the 
Kau^ambl story in the form of a decline prophecy —what can we 
say about the point of origin of the tale? Beginning with the ques­
tion o f  sectarian affiliation we can say with complete certainty that 
the original story was not a Mahayana composition. This is quite 
clear from the location of the Mahayana recensions of the story 
(which constitute a distinct minority) in the diagram： these are all 
found toward the bottom of the stemma, and thus are the farthest 
rem oved from the original text. Turning to the non-Mahayana 32

32 O r  are  we to take the term vajra here simply in its original sense of thunder­
bolt/*  a n d  to understand that Angada was struck dead by lightning on the spot. In 
e i th e r  case, we clearly have here zyaksa ex machina.
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candidates, the fact that several extant versions of the story can be 
attributed with confidence to the Sarvastivada school13 might sug­
gest that the tradition originated in a Sarvastivadin environment. 
Here again, however, the results of the stemma would suggest cau­
tion, for these versions are clustered suspiciously close to one an­
other in a single branch of the stemma. Thus it is possible that the 
adoption of the story by the Sarvastivadins took place only at the 
level of hyparchetype (from which all extant Sarvastivada ver­
sions are derived〉, and not at a point closer to its origins.

Other possibilities are rather limited. The Kau^ambl story is 
conspicuous by its absence from the voluminous Theravadin liter­
ature; thus this school is certainly not a candidate. Aside from the 
Sarvastivada, the only school for which we have a known recension 
of the story is the Dharmaguptaka school (to which the prose Proph­
ecy of Kdtyayana can probably be attributed).14 And the evidence 
cited above for the transmission of the story across Central Asia in 
the KharosthI script suggests that we should pay particular atten­
tion to this possibility, since the Dharmaguptaka is one of the two 
schools (the other being the Mahasamghika) known to have used 
the KharosthI script by preference in that region.15

13 Known Sarv5stiv§da recensions are those found in the Sa?nyukla-agama (Chi­
nese), xhc Aioka-avaddna (Chinese), and the Karmaialaka (Tibetan).

14 This information must be used with caution, however, since the mention o f  
250 monastic rules (which is the clue that allows us to establish the Dharmaguptaka 
affinity o f the text) could have been added in China.

15 T he well-known G andhirl Dharmapdda found near Khotan, wriuen in  
northwest (GSndharl) Prakrit in the KharosthI script and dated to around the 2 n d  
c. CE, is most commonly assigned to the Dharmaguptaka school (though, as J o h n  
Brough has pointed out, other possibilities cannot be excluded; see Brough, The 
Gandhan Dharmapdda [London: Oxford University Press, 1962], 44). And in fac t 
use of the Gandharl language (which in turn is closely associated with the use o f  
the KharosthI script) has been taken by some scholars as sufficient evidence of tH e 
Dharmaguptaka origins o f the text in question, though Oskar von Hiniiber h a s  
recently advised greater caution in this regard ("Die Bcstimmung dcr Schulz- 
gehSrigkeit buddjiisiischer Texte nach spracKlichen Kritirien,” in Heinz Bechert, 
ed., Zur Schulzgehorigkeil von Werkert der Hinaydna-Literalur, Part I [Gottingen: 
Vandenhoeck 8c Ruprccht, 1985], 57-75). As to the Mahasamghika use of t h e  
KharosthI script (and a Prakrit language), recent excavations at Kara Tepe (o ld  
Tcrmez, in  Bactria) have shown that an earlier layer of Mahasamghika inscrip­
tions, in the KharosthI script, preceded a later group of Sarvastivadin dedications 
written in Brahml (see J. Harmatta [Ya. Kharmatta], "K interpretatsii indiTskikh 
nadpisei na keramike iz Kara-tepc," in B. Ya. StaviskiT, gen. ed., BuddiUkiepeshchery 
Kara-Tepe vstarom Tkrmeze [= Kara Thpe, 2] [Moscow: Nauka, 1969], 32-39). Evidence



It is not possible, then, to establish with certainty the precise 
sectarian environment within which the Kaus^mbl prophecy first 
arose. A Dharmaguptaka context seems as likely as any other alter­
native; yet this hypothesis must remain provisional, and we should 
also keep in mind that the story may have been the exclusive prop­
erty of a single school only for a very brief period of time.

What we can say with certainty, however, is that the original 
Kau^ambi story was utterly devoid ofMahayana content.16 And in­
deed when the story finally begins to appear in Mahayana contexts 
the authors seem rather uncomfortable with its pessimistic conclu­
sions, and show signs of attempting to step back from the finality 
of the extinction of the Dharma that it portrays.17

from th e  Chinese canon likewise points to a the use of a Prakrit language (and thus 
possibly, though not necessarily, the KharosthI script) by the Dharmaguptaka and 
Mahasarpghika schools, in contrast to the use of Sanskrit by the Sarvastivadins (see 
Ernst Waldschmidt, ''Central Asian Sutra Fragments and their Relation to the Chi­
nese A gam as/1 in Heinz Bechert, cd., Die Sprache der altesien buddhistischen 
Uberliefening, Abhandlungcn dcr Akadcmie dcr Wisscnschaflen in Gottingen, 
PhiL-HisL Klasse, Dritte Folge, No. 117, 1980, 136-74), In summary, then, while 
the Sarvastivadins did make use of the KharosthI script (and a Prakrit language) 
for inscriptions in  India itself, by the time they became active in transmitting Bud­
dhism  across Central Asia they appear to have shifted to the use of the Sanskrit lan-

set at KausambI sometime during the 
early centuries o f the first millennium CE is not surprising. Both Fa-hsicn (who vis­
ited the area at the beginning of the 5th century CE) and Hsuan-tsang (who passed 
th rough  the region in the mid-7th century) report that the Buddhist community 
at KausambI was composed mosdy (according to Fa-hsien) or entirely (in Hsuan- 
tsang's time) of non-Mahayanists. (See James Lcgge, trans.M Record o f Buddhistic 
Kingdoms [1886; repr. New York: Dover, 1965], 96, and Samuel Beal, Buddhist Re­
cords o f  the Western World [1884; repr. New York: Paragon, 1968], vol, 1, 235.) Fa- 
hsicn does not m ention the Kausambi story, and was perhaps unaware of it; he 
relates a different version of the decline of the Dharma, based on the migration 
and ultim ate disappearance o f the Buddha*s alms-bowl (L^gge, Record, 109-10). 
Hstian-tsang, however, appears to be familiar with the story, for he states in con­
n e c t io n  with his visit to Kau爸ambi that “The law of &kya becoming extinct, this
will be  the very last country in  which it will survive1* (Beal, Buddhist Recordst vol. 
237). • • • •】7 A  classic example of such editorial emendation is found in the
Mahdparinirvdna-suira, w here a brief retelling of the Kausambi story (12,473cl4- 
474a5) is fram ed by the statements that "the Three Jewels manifest disappearance, 
b u t th is also is n o t perm anen t extinction" (473c), and 4<My True Dharma is not 
really extinct! At that time [Kausambi] will have 120,000 bodhisattvas who will
righteously uphold my teaching" (474a).
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guage and the Brahml script.
Ts That a non*Mahayana story should be
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Finally, we come to the third question posed above: whether 
there have been any identifiable shifts in the content or context of 
the story over time. Certainly we do find a clear-cut shift in the con­
text of the story in the three texts in the <4late Khotanese adapta­
tions>, category, where the events at Kau^ambT are framed by an 
account of the fate of Buddhism in Khotan. And in one of these 
texts, the Religious Annals of Khotan, we even find a movement away 
from the prophecy genre toward a historical narrative, and the 
possible treatment of the story as an event that has already taken 
place in the past.

As to the content of the story, however, what we find through­
out the recensions we have surveyed is a rather striking continuity 
over the centuries. The main characters, the plot, even the uses to 
which the story is put remain largely consistent in all the versions 
surveyed. Only in two of the texts examined above —the Chinese 
Candragarbha-sutra and the Tibetan translation of the Religions An­
nals of Khotan—do the editors seem uncomfortable with the out­
come of the story, and attempt to tone down the pessimistic 
conclusions it implies.

In summary, the Kau^ambT story does not exhibit any major 
deformations in plot due to changing historical circumstances. And 
it is only when the story reaches Khotan —and then only in texts 
dating from the 8th-9th centuries—that we find an identifiable 
shift in the historical context of the story. Likewise, it is only when 
the story enters a Mahayana milieu that we find \ta editors begin­
ning to tamper with its conclusions—but then for reasons that ap­
pear to stem from philosophical, not historical, discontent. Having 
reconstructed the form and content of the original story as best we 
can, we may now pause to consider those most elusive issues in In­
dian Buddhist history: the date and provenance of the tradition.

SOURCES OF TH E STORY: TH E HISTORICAL SETTING

In establishing the date of the KausambI story the Chinese sources, 
as always, are of primary importance, since they can offer at least 
a terminus ante quern for the existence of the story in India. Since the 
verse translation of the Prophecy of Katyayana was rendered into 
Chinese no later than 316 CE,18 we must assume that ii;s Indian an­

18 See above, pp. 157^58.
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cestor had taken shape no later than the second half of the 3rd cen­
tury. Moreover, since the verse translation of the Prophecy of 
Katyayana appears to represent a Bactrian recension of the story 
(and is thus one step removed from its Indian ancestor), a conser­
vative approach would suggest that the Indian text must have been 
in existence no later than the first half of the 3rd century CE.

On the Indian side, a terminus post quern is provided by the 
names of the Greeks, Sakas, and Parthians, who seem to have been 
mentioned already in archetype a. Though the chronology of this 
period in Indian history is still extremely problematic, the best cur­
rent estimate is that the Parthians —the last of these three groups 
to arrive on the scene —invaded northwest India sometime during 
the first half of the first century CE.19 20 Thus the composition of a de­
cline prophecy containing their names should date from no earlier 
than the second half of that century. Allowing for a sufficient in­
terval for these historical events to be converted into the stylized 
myth found in the Kau^ambl story, we may offer the conservative 
estimate that the story took shape during the period 100-250 CE.，i0

As to the provenance of the original story, there is no persua­
sive reason to question the assumption that the events it narrates — 
that is, the conflict within the sangha and the death of the arhat 
Surata —did indeed take place at Kausambi. To say that the decline 
prophecy itself was formulated there, however, is another matter 
altogether. For if the story does indeed relate an actual historical 
event, a minimum requirement for the conversion of that event 
into a prophecy is that this historical grounding be forgotten. 
While it is possible that this process took place at Kausambi, it is 
more likely that this took place at a considerable distance in both 
time and space.

O f the extant versions of the Kausambi story, only the version 
of the Candragarbka-sutra preserved in Tibetan translation offers 
specific geographical clues as to the area where it was recorded. As 
we have seen, this text describes Kausambi as being located on the
“other, southern side of the Ganges River," while Gandhara and

19 O n the Parthian invasions ofnorthwesllndi^seeTryc.Hisloryof Ancient Iran, 
197-204.

20 This time period, incidentalJy, would correlate well with the fact that the 
earliest versions o f the story are all associated with a timetable for the duration of 
the D harm a of 1,000 years, a timetable that appears to have been most popular 
du rin g  the first five centuries CE (see above, pp. 62-63).
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Madhyade^a are said to be located on “this side.” This suggests that 
the Indian recension upon which the Tibetan translation was 
based stems from the far northwest of India, and possibly from 
Gandhara itself.21

In addition to this explicit clue, we have also the implicit in­
formation offered by the evidence for the transmission of the story 
in the Kharo§thi script. For this script —a descendant of the 
Aramaic script used by the Achaemenids when they controlled 
Gandhara and parts of the Punjab (c. 550-330 BCE) —never gained 
widespread currency outside its homeland in the far northwest, 
and in those Central Asian regions to which it was exported.'2"2

If the Kau^ambl decline prophecy appears to have emerged in 
northwest India sometime between the beginning of the 2nd cen­
tury CE and the middle of the 3rd, what can this tell us about the 
context in which it was formulated? Once again precise chronolo­
gies evade us, but throughout most or all of this period northwest 
India was a part of the powerful Kushan empire.23 One might won­
der, however, at the suggestion that such a prophecy could have 
emerged out of this setting. Artistic remains from the Kushan 
period provide ample evidence of a cultural golden age, and avail­
able sources strongly suggest that the Buddhist community — 
though legends of the conversion of King Kaniska himself appear 
to be a pious fiction24 —flourished under Kushan rule. What, then,

21 See above, p. 178, n. 81.
22 The well-known lion capital inscription (dating from the Saka period) found 

it Mathura is the exception rather the rule, and the use of the KharosthI script in 
iiis instance is an indication of the importation o f this script lo the region by the 
Sakas, not of its general local use. For the inscription in question see Slen Konow, 
:d., KharosthiInscriptions with the Exception of Those of Asoka, Corpus Inscriptionum 
ndicarum 2, 1 (Calcutta： Government of India, 1929), 30-49.

23 On some of the vexing problems of Kushan chronology see A. L. Basham, 
Papers on the Dale of Kaniska (Leiden： E.J. Brill, 1968). Despite a number of

tcrnational conferences on the topic, no consensus has yet been reached on the 
£s of Kushan rule. For a wealth of bibliographic references on chronology and 
,er aspects of Kushan studies see Frye, History o f Ancient Iran, 249-69.
24 On the supposed conversion of Kaniska sec John  M. Roscnndd,/>)7/ai/i<：/4its 

he Kusharis (Berkeley: University of California Press, 1967), 29-UO. Despite the
t amount of attention that has been paid to one ofKaniska's coins, which jxjr- 
a standing Buddha (the earliest known Buddha-image) and the Baarian legend 
.△ 0 (sec Rosenfield, pp. 76-77 and Plate V, coin no. 88), it is important lo cm- 
:ze—as Rosenfield does—that this image is the exception rather than the rule, 
nat the occasional Buddha images on Kushan coins arc far outnumbered by
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could have led the Buddhist subjects ofsuch a cosmopolitan realm, 
presumably enjoying all the material and spiritual benefits afforded 
by the long-lasting pax kushanica, to produce such a prophecy of 
decline?

Here a close examination of the plot of the story reveals cer­
tain details relevant to this question. For it is not the invasions 
themselves that are portrayed as bringing an end to the Dharma. 
The events at Kausambi take place after King Du§prasaha has suc­
ceeded in subduing the foreign invaders and has himself become 
king (and a Buddhist king at that) of all of Jambudvlpa. Likewise, 
the monks who converge on Kausambi do not do so in flight from 
invading forces, but at the express invitation of the king, who in­
vites them to an opulent Dharma-feast.

It is not the upheavals of war, then, that lead to the death of 
the Dharma in this account, but the munificence of a well- 
intentioned Buddhist king. Moreover, it is the Buddhist commu­
nity itself—or more specifically, some of its more complacent and 
self-satisfied members —whose actions result in the death of an 
arhat, and ultimately in the disappearance of the Dharma from the 
world. In a sense, then, we have come full circle, finding ourselves 
in the presence of yet another account attributing the demise of the 
Dharma to causes internal to the sangha itself.

Viewed in this light, the Kausambi prophecy makes good 
sense as the product of a Kushan environment. As a tale of events 
set in a period of post-invasion prosperity, the account portrays 
quite well the circumstances that must have obtained during the 
two or three centuries of Kushan rule. And though once again 
(given the less than adequate nature of our sources) this hypothesis 
must remain provisional, there is no significant evidence to contra­
dict the Kushan provenance of the prophecy,25 and a considerable 
amount to support it.

deities drawn from other (especially Iranian) religious traditions.
25 T he reference to ih c t 'o u -s h a - lo  -  i.e., the Tokharians or Kushans -  as a fourth 

'*evil king*' (found in  the Chinese translation of the Sanyukla-dgam a-, see above, p.
153 and no te  18) need not contradict this hypothesis, since it is an isolated occur­
ren ce  found only in  a Chinese translation dating from the mid-5th century. The 
archetype a -w h ic h  is the only version I am suggesting was produced under 
K ushan  ru le —clearly contained a list of only three kings.



Chapter Nine

The Tibetan C an dragarbh a-su tra:  

Text and Translation

f I 田is CHAPTER CONTAINS a critical edition of the Tibetan vcr- 
I sion of the Candragarbha-sutra, together with an annotated 

JL English translation. Because of the large number of Tibetan 
recensions used in preparing this edition and because of the sub­
stantial divergences among them, I have followed certain special 
procedures outlined below.

THE TIBETAN TEXTS

丁he critical edition given here has been prepared on the basis of 
five xylograph copies (belonging to the Narthang, Peking 1, Pe­
king 3, Derge, and Lhasa editions of the Kanjur) and one manu­
script copy (found atTun-huang) of the Tibetan Candragarbha-suira 
in its entirety. In addition I have consulted the Histoiy of Buddhism 
(Tib. Chos-byung) composed by the great 14th-century scholar Bu- 
ston, in which more than 80% of the sutra is quoted verbatim.1

Ordinarily the procedure used in producing a critical edition 
of a Tibetan text would be to simply collate all the available ver-

1 For an English translation see Obermiller, Nislory of Buddhism (Chos-hhyung), 
Part 2,171-77. Tibetan text itself has been published in Lokesh Chandra, ctl.,
Bu-ston’s History of Buddhism. Tibetan Text from the CoUection o f Prof. Dr. Raghu Vira 
(New Delhi: International Academy of India Culture, 1971). For the Kausambi 
story see folios 867 (118a according to the Tibetan pagination), line 4, through 873 
(Tib. 121a), line 7.
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sions, noting the variant readings in the critical apparatus. In the 
present case, however, the divergences among the various manu­
script and xylograph copies proved too substantial to make this 
practical. In fact, the texts fall into three distinct groups, reflecting 
the continual elaboration and editing of the text in Tibet.

T H E  TUN-HUANG MANUSCRIPT

By far the oldest of the extant versions of the text is the Tun-huang 
manuscript, which I have transcribed from the original kept in the 
India Office Library division of the British Museum in London.2 It 
is probably to be assigned to a date not later than the mid-9th cen­
tury CE., the last period of efFective Tibetan control in the Tun- 
huang area. In any case it is not later than around 1000 CE., the 
date at which the cave containing this and thousands of other 
manuscripts was sealed. The text is a manuscript copy on coarse 
paper in palm-leaf format, with a string-hole at the center of each 
page. With the exception of the first page (where the text is written 
on one side only, with seven lines on the page), the text is written 
on both sides of each folio, with nine lines per page.

The orthography of the text is typical of Old Tibetan of the im­
perial period. The letter m is regularly written with a subscribed 
ya when followed by the vowel i ore(e.g., myes for classical Tibetan 
mest myi for classical mi, and so on). The 'a-chung ( °>*) is applied in 
positions where classical orthography does not require it, in par­
ticular following the nominal suf f i x( e. g. ,  bka-stsal-pa for clas­
sical bka-stsal-pa). The letter i is almost invariably written in the 
reversed position (i.e., for classical ^  ), which I have indicated 
in the edited text by underlining the letter i when it is written in 
this form. Letters that are aspirated in classical orthography are 
sometimes unaspirated here (e.g., c for classical ch in byang-cub- 
sems-dpa'), and vice versa (e.g., -s.ho for classical -so in the final stop, 
as in the well-known closing formula rdzogs-s.ho, a reading regu­
larly retained in the Peking xylograph Kanjur as well). Other ar­
chaisms can be observed in the spellings of various suffixes (e.g., 
nub-te for classical nub-ste, gcig-du for gcig-tu, nad-gyis for nad-kyis, 
and so on), in the reading las-stsogs-pa for classical La-sogs-pa, and in

2 S eeL a Vallee Poussin, Catalogue, p. 185, text no. 601.1. The current catalogue 
n u m b e r in  th e  India Office Library is J601.1.
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the spelling ched-po (which occurs frequently, though not consis­
tently) for classical chen-po ^great.^ In two instances the scribe has 
placed an initial nga before a base consonant, a position in which 
it does not occur in the classical language. Thus we find ng.gsol 
c.<rjq〇q- for classical^/,3 and ng.ni for classical ni.4

TWo syntactic features are worthy of note. First is the place­
ment, in one instance, of the word Znga “five” before (rather than 
after) the word it modifies,5 a feature that is maintained in the xy­
lograph editions of the Candragarbha-siitra and is also attested in 
other Tun-huang materials.6 Second, the plural suffix -mam is fre­
quently (though not consistently) treated as a free-standing collec­
tive noun, connected to the previous word or phrase by a genitive 
particle.7

Finally, with respect to punctuation the text exhibits the ten­
dency (likewise common in Tun-huang texts) to place ^shad (|) at 
the end of each line, regardless of whether or not this is syntacti­
cally appropriate, a procedure that produces some rather odd sen­
tence divisions when the symbol is taken as a genuine punctuation 
mark.

The separate treatment of the Tun-huang manuscript in the 
critical edition can be justified by its antiquity alone, as well as by 
the numerous respects in which it diverges from the blockprint 
editions. I have therefore edited it separately, labeling it aT" in the 
critical edition.

3 §15, line 11.
4 §24, line 5.
5 This occurs in the expression Inga mngorirpar shes-pa-zhig, "one who possesses 

ie five abhijiids" (§12, lines 1-2).
6 The expression ordinarily rendered 卢/mng-fo “the five in
sical Tibetan regularly appears as Inga phung in the manuscript copies of the 
Tier Heart Sdtra (a version not found in the Kanjur) discovered at Tun-huang. 
»c manuscripts, which seem to represent a Tibetan translation based on a Chi- 
2 (not a Sanskrit) original are the subject of an article in progress by John R. 
lae and myself.
' See, for example, the expressionssems-catisrungs-ma'imams (§6, line 2),ckos-la 

byed-pa'i mams (§8, line 3), and dge-'dim-gyi rnams (§18, line 1). This same 
2 is preserved in one instance in the Narthang version as well {mchod-rten-g î 
j, §8, line 8 and n. 13).
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THE NAIOHANG GROUP

Of the five xylograph editions consulted in the preparation of this 
edition it is somewhat surprising that the Narthang and not the 
Peking edition is the most archaic, since the woodblocks for the 
Narthang edition were completed only in 1732, while the Peking 
1 and 3 editions (discussed below) date from 1692 and 1720, re­
spectively. The Narthang edition, however, maintains readings ap­
proximating those of the Tun-huang manuscript in a number of 
cases where the other xylograph copies, including the two Peking 
editions consulted, have been substantially revised. Due to typeset­
ting considerations the Narthang edition has not been treated sep­
arately here, but is simply included as one of the xylograph 
versions of the text (labeled “X” in the critical edition). The version 
quoted in Bu-ston^ Chos-'byung is, as one would expect, closer to 
the Narthang than to any of the other xylograph editions.8 Though 
Bu-ston's citation from the sutra has not been incorporated into 
the present critical edition, a comparison of his text with that of the 
Narthang xylograph is available elsewhere.9

The version of the Narthang edition cited here is that of the 
xylograph edition, printed in black ink on rough paper, kept in the 
Harvard-Yenching Library at Harvard University (text No. 343, 
mdo-sde at 331al-336b6).

OTHER XYLOGRAPH EDITIONS

The remaining xylograph editions —drawn from the Peking 1 
(PI), Peking 3 (P3), Derge (D) and Lhasa (L) editions of the Kanjur, 
respectively— are quite close to one another in most respects, and 
can be thought of as variants of a single version of the text. Most 
of the divergences within this group are relatively minor. The Pe­
king version (in particular, Peking 1) shows the greatest number 
of archaisms, as one would expect. In a number of cases PI has

8 O n Bu-ston's involvement in the editing of the Zha-Iu canon (an expanded 
version o f  the "Old Narthang'* cdilion) see D. S. Rucgg, The Life of Bu ston Rin po 
che, Serie O rientale Roma, vol. 34 (Rome: Istituco Italiano per il Medio ed Estremo 
O riente, 1966), pp. 20-35.

9 See N attier, "The Candragarblta-sfUra in Central and East Asia； ' pp. 146-47 
and 156-95. Readers with a special interest in the Narthang edition of the text will 
also find it treated separately here.



maintained an approximation of the spellings of proper names 
found in the Tun-huang and Narthang versions, while the other 
xylograph editions (including P3) have been emended to bring the 
spellings into conformity with their presumed Sanskrit originals.

Since the P3 version is simply a newer printing from the PI 
woodblocks with certain intermediate changes and corrections in 
carving, the catalogue and page numbers of these two versions are 
identical (No. 1025, mdo sna-tshogs ke, 225al-229b2). For PI (the 
earliest known xylograph edition of the Peking Kanjur, printed 
from blocks completed in 1692) I have used the blockprint edition 
kept in the Harvard-Yenching Library, a pale but legible version 
printed in now-faded red ink. on thick paper of good quality. The 
copy of this Kanjur kept at Harvard is of particular interest in that 
it contains hand-made corrections that correspond, in a number of 
instances, to the emended carvings that appear in later Peking 
blockprint editions.

For P3 (a slightly later version, incorporating corrections to 
the woodblocks made through 1720) I have used the Otani Univer­
sity photoreproduction of the Peking Kanjur (Kyoto, 1930). 
Though the two versions agree in most respects, there are certain 
striking divergences between them, particularly in the case of 
proper names (e.g., PI Shir-sha-ka vs. P3 Shi-sya-ka in § 16, line 3 and 
n. 7). Where such divergences occur, PI generally concurs with the 
Tun-huang and Narthang readings, while P3 corresponds with the 
later xylograph editions.

The Derge (No. 356, mdo-sde a, 2l6a5-220b5) and Lhasa (No. 
364, mdo-mang a, 342a6-349a7) editions —printed from blocks 
completed in 1733 and 1933, respectively— represent the most re­
cent versions consulted, and these two editions agree with one an­
other in most respects. Certain predictable deviations do occur, 
most noticeably in the inveterate tendency of the Lhasa editors to 
place a shad (|) after virtually every occurrence of the word darig, 
regardless of its grammatical function, and to emend the unpleas- 
am phrase (“asked [concerning one’s】 doubts”) to
c/ws (“asked [concerning the] Dliarma”）. For both Derge
and Lhasa editions I have used blockprint copies kept in the Har- 
vard-Yenching Library. The Derge Kanjur is printed in red ink 
(still vivid as of this writing) on paper of moderate thickness and 
fair quality, while the Lhasa Kanjur is printed in black ink on thin, 
good-quality paper, and is widely renowned for its high degree of
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legibility. The Cone edition, in virtually all respects a derivative of 
the Derge, has not been consulted, as it is likely to provide little if 
any independent information.

RELATIONSHIP AMONG THE TEXTS

A careful analysis of the content of the Tibetan versions of the Can- 
dragarbha-sutra (in particular, the spellings of proper names and 
the form of any material found in some but not all versions of the 
text) makes it possible to determine with a high degree of accuracy 
the relationship among the seven versions consulted. This infor­
mation can then be used to produce a stemma (following the meth­
odology outlined in chapter 8) depicting the nature of these 
relationships. Only the Lhasa edition must be excluded from the 
chart, since it represents an intra-Tibetan “critical edition” in itself; 
that is, the editors of the Lhasa Kanjur consulted a number of 
different editions of the Kanjur in preparing their own edition. Ex­
cluding the Lhasa version, then, the relationship among the vari­
ous editions of the Tibetan Candragarbha-sutra can be diagrammed 
as shown on the following page.

As the form of this stemma suggests, all seven versions can ul­
timately be derived from a single archetype (indicated by the letter 
a). There is no evidence that the text was translated into Tibetan 
more than once; rather, all of the extant versions are descendants 
of a common ancestor.

EDITORIAL EMENDATION IN THE XYLOGRAPH EDITIONS

Though the extant Tibetan versions can be traced to a single ante­
cedent, in one respect we must look to a source beyond the Candra- 
garbha itself to explain the content of the late (i. e., non-Narthang) 
xylograph editions. In these versions—that is, the Peking, Derge, 
and Lhasa editions—the proper names in the text have been sub­
jected to emendation in two respects: the transliterated spellings 
found in the earlier editions are “corrected” to approximate their 
presumed Sanskrit originals, on the one hand, and these translit­
erations have been supplemented by etymological translations into 
Tibetan, on the other. These changes clearly represent an effort on 
the part of the editors toward bringing the text into conformity 
with the standards of classical Tibetan translation procedures: that 
is, the ideal of basing all Tibetan translations on a “correct”



Peking 2
I

Peking 3

3̂ —- input from the Karmaialaka
(etymological translations of names)

y

Derge

Tibetan versions of the Candragarbha-sutra

In  the diagram given above the letter ̂  refers to the original Tibetan translation 
o f the text, for which no independent evidence is available; a refers to the 
archetype from which all extant versions can be derived; ^ represents an 
amplified version, to which certain additional explanations of the plot as well 
as Tibetan translations of a num ber of transliterated personal names have been 
added; and y represents a "re-Sanskritized” version of 卢， in which those 
transliterated personaJ names that had suffered from deformation in transmis­
sion have been restored to their presumed original Sanskrit spellings. The "Old 
N arthang" edition o f the Kanjur, a manuscript version whose existence is 
known from references in  T ibetan historical sources, is no longer extant. The 
Peking B edition (or possibly Peking 2, a version I have not yet had the 
opportunity to examine) was revised in light o f the changes introduced in y, 
hence the double descent lines indicated for Peking 3.
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Sanskrit text, on the one hand, and the policy of rendering all for­
eign (usually Sanskrit) names into Tibetan translation — not 
merely transliteration —on the other.

What is peculiar about the changes introduced into the Tibet­
an Candragarbha text, however, is that the insertion of etymological 
translations precedes the correction of the transliterated names. 
Thus we find in several cases Tibetan translations that correspond 
not to the transliterated names given in the text, but to the cor­
rected transliterations added only in later editions. An example 
from the Peking 1 edition will suffice to illustrate this phenome­
non. Here the name of the tripitaka-master is transliterated 2isShir~ 
sha-ka (a form that corresponds to the spellings found in the 
Tun-huang and Narthang editions)； it is also translated into Ti­
betan, however, as Slob-ma-can, uhe who has disciples1* (Tib. Shir- 
sha-ka-ste / Slob-ma-can zhes-bya-ba-zhig, §15, lines 10-11). The 
transliterated name Shir-sha-ka, however—if it were connected 
with any Sanskrit or Prakrit antecedent at all —would certainly 
have been derived from îrsaka *'one possessing a head>, (< îrsa 
“head, skull; top,” MW 1078c), not 玲)iaAa “one possessing disci- 
pies” （< “student, disciple,” MW 1077a). This nonconformity 
between the transliterated name and its etymological translation 
strongly suggests that these translations were introduced by the Ti­
betan editors from another source.

We need not look far to discover what this source might be. In 
addition to the Candragarbha-sutra, a total of four other versions of 
the Kau^ambi story are known to exist in Tibetan (three in the "late 
Khotanese adaptations" category, the fourth in the Karmaiataka). 
O f these the Prophecy of Khotan contains no proper names at all 
(with the exception of the name of one of the three evil kings), 
while the Religious Annals of Khotan and the Prophecy of the Arhat 
Samghavardhana give virtually all proper names in transliteration. 
In the Karmaiataka, however, all the proper names have been 
translated into Tibetan, and the correspondences between these 
translations and those introduced into the Tibetan Candragarbha- 
sutra at the level of hyparchetype j8 are striking. The transliterated 
name Agnidati (not, we should note, an exact reconstruction of the 
Indian original, which must have been *Agnidatta) is rendered Mes- 
sbyin in the Karmaiatakat and Mes-byin in the Candragarbha-sutra. 
^i§yaka appears as Slob-ma-can in both versions, while Sudhana (the 
father of Surata) is translated as Tshong-dpon nor-bzangs in the Karma-
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iataka, and Tshong-dpon nor-bzang in the Candragarbha-sutra (-bzangs 
in PI). Surata appears as Des-pa in both versions, and the name of 
iheyaksa Dadhimukha is likewise identical, being rendered as Zho- 
gdong (“curd-face”） in both. Most telling of all, however, is the ren­
dering of the name of 知 yaka’s student Aiigada in these two texts. 
The word angada means in Sanskrit ua bracelet worn on the upper 
arm” （see MW 7c); inexplicably, however, the late xylograph edi­
tions of the "Tibetan Qm 公 render this name as 
da-ste Dpung-gi tshogs jigs-su rung zhes-bya-ba (**the one called 
Angada, that is to say, *Fearful Assembly of the Upper Arm/ w §21, 
line 3). The expression Dpung-gi tshogs is almost certainly an 
editor's (or copyist's) hypercorrection of an original dpung-[gi] 
rgyan, <cupper-arm ornament,M which the copyist must have felt to 
be an error for the far more common expression dpung-gi tshogs, 
**assembly oidpung,'' that is "armed forces>, (in which dpung is un­
derstood as rather than U[upper] arm>,; note the similar se­
mantic associations of the two terms in English and in Tibetan). 
And indeed the Karma^ataka renders this name as Dpung-rgyan, 
Mupper-arm ornament.M But where did the Candragarbha-sutra'% ed­
itors get the extraneous element jigs-su rung, <<fearfur,?

A glance at the relevant section of the Karmaiataka provides a 
ready answer. There the character Angada is introduced in the fol­
lowing phrase: de-nas Slob-ma-can-gyi slob-ma Dpung-brgyan zhes-bya- 
ba 'jigs-su rung-ba de langs-te smras-pat that is, **Then Slob-ma-can's 
student — that fearful one {'jigs-su rung-ba de), called Dpung-brgyan — 
got up and spoke [as follows]."10 What has happened here is obvi­
ous: the emenders of the Candragarbha-sutra simply mistook 
Arigada's epithet Jigs-su rung-[ba\ ,<fearfur, for a part of the trans­
lation of his name.

There is no question, then, that it was the Karmasataka that 
served as the source for the emendation of hyparchetype ^ of the 
Candragarbha-sutra. And while this is only an isolated example, it 
provides an intriguing glimpse into some of the methods used by 
the editors of the Tibetan canon.

10 Peking No. 1007, mdo-sna^tshogs su, 285bl. The same name is spelled -rgyan 
in die verse (line 2).
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ENGLISH TRANSLATION OF THE TIBETAN TEXT: 
METHODOLOGY

The style of the Tibetan Candragarbha-sutra poses a number of 
challenges to the translator. First, though the text is cast in the 
form of a prophecy and should thus be written uniformly in the fu­
ture tense, all the Tibetan recensions occasionally lapse from fu­
ture forms into the past. Ideally one would want to reproduce these 
lapses in the English translation to give the reader a clear idea of 
the nature of the original. This degree of literalness, however, 
would be problematic in at least two respects. First, not all recen­
sions exhibit these lapses in tense in the same places; thus the task 
of reproducing each variant would make the translation hopelessly 
cumbersome. Second, there is not a simple one-to-one correspond­
ence between the English past tense and the Tibetan perfective. 
What is often described as a Hpast tense>, in Tibetan is in fact simply 
an indication of a completed action, and that completion may as 
well take place in the future as in the past. I have therefore main­
tained the future tense throughout the translation, leaving it to the 
specialist to consult the critical edition for a complete record of 
these variants.

Another difficulty is presented by the less than elegant char­
acter of the Tibetan text itself. The Tibetan translation is repeti­
tive, even awkward, in places. In an attempt to be as literal as 
possible —short of sinking into utter unreadability —I have gener­
ally repeated words unnecessarily when the Tibetan does, and 
have left long and convoluted sentences largely as they are. Where 
additional words not found in the Tibetan are necessary to save the 
English from total opacity, I have provided these in brackets.

Because the translation given below is based on a large num­
ber of manuscript and xylograph copies, I have employed a special 
set of techniques in rendering the text into English. First, I have 
used the symbol { } to indicate material that is found in one or 
more —but not all—versions of the text. Most frequently this is ma­
terial that is absent from the earlier (Tun-huang and Narthang) 
editions, but has been added in the Peking, Derge, and Lhasa xy­
lographs; occasionally the reverse is true. In each instance I have 
indicated in a footnote which versions do, and do not, contain this



material. In other cases, where certain versions of the text have not 
simply added new material, but have substituted one word or 
phrase for another, I have generally translated the reading of the 
oldest version (that is, the Tun-huang manuscript) and have given 
the alternative reading(s) in a footnote. Only where the Tun- 
huang edition is clearly corrupt have I adopted the reading of a 
later version; in these cases the content of the Tun-huang version 
is discussed in a footnote. For those interested in comparing the Ti­
betan versions with translations into other languages, variants in 
proper names are of particular importance. I have therefore pro­
vided all variant readings of proper names in the footnotes.

While such textual variants are given in footnotes (ordered al­
phabetically) at the bottom of each page, more general issues of 
content are discussed in endnotes (identified by number rather 
than letter). Here the reader will find discussions of such matters 
as grammatical usage, etymological issues, and Buddhist technical 
terms. In both footnotes and endnotes the recensions consulted are 
abbreviated as follows: T (Tun-huang ms.), N (Narthang), D 
(Derge), PI (Peking 1), P3 (Peking 3), and L (Lhasa). Other symbols 
used in the text and translation follow the conventions listed above 
(see “Special Symbols,” page xvi). For convenience of reference 
both text and translation have been arbitrarily divided into twenty- 
nine sections, marked by numbers in brackets in the left margin.

The resulting translation, based as it is on a total of six original 
texts, is thus somewhat experimental in format. Some readers may 
find the inclusion oiall the words found in any of the texts a bit dis­
tracting. This method, however, offers one important advantage. 
The synoptic presentation of the content of all six texts provides an 
x-ray view of the process of growth and development undergone 
by the Candragarbha-suira as it was continually expanded and ucor- 
rected>, by its Tibetan editors. By making these layers visible within 
the English translation as well as within the critical edition of the 
Tibetan text, I hope to make this information available to all read­
ers, whether they have access to the original Tibetan or not.
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♦ARYA-CANDRAGARBRA-PARIPRCCHA-SUTRA1

{The Prophecy (vyakarana) of the Way the Buddha's Teaching Will 
Endure and Be Destroyed, from x.he ATya-Candragarbha-paripfcchd- 
sutra.Y

【2】 {Formerly}1’ the Buddha, the Lord 彡akyamuni, was dwelling 
at the top of Mt. Khadiraka,0,2 and at that time—when the great- 
powered ones (the bodhisattva-mahasattvas of the ten directions 
together with [their] retinues, arhats, gods, nagas, yaksas, gan- 
dharvas, asurasy kiiftnaras, mahoragas, garudas, maras and so on3) had 
all assembled [there] ~ at that time from the space between the eye­
brows on the face of the Buddha, the Lord ^akyamuni, there came 
forth a ray oflight, completely permeating [with] the ray of light 
the four continents: Videha in the east, JambudvTpa in the south, 
Aparagodanlya in the west, and Uttarakuru in the north. At the 
time when the ray of light was sent forth, it shone equally on Mt. 
Merud in the center and the rest of the great mountains, and on all 
the [ordinary] mountains, woods, medicinal valleys, mountain 
caves/ and ravines,4 and all four continents were illuminated and 
became visible, as if [they were in] the palm of one's hand. And 
from those rays oflight there emerged a host of Buddha-forms,lu­
minous and of various colors and shapes. And all [those] {many}g 
sentient beings—bodhisattvas, {gods,}h nagas and so on—saw 
them, and were amazed.

【3】 Then the four great1 kings —Vai名rava〇aj.5 and so on—said to 
the Lord ^akyamuni, UA ray of light like this — for what reason was 
it produced?'* And the Lord replied, aAfter I have attained nirvana, 
the scriptures of the True Dharma (saddharma) that I have pro­
nounced, [my] relics, and [my] images will arise like this [i.e., will

a X only. 
h Not in PI.

Khd-dhirhag, N Kharhi-luig, PI Kha-dhi-rhag, ?3,B,LKha-Thi-rhag. 
d T r i  Mye-ro 'bar-ba, N Me-ro bar, X  Ri-rab. 
e Tsla-sult >l}Xn-suL
f T,N sangs-rgyas phal-po-cheH sku-gzugs, X sangs-rgyas-kyi sku-gzugs 
» X only. 
h N ot in X
' N,X chtn-po, T  ched-po (henceforth not noted), 
j T,P1,P3 Be-sha-ra-ma-na, N Bai-sfirar-ma-na, D,LBai-shra-wa-na.
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appear everywhere] in the four continents. These I shall commit6 
into your hands. Protect [them]!,>

Then the bodhisattva Candragarbha said to the Lord, * **0 
Lord, it is a great kindnessk [on your part] that, out of such great 
kindness as this, the True Dharma will be committed to the great 
kings after the Lord has entered nirvana. If after the nirvana of the 
previous Buddha [i.e., Ka^yapa] the reflection of the True Dharma 
(saddharma-pratirupaka) disappeared after [only] seven years had 
passed,7 how long will the True Dharma endure after the Lord 
^akyamuni has attained nirvana?>, Then the Lord replied, MIt is 
good that you have asked [concerning] your doubts"' in this way. 
Listen well, and I shall explain [to you]. After I have attained 
nirvana, the reflection of the True Dharma will endure for two 
thousand years.”

The bodhisattva Candragarbha asked, uO Lord, how will this 
True Dharma finally" disappear? For what reason will it decline, 
and who will bring it to an end?" [The Lord] replied, "After {I}° 
have attained nirvana, during a period of five hundred years there 
will be many sentient beings who will practice my teachings and at­
tain liberation. Then again, during a [second] period of five hun­
dred years, there will be many who practice contemplation 
(samadhi)} But even though {many}P kings and {ministers and or- 
dinary}q sentient beings will believe in the True Dharma and prac­
tice it, afterwards they will become few. Then, during a [third] 
period of five hundred years, there will appear many teachers who 
will teach the True Dharma, lead sentient beings, and cause them 
to attain liberation. [But] as to iravakas and arhats, they will be­
come few. Kings, {ministers,}r and ordinary sentient beings9 will 
be reduced to merely listening [to the teaching]; they will not take 
it to heart and practice it, nor will they exert themselves, and their 
faith (iraddha) will decrease. The protectors of the True Dharma 
will be displeased, and the power of sentient beings who do not be­

k TIN “it is a great kindness” c/w’o)， X "it is very marvelous” 
ngo-mtshar-to).

IU L chos zhus-pa ("asked [concerning] the Dharma").
" T mtlui', N,X tha-mar.
° Not in T.
p N only (sems-can plial-po-clie).
** X only (blon-po dang /  sem-can phal-mams). 
r N 〇t i n N .
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lieve in the True Dharma will become greater than before. The 
kings of Jambudvlpa will lead armies to and fro against one an­
other, and will do battle. {[And] the party of Mara will increase.}5

[6] Then at the time of the [next] five hundred year [period], as 
for [the first] three hundred years, the protectors of sentient beings 
who dwell in the True Dharma —gods, ndgas and so on —will not 
remain, {but will go [elsewhere] to spread the True Dharma.}1 
{Sentient beings will no longer believe in the Dharma.}1' Even 
those sentient beings who practice the Dharma will not practice it 
in accordance with the basic Dharma texts. Because [their] efforts 
are small, their attainments will be few. The four [principal] col­
ors10 and those derived from the four will decline, and {smell,}* v 
taste, and so forth will diminish. And human diseases, animal dis­
eases, and famine will arise.

[7] In [the final] two hundred years, even monks will not practice 
in accordance with the True Dharma. They will seek worldly profit 
and fame; their compassion will be meagre, and they will not live 
according to the precepts (iiksa). They will put down those who do 
practice in accordance with the True Dharma, and will cast asper­
sions upon them. They will steal [their] valuables and necessities. 
Relying on assassinsw of worldly Icings, they will grasp at the king­
dom. Acting as the king's messengers, they will go about seeking 
profit. They will sow discord between kings and their subjects, and 
'will search for ways to trade and make a profit. Even those who do 
practice the True Dharma will not do so having truly taken it to 
heart. [Rather,] they will occupy themselves with all sorts of frivo­
lous talk, casual activities, and playful vacuities.

间  At that time all the gods and n勾"as who delight in the Dharma
will abandon the land where the monks of the kingdom act in such 
a way, and will not remain, and the party of those who obstruct the 
Dharma —the party of Mara and so on —will arise there, and their 
power and strength will increase. Kings, ministers, and so on will 
decline in faith; they will no longer perceive tKe distinction be­
tween virtue and vice, and they will do harm to the True Dharma.

* N ot in N.
1 N ot in N; X reads dam-pa'i chos gang-du dar-bar 'gro-bar 'gyur ("will go to where 

出 e True Dharma is spreading”)， 
u N ot in T.
v N ot in T. ............
H， reading gsan g  ("secret") as an error ior gsad (''killer").
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[9]

f10]

fH]

They will make use of the treasures of the Three Jewels and the 
goods of the sangha and will steal them, and they will not shrink 
from sin. They will gradually destroy images and stupas,* and the 
goods [used for] worship will diminish.

At that time there will remain a few monks and householders 
who will practice the True Dharma without error, and because of 
their merit (punya) there will existy {a few}2 happy countries where 
rain will fall in the region at the proper times, {harvests will be 
good,}'1'* and human and animal diseases will be few. But for the 
great numbers who do not live in this way,A,> various kinds of 
sufferings and unhappiness will arise.

At that time there will arise three great Indian and non-Indian11 
kings —the three [being] Greek,*c Parthian,ad,12 and Saka>e13—and 
these three will not practice the True Dharma. Leading armies and 
waging war, they will annihilate many territories in the west and 
north. {Then}af they will destroy and set fire to the stupas, temples, 
and so on in those territories, and they will steal and appropriate 
the materials [used for] worship and the treasures belonging to the 
Three Jewels. These three kings will inflict various kinds of harm 
on one another, and the kingdoms of the three of them will become 
unhappy. After that, the three kings will join forces and, having 
united their many armies, they will seize and take over the 
countries of India. At that time they will seize and take over the 
countries on this side of the Ganges"8 River —the countries of 
Gandhara/11 Madhyade^a/1 and so on.H

At that time, on the other side of the Ganges, on its southern 
bank, in the country of Kau^ambi'  ̂a son will be born to the king

* Tgzugs-bm yan dang mchod-rten-gyi khams, presumably an error for -gyt mams
(as in  N).

y X N yod] X ^yung (MwiII arise"),
1 X only*
51(1 Not in X

X nin that way" (de-Ua-bu).
*c Tya-bha-na, Nyd-ba-na-ha [sic], Xya-ha-na.
W T _ - /a 4 a ， N 6a-/a-65; X (‘.Bactrian，》 .
^  T s/ieg-ku-nat N shi-ku-r^a, X sha~ku-na.

X only.
*GaJ- g a \  X G an g -g d t

ah T  -'d/za-ra, N,P3 'Gan-dha-ra, PI Bgan-da-ra, D,L Gan-da-ra.

Mad-dh^dfi£-sha， N Ma-ha-de-shaH^ Ma-dhya-de-sha^iLMa-ddya-de-sha*
^ T  Keu-sham^byt N Ko^-sha-bi, P1,P3 Ke^i-sham^hi, D,L K o 'u -sh d m ^
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named Mahendrasena.3k His name will be called Dusprasaha/1 and 
he will be bQrn with an iron mole between his eyebrows and with 
his arms covered with blood from the elbows down. At the same 
time, to five hundred ministers {of that king}au, there will be born 
five hundred sons, all born with their hands bloody from the wrists 
down. At that time to the king {fs horse}3'1 there will be born a foal 
that is able to speak. And that evening {when these have been born 
to the king, his ministers, and [his] horse,}"0 showers of blood will 
fall from the sky.

Then King Mahendrasenaap will ask a seer-preceptor (rsyupa- 
dhyaya) possessed of the five15 superknowledges (abhijfid), ^The 
birth of sons to our retinue and such a marvel as this to [my] horse, 
and the falling of a rain of blood —of what is this an omen?M And 
the seer will reply, "Your son will soak this territory ofjambudvipa 
with blood. And afterwards, your son will become the king of [all] 
Jam budvlpa.,>

[13] When twelve years have passed from the time that prince is 
first born, at that time the assembled armies of 300,000 of the three 
kings G reek ,P a rth ian ,a, and Saka,as together with the kings 
[themselves], will invade the country of King Mahendrasena.alAnd 
because of the arrival of these vast armies in [his] country, the king 
will be cast down and will be in distress. His son Dusprasaha"" will
ask his father, “Father, why are you so cast down?” And when he
says this, his father will reply, '*1 am unhappy because the armies 
o f the  three [great?] kings have appeared in our countryW hen 
he says this the son will reply, ^Father, do not be unhappy! {Do not
be unhappy!}av I shall take on these armies.” And when he says this

*k T  Mhen-dra-se-tui, N Ma~he-na-'dra-se [iic], X Ma-hen-dra-se-na.
5,1 T Drus-sprha-lha-hra, N Tu-pra-sa-ha, Du-spra-sa-ha-sta,LDu-sbra-sa-

Jia-sta.
*,n X  only. 
an X  only.

T  M eri-drha-se-na, N Ma-he-na-'dra-se-na, P1,P3 Ma-hen-gra-ie-na, D,L M a- 

I ie n -d r a -s e -n a .
ac! X X  ih-ba-na, N Ya-ba

T  P a -la -b a , N Ba-Id-ba, X Ba-lhuka.
*s T  S h a g -k u -n a , N,X Sha^ku-na.

T  M en -d ra -se -n a , N Ma-fie^rui-'dra-se-na, X Ma-hm-dra-se-na.
- T  Du-spra-ba-sam [sic], N Du-pras-has, P1.P3 Du-spra-sa-fuL-sta, D,LDu-5^ra- 

sa-hasta.
av T o n ly .
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the father will reply, “Good!”
【14] Then his son, the five hundred marvelous [sons] of the minis­

ters, and so on will assemble an army of 200,000 and send it forth. 
And having done this, during the battle the iron mole between the 
eyebrows [of the prince] will grow prominent, and his entire body 
will become [like] iron; and filled with wrath, he will fight. The 
army of Dusprasahaaw will be victorious, and upon their return his 
father will say, uSon, it is good that you have fought with armies 
like these of the three kings and have been victorious. From now 
on, you take over the kingdom. As for me, I shall go forth [as a 
monk].’> [The king] having so instructed him, the son will take over 
the kingdom.ay Then, having fought with the armies of the three 
kings for twelve years, [Dusprasaha] will destroy all [their] many 
armies.ay And having seized the three kings, he will put them to 
death. And from then on, he will become the great king of 
Jambudvlpa.*12

15] Then the king will say toI>a the ministers, 4,I am happy to be 
king of Jambudvlpa, but there is still one thing that makes me un­
happy." And when he speaks thus, the ministers will say, 4,What is 
it that makes you unhappy?'* When they have asked him that, the 
king will reply, 4,I am unhappy because of the great sin of having 
killed so many sentient beings. What can I do to purify this sin?,,l>b 
When he speaks thus, the ministers will reply, ^In the country 
called Pataliputrabc {that is to say, Possessing a Red Son'},16 there 
lives in a hermitage-place a Dharma-master who knows the 
tripipaka, the son of the brahman Agnidatta1̂ {that is to say, 'Fire- 
given Son*},1̂ a son named ^isyakabg17 {that is to say, 'He Who Has

X N  D u-sprasa-ha, P1,P3 Du-spra-sa-ha-sta, Du-spra-sa-hasta,
*x X "he will give the kingdom to his son" (srid kyang bu-la byiri-no). 
ay X (<he will also destroy all their military officers" [dmag-dponyavg ril-gyis giubs). 

T  "the king[s] o f Jambudvlpa will be annihilated1' (rDz/i7n-bu-glijig-gi rgyal-po
myed-par gyur-ro, where myed is a copying error for byed).

I,a N,X smrcis-pa, T  "will ask" (dris^pa).
N replaces the last sentence with ''having committed a sin like this, by whom  

will it be p u r i f i e d (sdig-pa 'dm a-ln^zhig-tu byas-nas /  sus 'byang-lntr 'gyur).
,>c T  Ba-da-li^-pod-tra, N Bo~da4i-po-tra, PI Ba-ta-li-huAra, P3 Pa-ia-li-phu-tra,

D,L Pa-ta-lupu-tra.
?>d X only.
he T A g-n a-tra -ta /ibu ， N A-kan-dra-dha’ib u ，P I A g -7 i£ - ta - t i-b u - tr a t D ,LA g-ni-da- 

ti-pu4ra. 
brXon ly.
bg T  Shir-sha-ga, N,P1 Shir-sha-ka, P3 Shi-su-ka (i/c, where-5a- is a copying error
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Disciples*}.l>h If y〇u invite him {and do homage to him,} he will be 
able to purify your sin.”

[16J When they say this the king will be delighted, and he will send 
a summons to the monk Si§yaka.ln And [知 yaka] will come into the 
presence of the king. Then the king will bow before ^isyakaT>J the 
preceptor and will ask, 4<{〇 preceptor,}bk the sins that I have com­
mitted—by what means can they be purified?>, When he says this, 
the preceptor will reply, "〇 great king, if you worship the three 
jewels and take refuge in them for a period of twelve years, [your] 
sins will be purified."

l17】 . Then [the king] will send a summons to all the monks living 
in Jambudvipa,bl and they all will come and assemble on the other 
side of the Ganges,b,u {at the place} where {Dusprasaha,}bo the 
king of the country of KausambT,l>p is dwelling. And as a result, the 
other regions ofjambudvlpa will become devoid of practitioners of 
the Dharma {and of monks}.1,q At the time when those monks as­
semble, many will have perished along the way, only 100,000 will 
arrive at the king's court. Those monks who have perished along 
the way, moreover, will have perished by being carried off by var­
ious wild animals, human savages, water, and so on. When many 
sanghas18 [do] arrive, the king will offer them a religious feast, and 
will do homage to them with offerings.

U8] At that time, when the sanghas exchange news with one an­
o ther—each saying "Where is your preceptor? Where have [your] 
students gone? Where are your companions and fellow practition­
ers?>, — when they have given out the news that they were killed by

for -r>a-]( D,L Shi~sya-ka.
X only.

bl See note bg.
T  Shir-she-ka, N,P1 Shir-sha-ka, P3,D,L Shi-sya-ka.
X only.

bl X rep laces the first portion o f this sentence with "Then King Dusprasaha will 
se n d  m a n y  m essengers to the ten directions, and all the monks ofjambudvlpa .. 
(de-rtas rgyal-p〇 Du-spra-sd-ha~iUis pho-nya rrumg-po phyogi-bcur btang-ste). PI and P3 
th e n  add  *'and [they] will summon all the monks in Jambudvlpa" ('Dmm-buHgling- 
na dge-slong 'dug-go-cog bkug-te).

,JU1 T ,N  •Ga'-'ga', X Gang-gd.
I>u X only.
bo X only.
bP T  Ke'u-sham -'byi, N  Ko'u-sha-bi, PI Ke^-sham-ha [sic], P3 Ko'u-sham-ba'i, D,L 

K o 'u -sh d m -b i.
1 叫 X only.
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tigers, lions, and human savages, [or] carried off by water, [or] were 
struck by illness and died, the monks will each be distressed, and 
overcome by sobs they will beat their breasts. Then at that time the 
king will bid them “Do not be upset! Do not weep!” [But] the 
sanghas will not heed him. And the king too, having become un­
happy, will turn his face aside and fall asleep.

While he is sleeping he will make a vow： *'Now in these 
worldly sanghas there will be no refuge.br Let me see the face of an 
arhat!f, And when he has made that vow, a god of [this] world will 
reveal to him in a dream: *'On the mountain Mt. Gandhamadana,b* 
{that is to say, the mountain called ‘Having the Smell ofIncense’}bt 
there is dwelling {an arhat,} Sudhana's sonl>v,19 {that is to say, *Son 
of the Merchant “Good Wealth”, a renunciant named}bw S〇ratal>x 
{that is to say, whose name is called *Of Good Nature,* who has at­
tained the fruit of arhat[ship].}l,y If you invite him, {honor him, 
and confess [your] sin to him,} [your] sin will be purified, and your 
doubts will also be removed," thus he will reveal. And having 
dreamed [this], when the king awakens he will again send out a 
messenger. And having invited {the arhat Surata from Having-the- 
Smell-of-Incense Mountain},ca [the arhat] will come {to the king's 
palace}.cb And the king will do homage and bow to the arhat.cc

At that time, at the time of the evening of the fourteenth day,20 
from among all the assembled sanghas [some] newly arrived

^ X replaces this sentence with "Although I have taken refuge in and done 
'mage to the sangha of [ordinary] people, I have not seen the face o f an arhat,f 
T^-zag-gidge-'dun-laniskyabs-susong-nasmchod-pa byas-na \ bdag-gis dgra-bcom-pa'i 
■l ma-mthong-ste).
^ T K.han-dha-ma-harya-na'i ri, N Gan-dha-ma-ha-na'i ri, PI Gan-da-ma-ya, 

3,D,L Gandfui-mdda-na.
^Xonly. 
bu T,N only.

S.hii-dha-ra-sh.ha-na'ibu, N Surrad-sha-na'i bu, PI Su-dha-rha-sha-rui, P3 Su- 
z-na-pu-tra-ra-tna-sha [itc], D,L Su-dhana-pu-tra-ra-tna-sa.
^  X only.
hx T Su-rad, N S^ra.da, PI Su-dha-dlia, P3 Sur(U, D,L Su-ra-ia. 
by X only.
^ X only.
« X only.
6,1 X only.
cc X replaces this sentence with "And the king, bowing to him in the [proper] 

anner, will honor and do homage to him.M
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monks will ask the tripitaka-knower ^isyaka,cd the preceptor, to ex­
plain the Vinaya.ce [But] Sisyakacf will say, MTo a man who is blind, 
and has no nose or ears, what need is there for a mirror? What will 
he [be able to] see? Even if I explain the Vinaya, you will not act 
according to the Vinaya. To those who do not keep the Buddhist 
precepts (dharma-iiksa), what is the use of explaining the Vinaya?" 
And when he speaks thus, at that time the arhat will speak with the 
voice of a lion: **From the time when I first took the Buddhist pre­
cepts until now, I have not harmed so much as [a blade of] kuia 
grass. Do not say such words. Explain the Vinaya!,，CB

And when he says this, &5yakach the preceptor—having real­
ized that [SGrata】 is an arhat—will be deeply ashamed, and will not 
say a word. The monk named Angadad (that is, <lFearful Assembly 
of the Upper Arm” [sic]},j,2】 who is Si§yaka，sck disciple, will arise 
from among those assembled together and will [shout] angrily at 
that arhat named Surata,cl 4<How can you say these words to my 
preceptor? You don't keep [lit. 'have*] the precepts,010 and you don't 
know the Vinaya! So why do you despise my preceptor, who 
possesses011 the tripitaka?" he will rage [at him]. And seizing a door- 
bolt, he will strike the arhat and kill him.

At that time a Dharma-loving yaksa named Dadhimukha,c0 
{[that is,] ^Curd-face DTrghamukha"}^ will appear grasping a 
vajra in [his] hand, and will say to the monk Aiigada,cq *'Why did 
you kill an arhat?" And bringing out the vajra, he will kill him. At

ed T  Shir-sha-ka, N,P1 Skir-sha-ka, P3 Shi-su-ka, D,L Shi-syâ ka.
^  X  replaces "explain the VinayaH with ''recite the PrdHmoh,an (pra t̂i-mo-ksa 

gden-pa).
Ĉ T Sher-sluL-ka, N,P1 Shir-sha-ka, P3 Shi-su-ka, D,L Shi-sya-ka.

X replaces this sentence with '*Recite the PratimoksaV' {praAi-mo-ksa Uton-cig).
ch T  Shir-ihe-kya, N,P1 Shir-sha-ka, P3 She-^u-ka, D,L Shi-sya-ka.
ci TA-gandhe'i [^c], N A-ka-de, PI A-gan-ti, P3 Am-ga-ta, D,LAm-ga-da.
CJ X  only.
ck T  Shir-stie-ka, N,P1 Shir-sha-ka, P3 Shi-su-ka, D,L Shi-fya-ka.
ct T,N,P1 Su-rad, P3 Su-rat, D,L Su-ra-ta.
cm Following N and X, which read khyod khrims kyang med "you do not have the

precep ts,” vs. T  "you do not have fellow practitioners.
cu N ,X  read ,4who knows the tripifaka" (sde-snod gsum-ka mkhas-pa).
co T  'Dhid-dha-mu-kha, N Di-ta-mu-kha, PI Dir-rga-mu-kM, VZJiXDa-dhi-mu-kha.
cp P3,D,L only. Note that P3 reads Dir-nam-hha' [itc] for the Dir-rga-mu-ktui of 

th e oth er two versions.
TA-gan-la, N A-ga-di, PI A-gan-ti, ?iA-gad, D,h Arji-ga^ia.
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that time a monk named Kedaracr,22 will strike Si^yaka05 the precep­
tor and kill him. Then after thatct the sanghas will all fight and kill 
one another; and not a single one will remain [alive].

[23] At that time {from}cu the sky the tears of the gods, ndgas and 
the rest of the host oidharmapalas who will be unhappy and weep 
will fall {to the groundj^as a rain of blood and fire. The skies will 
become yellow and black, and there will be lightning and thunder. 
From the body [of] a star named Dhumaketu0'' what looks like 
black smoke will come forth, and thencx the moon, stars, and so on 
will be deprived of their light, and not a single one [of them] will 
be visible. At that time the gods of the trayastrimia heaven —mother 
Mahamaya^ and the rest—together with [their] numerous reti­
nues will arrive there, gather up all the colored robes of the 
sangha, and carry them off.

i At that time the king will say, "What is the cause of such a great 
hue and cry as this?" And [his retinue] will tell him, "the sanghas 
have fought and killed one another.” And the king will be unhappy 
and will get up and go at dawn to the temple outside the castle. 
Some of the monks will have their heads cut off, some their hands 
and feet cut off,cz some their eyes plucked out. And when he sees 
that they have died in those various ways, having found the 
bodies^ of the arhat and of ̂ isyakadb the preceptor, who knew the 
tripipaka, [the king] will place one under each armdc and say, “The 
arhat was my mother;dd,23 Si?yakade was my Dharma-treasury. [Now 
that] these two have passed away, from now on I do not care even

cr T,N,D Ge-rad, PI Gi-rang, P3 Ge-rang, L Gi-rad.
KiTShir-she-ka, N,P1 Shir-sha-ka, P3 Shi-shuka, D,L Shi-sya-ka.
11 N,X de'i rjes-la, T rdo-ije'irjes-la, "after the vajra" [sic].

N only; accidentally omitted in T, changed to -la ("in") in X. 
w T,N only.
^  T  'Du-mu-ge-ta, N,P1 Du-ma-ke-du, P3 Du-ma-ke~du, 
cx T,N de-nas, X '^y that" {des).
cyT illegible; N Mahdmaya, PI Ma-ya-dem-bi, P3 Ma-ya-de-ba'i, D,L^d-yd-d£-bi. 
a Following the reading of N and X; T has rkang-po bcag ("their legs were in­

jured").
N,X "having searched for the bodies of the arhat and of ̂ isyaka the precep­

tor, who knew the tripitaka, and finding the bodies of the two of them." 
db T Sher-sha-ka, N,P1 Shir-sha-ha, P3 Shi-shu-ka, D,L Shi^ya-ka. 
dc Lit "placing them at his right and left armpits." 
dd XN 舰 "mother"; X “father.”
de T  Shir-siie-kha, N Shir-sha-ka, PI Shir-sha-ka, P3 Shi-su-ka, D,L Shi-sya-ka.
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for my [own] body and soul (jtva). As to [the] kingdom, I shall give 
it to whoever wants And when he has spoken thus, his eyes will 
become dark, and he will be unable to see.

[25】 At that time the ministers will take pity upon the king, and in 
order to relieve his suffering they will disguise five hundred men 
as [Buddhist] mendicants (bande).2̂  Not cutting [their] hair and 
beards with a razor, they will burn their hair and beards with fire. 
Since the one hundred and tendf kinds of dyes will also have disap­
peared at that time, the five hundred bande will be unable to obtain 
monastic robes and will put on blackdg and red animal hides.25 And 
having disguised themselves as bande, they will go before the king.

(26] The ministers will say to the king, aFive hundred bande have 
arrived•”丁he king will be delighted, iiis eyes will open, and when 
he looks atdhthe bande, he will not see that they are all dressed in 
animal skins, and that their hair and beards have not been shaved, 
but are burned with fire.dl The king will be delighted, and will 
order [his retinue] “Bring me the materials to do homage to the 
three jewels!t, {And he will do homage to the bande. t h e  
king examines the bande closely, he will see clearly that they are 
dressed in monastic robes [made of] animal skins, and that their 
hair and beards have not been shaved, but burned with fire. Then 
the king will grow doubtful. "These are surely not monks," he will 
think [to himself], “let me question them a bit.”}dk

[27] When the king asks {the bande}dl concerning his doubts,d," 
{they will not know a single thing about the Dharma.}dn {Not one 
o f them will know even a little bit about monks* views, precepts, 
and religious practices, so they will not answer the king, but will 
sit saying nothing. And the king will think [to himself]: 4<Now look

X "one hundred" (brgyas).
dg Bu-ston changes this unexpected color to read "yeilow" (ser). For further dis­

cussion o f this passage see endnote 25 to this chapter. 
dh X "when he examines" (brtags-na).
d, T he Tun-huang ms. is totally corrupt here; it reads myes ma-blab-bar mthong- 

nas, "seeing that they are not struck by fire."
N ot in T.

dk X only. 
dl T  only.
d,n N "when the king asks [concerning) the Dharma" (rgyal-pos chos dm-pa- 

dang), X "when he asks what the monks' views and precepts are" (dge-slong-gi Ita-ba 
d a v g  tshul-khrims gang yin zhes dns-na). 

dn T,NT only.
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how the Buddha’s teaching has disappeared, and the way of the 
three jewels is completely cut offl,,}do And the king will be over­
come by {great}dp suffering and will weep. {Then the king}dq will 
take all the many dead bodies of the many bandedT z n d  will cremate 
them and do homage to them. {And after that the king himself, his 
heart pained by the fact of the disappearance of the teaching, will 
pass away.}*1*-26

[281 At that time, on that occasion, the True Dharma (saddharma) in 
JambudvTpa will completely disappear. {And even the letters of the 
scriptures will become invisible, as if one erased a conch shell.}dt,27 

[Then ] gold will become bad silver and stone.du As to silver, it 
will become brass.dv Brass will become copper {and iron will be­
come stone.}dw Jewels and pearls will turn to horn. Of the six 
flavors of food,28 four — sweet,dx {sour, and salty flavors}dy and so 
on—will disappear. [And only] two —the bitter and the pungent412 — 
will remain.

i9】 The {occasion of the}CT prophecy {[concerning] the way in 
which the teaching will endure and be destroyed after the nirvana 
of the Buddha},eb from the {sutra}ec requested {of}ed the Buddha 
^akyamuni by the bodhisattva-{mahasattva}ec {Arya-}ef Candra- 
garbha is ended.叫

do X only. 
dP X only. 
dc, X only.
dr N "having collected all the dead bodies of the bande" (ban-de shi-ba'i to ril-gyis 

bsdus-nas); X "having taken the corpses of the many bande who had been killed and 
died" {ban-de phal-po-che blungs-te shi-ba'i ro-mams blangs-te).

X only; P1,P3 replace *'pa5s away" ('das-so) with ^come away" ('ongs-so). 
dl X only.
du X "gold will become silver" (gser ni dngul-du 'gyur-ro). 
dv N *'will become bad brass and stone" (ra-gan ngan-pa dang rdor 'gyur); X *'will 

become copper and iron'* (zangs daiig Icags-su 'gyur-ro).
X only.

d* T  dngar-zhijig zh\m-ba, N mngar-zhing zhim-pa, X mngar-ba. 
d)， X only.
dz T cub-pan, N rtsub-pa\ X "astringent" (bska-ba).
M X only.
*b X only. 
ec X only. 
ed Not in T. 
eeTonly. 
cfXonly.
cg T,P1,P3 rdzogs-s.ho, N rdxogso, D,L rdzegi-so.
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NOTES TO THE TRANSLATION

1 TTiis Sanskrit title is a reconstruction based on the Tibetan and does not occur 
in any extant version of the text. Its absence may be due simply to the face that this 
text is an excerpt from a longer work, which presumably would have carried such 
a Sanskrit tide only at the beginning. We should note, however, that during the 
imperial period such Indian titles were apparently not used, and those that appear 
in the much later Kanjur editions may well be later reconstructions based on the 
Tibetan (see Marccllc Lalou, "Lcs textes bouddhiques au temps du roi Khri-srori- 
Id ^b c^n ； * Journal Asiatique CCXLI [1953], 313^53 [p. 315]).

2 Mt, Khadiraka, one of the seven mythical Hgreat mountains" said to surround 
Mt. Meru (La Vallee Poussin, Xrzns^Abkidharmakoia, ch. 3, §48b-49c [p. 141]), is a 
highly unusual locale for the preaching of a Buddhist sutra. Generally the preach­
ing o f a sutra by the Buddha is localized at a known historical site on the Indian 
subcontinent; indeed, such historical specificity served to confirm the authenticity 
of the scriptures during the formative stages of the tradition (see Etienne Lamotte, 
uLa critique de Tauthendcite dans le bouddhismeJM in India Antiqua: A Voluvie of

如少饥尸/必为^ FogW [Leiden: E. J. BriU, 1947], 213-22). 
The same mountain is the site of the preaching of two o ie r  sQtras found in the 
Tibetan Kanjur: the DaJacakra-ksitigarblia-sutra (Pck. No. 905) and the Suryagarhha- 
sutra (Pck. No. 923). Note thatboth ofthese works form pzrt o f the Malidsamnipala- 
sutra cycle, which may suggest a special association between Mt. Khadiraka and the 
Mahasamnipala literature-

3 T he expression “and so on” is written 心 吵 少z in the newer xylograph edi­
tions, but note that the Peking 1 edition maintains the older -sLsogs- for -sogs-. The 
Tun-huang manuscript provides an example of the most ancient attested form of 
this expression, las-stsogs-pa11 in which the ablative, not chc dative, particle was 
used. The etymology of the original expression cannot be established with cer­
tainty, but cf. the forms stsogs-pa <<ncighborM (Roerich, vyp. 7, 221b) and rtsog-pa 
“pioneer, one gone ahead or going on ahead" (Das 1014b),

4 T h e expression grag-grog (N grag-grogs) is not attested in existing dictionaries  ̂
but appears to be a reduplicative formation of the type discussed by G. Uray in Acta 
Orientalia (Budapest) 4 (1954), 220-31, in which the original vowel is retained in 
the second syllable but reduced to a in the first. For a likely antecedent of this form 
see grog-po (Roerich, vyp. 2 ,106b), Ma deep ravine in which a torrent flows; laternal 
valley/' The Mongolian translation of the Tibetan version renders grag-grog as 
subay qayurqal, an expression which is somewhat problematic in itself but appears 
to m ean something like ^aqueduct-crcvice.'1 For further discussion sec Nattier, 
^The Candragarbha-siltra in Central and East Asia/1 260, n. 35.

5 For the mythology surrounding this figure see the article “Bishamon” in 
Paul D em ieville, et al., eds., Hobogirin, fasc. 1 (A-Bombai) (Tokyo: Maison Franco* 
Japonaisc, 1929), 79a-83b; and more recently Phyllis Granoff, "Tobatsu Bisha-
mon: Three Japanese Statues in the United States and an Outline of the Rise of
This Cult in Z ^s tA si^99 East and West 20 (1970), 144-67. Note that the older Tibetan 
versions use forms of his name (T, Pli P3 Be-sha-ra-ma-yia^ N Bax-shrar^ma^na) dc* 
rived from the Central Asian Prakrit spelling Vaiiramana (cf. Edgerton, BHSDy 
513a) and not from Sanskrit Vaiiravana. In standard classical Tibetan the name is
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translated, not transliterated, as i?7^ro-/；/〇5-A>7 bu (e.g. Mvy. nos. 3146, 3367).
6 The future form nshall commit" is written gtad-do in the Tun-huang m anu­

script and btad-do [i?c] in the Narthang edition, but as gtad-kyis in the other xylo­
graph editions, On the use oi-kyis (-gist -gyist -yis, - 's) as a fiaturc particle see H elm ut 
H Hoffmann, ^Uber ein wenig beachtetes Hilfswort zur Bezeichnung der
Zulcunft ini Tibetischen,” Ow/Ai F "必>/amf 撕比r

(Wiesbaden: Harrassowitz, 1955), 73-79. A later spelling (which frequendy re­
places the -kyis series in the Lhasa Kanjur) is -kyi (-gi, -gyit -yit -V); for this form see  
Marcelle Lalou, Manuel Slementaire de tibHain classique (Paris: Imprimerie 
Nationale, 1950), §26,10. It is possible to discern here a progression from -kyis 
(older literary Tibetan) -kyi (later literary Tibetan) -kyi-yin /  -kyi-red (modern 
spoken Tibetan).

7 This number is unexpectedly small* but cf. the Fo pen~hs%ng chi chivg (T No. 
1 9 0 , 3,672a2-3)， where the total duration of Kisyapa’s Dharma is given as only  
seven days. In iheShadrakalpika-siltra, by contrast, it is said that Kasyapas Dharma 
will last for seventy thousand years (T No. 425, 14.50cl5).

8 The expression Zmg1-，必 办 w, which serves as the regular Tibetan equivalent
of Skt» samadhi "contemplation, meditative absorption" (Mvy. nos. 126, 145, 506— 
623, 736j 811 and passim), exhibits several anomalous features. First, while the  
usual Tibetan practice is to render Sanskrit technical terms into Tibetan by means 
of etymological translation (based on real or fictional etymologies), there is no vis­
ible connection between the literal meaning of Skc, samadhi ("putting together, 
joining or combining with" (< sam-d-Vdha, MW 1159c) and Tib. ting-vge *dzin (lit- 
<#to grasp ting-nge^ in which the element is unattested separately), unless
perhaps the Tibetans excerpted the elements a Vdhd alone and interpreted them  
in the fairly uncommon sense of "'keep, hold, possess" (MW 138b). Second, the e l­
ements ting and nge, whether taken together or separately, have no apparent ety­
mologies in Tibetan. Third, the initial Letter while not unknown in Tibetan, is 
relatively rare, occurring most commonly in loan words of Indian (or occasionally 
Chinese) origin or in onomatopoeic expressions (Das, 512a-19b).

Given that the majority of the Tibetan words in initial l- are of foreign origin, 
we might consider the possibility that represents a loan word Lorrowecl
into Tibetan during the early stages of the formation of Buddhist vocabulary (that 
is, prior to the time when the convention of translating rather than transliterating 
foreign terms was put into effect). The word was clearly well established already 
during the imperial period> since it appears in numerous entries in the  
MahavyuipaUi, a compilation dating from the early 9th century, and it occurs in at 
least one of the titles (no. 535) of Buddhist works translated into Tibetan by the 
time of King Khri-srong Ide-btsan (d. 797 CE); see M. Lalou, 44Les textes 
bouddhiques au temps du roi Khri^sroh-lde-bcan/' Journal Asiatique CCXLI 
(1953), 313-53. No Indian antecedent for the term ting-nge is readily apparent. On
the Chinese side, however, the word “r必定（“establish, fix, settle") is used as o n e
of the standard translations of Skt. samadhi. An antecedent of the component nge
is less apparent， but perhaps we should consider the expression “ TVg-f• 定意，an-
other Chinese translation of Skt. samadhi (see Paul Harrison, The Samadhi of Direct 
Encounter, 246).

It is also possible (though in my view considerably less likely) that the syllable 
nge is a native Tibetan suffix of the type discussed by G. Uray in "The suffix in  
Tibetan" (Ada Onenialia [Budapest] [1953] 3,229-44). All such formations cited by
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Uray, however, are based on native Tibetan words, not on loan words from other 
languages, and as noted above there is no Tibetan term *ling on which such a for­
mation could have been based.

Whatever the source of the second syllable in this expression, it seems quite 
clear that the first syllable of T i b e t a n i s  a loan word from Chinese ting. In 
view o f the still-lively debate concerning the extent of Chinese (especially Ch'an) 
influence on early Tibetan Buddhism, the presence of a Chinese loan word mcan- 
ing ,-meditation,> in the earliest layer of Tibetan Buddhist vocabulary is of consid­
erable significance as evidence of the extent of Chinese input during the formative 
stages o f that tradition.

Note the use o f the plural suffix -mams as a free-standing collective noun in 
the Tun-huang and Narthang versions, where it is preceded by a genitive particle.

10 The four principal colors arc presumably black (including dark blue and 
dark green), yellow, red, and white (or "shining'1); see Childers, A Dictionary of the Pali Language, 549b, s.v. vanno.

11 The phrase translated here as "Indian and non-Indian" is rendered by Obe- 
rm iller as ''neither o f Indian, nor of Chinese descent(, (Part 2, p- 173). The Tibetan 
text—which reads (in the Tun-huang version) rgya-gar dang/rgya-ma-yin~ba/rgyal- 
po etied-po —is completely ambiguous, and admits of either translation. It is 
relevant, though certainly not decisive, that the Mongolian translation o f the 
T ibetan takes this phrase to mean -<Indian and non-IndianM (evedkegkigedbtisu-adat 
lit. "from  India and elsewhcrc,1). No exact counterpart of this expression (which 
could help us to decide between these two alternatives) occurs in any other version 
o f  the KausambI story. The closest parallel is in the Prophecy of the Arhat of Kfiotan

dgra-bcom-pas lung-bslan-pa, Pck. No. 5699), which reads "kings of the 
w est and kings o f the north, Ya-ba-na and so on" (nub-phyogs-kyi rgyal-po dang/byang- 
phyogs-kyi rgyal-po ya-ba-na la-sogs-pa)% Hie choice of a translation o f this phrase has 
im portant implications for the history of the text, since a recension referring to the 
th ree foreign kings as “neither Indian nor Chinese” could be suspected of having 
un dergone redaction in Central (or more broadly, Inner) Asia.

12 T he later xylograph editions regularly emend the name of the long- 
forgotten  Parthians (Tib. pa-la-ha) to MBactriann (ba-lhuka), a reading also found in 
the Tibetan KarmaJataka.

13 For a discussion of this peculiar term (Tib. sha-kurna and variants) see above, 
p . 17 7 ,  n. 77, and p. 187, n. 97.

14 This passage provides an important geographical clue, suggesting that the 
redaction  of this version o f the Candragarbha-sutra (or rather, o f the Prakrit ante­
ce d en t o f  the Tibetan) took place in the far northwest of India, possibly in 
G an d h ara. For further discussion see above  ̂p. 178, n 81.

】 5 N ote  the unusual position of this number, which precedes (rather than fol­
lo w in g )  the term  it modifies.

16 Note that these etymological translations of proper names appear only in 
tK e late xylograph editions (PI, P3, D, L) and that they appear before the translit­
e ra tio n s  have been sufficiently rc-Sanskritizcd to allow for their independent der­
iva tio n . For a discussion of the significance of this pattern sec above, pp. 233-36.

】7 For an explanation of the probable factors underlying the transition from
Sisyaka to Ŝirsaka see above, p. 179, n. 83.

18 N ote the peculiar use of the word 似 (Tib. in reference to in­
d iv id u a l monks, where one would rather expect the term bhihsu {Tib. dge-slong).
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This is a fairly common usage in Old Tibetan texts; for numerous examples see 
the translations in Thomas, Tibetan Literary Texts9 vol. 1. The same confusion occurs 
in Buddhist Chinese, where the term 兄 僧 （A. Ch. ‘讲 吸 [K. no. 1047] < Skt/Pkt. 
samgha) serves as one of the usual terms for ^monk/1

The forms of the Sanskrit name Sudhanaputra in the Tun-huang and Nar- 
thang versions (which read SJtu-diia-ra-shJta-na'ibu and S\L-rad-$ha~na9i bu, respec­
tively) are peculiar. Were it not for the complete agreement among all other 
versions of the text, which clearly go back to a Sanskrit or Prakrit original Sudhana 
(see the Appendix, no. 6), one might suspect that the original Indian form was 
*Sudariana. Given the consensus of the other versions, however, what must be ex­
plained is how an original Sudhana became Tib. mSu-dar-sha-va (the form we may 
assume lies behind both the Tun-huang and the Narthang versions). No aural or 
visual error that could lead to such a shift is immediately apparent. An intriguing 
parallel, however, is found in the Sogdian version of the Vessantara-j&taka, where 
the mmc Sudhana appears in the form SwS^n (presumably to be read Sudaiin; see 
E. Benveniste, VessanlaTa J&taka. Texte sogdien 6diU} traduit et commenU [Paris: Paul 
Geuthner, 1946], p. 6 2indpassimt). An appealing, if somewhat speculative, deriva­
tion is offered by N. Sims-Williams (in 4,Indian Elements in Parthian and Sogd- 
ian/* in Klaus RShrbom and Wolfgang Vcenker, ed., Spracften des Buddhismus in 
Zeniralasien [Wiesbaden: Harrassowitz, 1983], 132 - 14 1  [p. 139]), who derives the 
term from Skt. Sudaria (a form he does not explain, but which could be derived 
from an original Sudhana via an aural error) Parthian ^SuSdlin (< Skt. su- 
ngoodM + Parthian SaSin "gift'1) Sogdian SwSi9Sn. To get from this Sogdian form 
to ^SwSrsn (a form that might underlie our Tibetan text) we need only note that 
Sogdian regularly exhibits an intrusive r in loan words from Sanskrit or Prakrit; 
cf. the Sogdian forms (< Skt./Pkt. koti), bry*r (< Skt./Pkt. vihdra) and ^k'rf (a 
form not attested in Sogdian texts published to date, but found in Uighur in the 
spelling Aarfa, which is presumably a loan word from Sogdian). If such a chain of
transmission is implicated in the text with which we are concerned, this would sug­
gest that Sogdian missionaries played a role in the transmission of the Kausarabi 
prophecy along the Silk Road through Central Asia, from which it ultimately
reached Tibet.

20 The day of the full moon, one of the two occasions per month when the 
monastic rules are recited by the assembled community.

21 An erroneous translation of the name Artgada, “upper-arm bracelet,” based 
on a borrowing from the Karrrudataka. See above, p. 236.

22 The original form of the name reconstructed here as ^Keddra cannot be de­
termined with certainty, but the numerous instances of confusion between da and 
ra in Tibetan texts would suggest that in this instance it is the Tibetan form, and 
not the Chinese, that has undergone metathesis. For further discussion see above, 
p. 180, n. 84.

23 Note the apparently deliberate change from 4,mother" in the older editions 
to “ father" in the more recent xylographs.

24 The Tibetan term Aari-J亡〜 has generally been derived by modem 
scholars from Skt. vandya ^praiseworthy, very venerable>, (MW 919b), a deriation 
apparently based on the testimony of <4Hodgson*s learned Nepalese authority" 
(jSschke 365b; the same derivation is given in Das 865a and by Tucci in Religions 
of Tibet, 10, but without any attribution). A minority view is offered by R. A. Miller, 
who finds the antecedent of the term in ^some form related io parjdita" (Studies in
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the Grammatical Tradition in Tibet [Amsterdam： John Benjamins B. V., 1976], p. 4). 
Jaschke also states that ban-de is the regular equivalent of Tib. bUun-pa, which, 
however, is equated in the MahdvytUpatti (nos. 8702,9220) not with vandya but with 
SkL bhadarUa term of respect applied to a Buddhist, a Buddhist mendicant"; 
see MW 745c, BHSD 405b). In this connection wc might note the existence of the 
contracted Pali form bhanU ^Sir, venerable sir," a term whose origins are contro­
versial but which appears to be derived from either bfmvanta or bhadanta (PTSD 
498a). I am inclined to agree with the sole advocate of the derivation of Tib. ban-de 
from Skt. bhadanta (see Roerich, vyp. 6, 169a)f though I would posit a Prakrit form 
resembling Pali bhante as an intermediary. The term is used in Old Tibetan texts 
in the general sense o f€<monk, Buddhist cleric," and is so translated in (for exam­
ple) H. E- Richardson,Corp/ts (London: Royal Asiatic
Society, 1985), 171.

25 The peculiar color of these Buddhist monastic robes—here described as 
black and red, not saffron-colored—could help us to localize the time and place of 
this redaction if sufficient information on the color of monastic garments and their 
changes over time were available. Red robes are of course standard for Buddhist 
monks in Tibet, as are black robes in China, yet we may not have to look so far 
afield for the basis of this passage. In the Lotus Sutra, for example, we find the 
preacher of the Dharma being instructed to put on ua clean, nice, red robe, dyed 
with good colours, and a black woollen garment*1 (Kern trans,, 269 [ch. 13, vs. 27]). 
(These colors arc not mentioned in the Chinese cranslation of Kumarajlva.) The 
reference to wool —certainly not a favored fabric on the Indian subcontinent— 
suggests that this portion of the Lotus was composed somewhere in the far north­
west o f India, in Gandhara or an adjoining region. A similar reference to red and 
black monastic garments occurs in the Pad-ma thang-yig, Bcx>k II, c. 2 (fol. 962) ac­
cording to Thomas, Tibetan Literary Texts, 265-66.

26 Note that the king's death is mentioned only in the late xylograph editions — 
a clear example of editorial rationalization in progress. I have not translated the 
expression zhal 'Ishos-te (PI, P3 zhal mchos-ie), which has appeared as meaningless 
to my Tibetan informants as it does to me. This phrase occurs only in the late (post- 
Pl) xylograph editions, and is noc translated in the Mongolian version.

27̂ The meaning of this sentence (which occurs only in the late xylograph edi­
tions) is quite obscure. In accordance with the apparent literal meaning of the Ti­
betan the Mongolian translation renders this sentence as labai~yi ardiysan metu, uas 
if one erased a conch shell.M What this means, however, is not at all evidenL

28 The six flavors, according to Indian tradition, arc sweet 以tu), sour
(amla), salty (lavana), pungent (katuka), bitter (tikta), and astringent {kasaya)\ see 
MW 869c, s.v. rasa.
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TIBETAN TEXT

[1] T : -

X: 'Phags-pa Zla-ba'i snying-pos zhus-pa'i mdo-las/sangs-rgyas-kyi
bstan-pa gnas-pa dang1 ’jig-pa’i tshul lung-bstan-pa 产

】 L inserts / 2 N omits entire tide.

[2】T： sngon sangs-rgyas bcom-ldan-'das Shag-kya thub-pa' // r[i] Kha- 
dhirhag-gi steng-na bzhug-ste // de'i tshe phyogs . . .u. . byang- 
cub-sems-dpa’sems-dpa’-chen-po 'khor dang-bcas de dang / 
dgra-bcom-pa dang / lha dang / klu dang gnod-sbyin dang dri-za 
dang/ lha dang / lha-ma-yin dang / myKam-d dang / lto-'phye- 
chen-po dang/nam-ka-ldmg dang/bdud sdjg-can las-stsogs-pa* 
/ mthu-bo-che thams-cad tshogs-pa deM dus-na // sangs-rgyas 
bcom-Idan-'das Shag-kya-thub-pa'i zhal-gyi smyin-mtshams-nas 
/ 'od-gzer shar-gyiLus-'phags dang/ lh〇i 'Dzam-bu-gling dang 
/ nub-gyi Ban-lang-spyod dang / byang-gi Sgra-myi-snyan dang 
/ glmg 'di bzhir 'od-gzer kun-du khyab-par bkram-ste / 'od-gzer 
btang-ba de'i tshe / n Mye-ro 'bar-ba las-stsogs-pa' / r[ chen-po 
dang ri dang / nags-tshal dang / sman-ljongs sla-sul gragrog 
kun-la myi-snang-bar mnyam-ste // lag-mthil dang 'dra-bar 
gHng bzhi-char gsal-zhing snang-bar gyur // 'od-gzer de-dag-las 
sangs-rgyas phal-po-che'i sku-gzugs kha-dog dang / dbyibs sna- 
tshogs ’od dang bcas-pa / phal-po-che byung-ba / byang-cub 
sems-pa’ [he] dang / ldu Ias-stogs-pa’ / sems-can kun-gyj_s 
mthong-ste ngo-mtshar-du gyur-to //

X: sngon1 sangs-rgyas bcom-ldan-'das Sha-kya-2thub-pa ri Kha-rhi- 
rhag3-gi steng-na bzhugs-te / de'i tshe phyogs bcu'i byang-chub- 
sems-dpa’ sems-dpa’-chen-po ’Ichor dang-bcas-pa dang / 
dgra-bcom-pa dang / lha dang /4 klu dang / gnod-sbyin dang / 
dri-za dang/ lha-ma-yin dang / mi'am-ci5 dang / lto-'phye-chen- 
po dang / nam-mkha，s-lding dang / bdud sdig-can la-sogs7-pa 
mthu-bo-che thams-cad tshogs-pa de’i dus-na /° sangs-rgyas 
bcom-ldan-’das9 Sh§-kya10-thub-pa，i11 zhal-gyi smin-mtshams- 
nas ’od-zer shar-gyi Lus-’phags dang / lho’i12 ’Dzam-bu’i】3-gling

5

10

15

5
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dang / nub-kyiM Ban15-glang-spyod dang / byang-gi Sgra-mi- L〇 
snyanie dang / gling 'di bzhir17 ’od-zer kun-du18 khyab-par 
bkram-ste / ^d-zer19 btang-ba de'i tshe20 Ri-rab21 la-sogs-pa ri 
chen-po dang / ri dang nags-tshal dang / sman-ljongs23 ri- 
sul I25 grag-grog26 kun-la yang27 snang-bar mnyam28-ste / lag- 
m t 1 •’ 1 ^ra-bar gling bzhi-car29 snang-bas30 gsal-bar gyur31 15
/ ’ de-dagf^-Ias sangs-rgyas-kyi34 sku-gzugs kha-dog
dang35 dbyibs sna-tshogs 'od36 dang-bcas-pa37 phal-po-che 
byung-ba / byang-chub-sems-dpa, dang / lha dang / klu la-sogs- 
pa sems-can mang-po38 kun-gyis m thon^-ste ngo-mtshar-du40 
gyur-to //4, 2

】PI omits sn^m 2 N，P3 s PI 尺 N 4 P1，P3
omit / 5 P I mi-'am-ci 6 N na.-mkha' 7 PI stsogs 8 P1,P3,D o m it/9 N adds -kyis 
10 P3 Shfikya- n  N omits Shd-kya-lhub-pa'i 12 P3 Uia'i 13 L -bu 14 P3 -gyi 
15 P1.P3.N ba 16 N adds -pa 17 N bzhi16 N,L -tu 19 N -gzer 20 N inserts / 21 N 
replaces Ri-rab with Me-ro bar 22 P1,P3,N omit / P1,P3 -Ijong 24 N omits /
25 N  omits / 26 N -grogs 27 L -la'ang 26 N  snyam 24 P1,P3 bzhi-bcar, N bzhi- 
gcig-car 30 N  -bar 31 L 'gyuryi N  -gzer ̂  P3 -dak- [5?c]34 N omits -kyi and adds 
phal-po-che'i35 L inserts/ 36 N  omits 'od 37 N  omits -pa 38 N omits mang-po 39 N 
xyl. mthod 40 L omits -du 41 L  /

T: de-nas bcom-ldan-'das Shag-kya-thub-pa-la / Be-sha-ra-ma-na 
las-stsogs-pa* / rgyal-po ched-po bzhis gs.lo [«c] -pa' // 'od-gzer 
'di-lta-bu de i don-du mdzad-pa gang lags shes zhus-pa-las // 
bcom-Idan-'das-gyis bka'-stsal-pa* // nga mya-ngan-las ^as-pa'i 
fog-du // gling bzhir ngas gsungs-pa i dam-pa'i chos-gyi gsung- 5 
rab dang / ring-bsrel dang/gzugs-brnyan 'di-lta-bu-dag 'byung- 
ste / khyed-kyi lag-du gtad-do // srungs-shig//

X: de-nas bcom-Idan-'das Sha-kya^thub-pa-la2 Bai-shra-wa-na3 Ia- 
sogs-pa rgyal-po chen-po bzhis gsol-pa / ^d-zer 'di4-lta-bu5 de6 
ci'i don-du7 mdzad-pa lags8 zhes9 zhus10-pa-las / bcom-ldan-'das- 
kyis bka’-stsal-pa/ nga mya-ngan-las ’das_pa’i ’og-tu gling bzhir 
ngas gsungs-pa’i” dam-pa’i chos-kyi gsung-rab dang / ring- 5 
bsrel12 dang / gzugs-brnyan 'dil-lta-bu-dag 'byung-ste / 'di 
khyed13-kyi lag-tu gtad-kyis14 srungs15-shig//16

1 P3,N Shakya-2 N inserts / 3 P1,P3 Be-sha-ra-ma-na, N Bai-shrar-ma-na 4 N 
de 5 P1,P3 -bus 6 N omits de 7 P1,P3 -tu 8 P3 adds / 9 N shes 10 N omits zhus



11 N  omits gsungs-pa'i12 P 1 ,P3  -srel13 N  khyod 14 N btad-do 15 P1,P3 bsrnngs 
16 L/

[4] T: de-nas bcom-Idan-,das-la/byang-cub-sems-dpa, Zla-ba'i snying- 
pos gsol-pa’ // bcom-ldan-’das ’di-lta-bu’i thugs-rje ched-pos 
bcom-ldan-’das / mya-ngan-las ’das-pa’i ’og-du dam-pa’i chos 
rgyal-po ched-po-la gtad-pa thugs-rje che’o // snga-ma 'das-pa’i 
sangs-rgyas mya-ngan-las-'das-nas // lo-dgung bdun lags-nas // 
dam-pal chos-gyi gzugs-brnyanub [sic] -na / bcom-ldan-'das 
Shag-kya-thub-pa mya-ngan-las-，das-pa’i ’og-du // dam-pa'i 
chos ci-tsam-du gnas-par 'gyur // de-nas bcom-ldan^das-gyis 
bka’ stsal-pa， // ’di-lta-bu the-tsom zhus-pa legs-so // legs-par 
nyon-cig dang ngas bshad-do / nga mya-ngan-las 'das-nas / dam- 
pal chos-gyi gzugs-brnyan lo nyi-stong-du gnas-par 'gyur-ro//

X: de-nas bcom-ldan-,das-labyang-chub-sems-dpa, Zla-ba'i snying- 
pos gsol-pa1 / bcom-ldan-'das fz 'di-lta-buM3 thugs-rjc1 chen-pos 
bcom-ldan-'das mya-ngan-las ’das-pa’i ’og-tu dam-pa’i chos 
rgyal-po chen-po-dag-5la gtad6-pa shin-tu7 ngo-mtshar-to8 / 
snga-ma ’das-pa，i sangs-rgyas mya-ngan-las ’das9-nas dgung-lo 
bdun10 lags-nas dam-pa^ chos-kyi gzugs-brnyan nub-na/bcom- 
ldan-'das Sha-kya1J-thub-pa mya-ngan-las ^as-pa'i ^g-tu dam- 
pa’i chos ji-tsam-gyi bar-du gnas-par 'gyur / de-nas 
bcom-ldan-Mas-kyis bka' stsal-pa / 'di-Ita-bu'i the-tshom1'2 zhus- 
pa legs-so13 // legs-parH nyon-cig dang /,3 ngas bshad-par bya'o16 
// nga mya-ngan-las 'das-nas dam-pa'i chos-kyi gzugs-brnyan lo 
nyis17-stong-du18 gnas-par ’gyur-ro19 //

1 N  zhiis-pa 2 P 1 ,P 3  o m it  /  3 N  -Au 4 N  rdzu-'phrul (xyl. rju-) 5 N omits cheri- 
po-dag 6 P1 ,P 3  gtang 7 P 1 ,P 3  -du 8 fo r shm-tu ngo-mU,har-lo N rc^ds thugs-rje 
che-[ba] 9 N  adds-pa- 10 P I  dun n  P 3 ,N  Stidkya- P 1 ,P3  L replacesfA f-
tshom with chos 13 N  inserts/<?gso b e fo re  legs-so H N omiLs legs-par o m its /  
16 N  r e p la c e s  bshad-par bya'o w ith  bshad-do 17 P3 nyi18 N o m its  -du 19 N  'gyuro

[5】T: byang-cub-sems-dpa* Zla-ba'i snying-pos gsol-pa' / bcom-ldan- 
*das dam-pa,i chos 'di mtha, ci-Ita-bur nub // rgyu ci-las nyams 
sus ma-mchis-par bgyis // bka* stsal-pa5 // mya-ngan-las-'das^pa'i 
'og-du lo Inga-brgya-'i bar-du / nga*! bstan-pa spyod-pa'i sems- 
can-rnams grol-thar-pa mang-du 'gyur-ro // de-nas yang lo lnga-
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brgya’i bar-du / ting-nge-’dzin spyod-pa mang-du，gyur / rgyal- 
po dang sems-can dam-pa'i chos-la dad-dng spyod-pa yang 
phyir-zhing nyung-bar ’gyur-ro// de-nas lo Inga-brgya’ibar-du 
/ dam-pa*! / [«'c] chos ston-cing sems-can ^ren-dng thar-par 
byed-pal 'slobs-dpon mang-du *byung// nyan-thos dang dgra- 
bcom-ba ni nyung-bar 'gyur / rgyal-po dang blon-po dang sems- 
can phal-gyi-rnams kyang / nyan-pa-tsam-du zad-gyi nyamsu 
len-dng spyod-pa'am / brtson-'grus ni myi-byed-de / dad-pa 
'bri-bar 'gyuro/ dam-paMchos-gyi srungs-ma-rnams kyang myi- 
dga’-bar fgyur-te // dam-pa'i chos-la ma-dad-pa'i sems-can- 
rnams ni // sngon-bas mthu dang stobs skyes-par gyur-te // 
’Dzam-bu gHng-gi myi’i rgyal-po-mams kyang / phan-tshun 
gcig-la-gcig dmag 'dren-cing "khrug-par 'gyur-ro // bdud-gyi ris 
kyang ’phel-bar ’gyur-ro //

X: byang-chub-sems-dpa* Zla-ba'i snying-pos gsol-pa / bcom-ldan- 
’das,  dam-pa’i chos .di tha-marji-ltar nub-par ’gyur/ rgyu ci-las 
nyams / sus ma-mchis-par bgyid / bka( stsal-pa / nga mya-ngan- 
las 'das-pa'i 'og-tu lo Inga-brgya'i bar-du2 nga'i bstan-pa3-la 
spyod-pa’i sems-can rnam-par4 grol-ba mang-du ’gyur-ro5 // de- 
nas lo lnga-brgya’i bar-du ting-nge6-’dzin-la7 spyod-pa mang-du 
'gyur-ro8 // rgyal-po dang I9 blon-po dang10 / sems-can phal- 
rnams11 kyang12 dam-pa'i chos-la dad-cing13 spyod-pa yang14 
phyir-zhing nyung-bar 'gyur-ro15 // de-nas lo lnga-brgya^ bar- 
du dam-pa'i chos ston-cing16 sems-can 'dren-pa dang / thar-par 
byed-pa*i slob-dpon mang-du 'byung-ngo17 /10 nyan-thos dgra- 
bcom-pa ni nyung-bar ^yur-ro19 / rgyal-po dang f20 blon-po 
dang/21 sems-can phal-rnams22 kyang nyan-pa-tsam-du zad-de23 
/ nyams-su24 len-cing spyod-pa’am25 / brtson-’grus ni mi-byed_ 
de26 / dad-pa ’bri-bar ’gyur-ro // dam-pa’i chos-kyi srungsW-ma-
mams28 kyang mi-dga，29-bar 'gyur-te / dam-pa*i chos-la ma-dad- 
pa'i30 sems-can31-rnams32 ni sngon-pas mthu33-stobs skye-bar
’gyur-ro34 // ’Dzam-bu35-gling-gi mi’i rgyal-po-rnams kyang
phan-tshun gcig^-la-gcig dmag 'dren-cing37 'khrug-par 'gyur-ro 
// bdud-lcyi ris kyang ’phel-bar ’gyur-ro /严 1

1 P1,PB,D,N omit / 2 N adds / 3 N omits -la 4 P3 replaces mam-par with  
-m am  5 N omits -ro 6 N writes tinge in place of ting-nge 7 N omits -la 8 N 
omits -to 9 P1,PB omit / 10 N omits blon-po dang 11 N phal-po-che 12 N omits 
kyang 15 N adds / 14 L spyod-pa'ang 15 N 'gytiro 16 N adds / 17 N omits -ngo
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10 P1,P3 // 19 N 'gyuro 20 P1.P3 omit / 21 N omits blon-po d a w  / 22 N phal-gyi 
mams 23 N zad-kyiu N  nyamsu 26 P1,P3 -pa-'am 26 N omits -de P1,P3 bsrungs
28 N replaces -rwamj with -血皮 29 D [«•£】 30 N 少 i 31 M omits
L omits -mams 33 N mthus dang ^  N writes skyeso for skye-bar 'gyur-ro 
35 P1,P3,D -fru*! 36 P1,P3 cig 37 N adds / 38 N omits bdud-kyi m kyang 'phel-bar 
'gyur-ro I I

[6] T: de-nas yang lo Inga-brgya'i t5he / lo sum-brgya ni dam-paM chos- 
la gnas-pa’i Iha klu las-stsogs-pa / sems-can srungs-ma’i rnams 
myi-gnas-shing // dam-pal chos-la dar-par ^ro-bar 'gyur // — 
sems-can chos spyod-pa-rna°s kyang / chos-kyi gzhung-bzhin 
ma-spyad / brtson-’grus chung-bas ’grub-pa nyung-bar _gyur // 5 
kha-dog bzhi dang bzhi-las-gyur-pa yang *bri / ro las-stsogs-pa 
yang chung-bar 'gyur-ro // myi-nad phyugs-nad dang / mu-ge 
yang ’byung-bar ’gyur-ro //

X: de-nas yang lo lnga-brgya’i tshe1 lo sum-brgyar2 ni3 dam-pa>i 
chos-la4 gnas-pa'i6 lha klu la-sogs-pa / sems-can srungs6-ma- 
rnams mi-gnas-shing7 dam-pa’i chos gang-du dar-bar ’gro-bar 
’gyur8 严 sems-can chos-la ma-dad-par ’gyur / sems-can chos 
spyod-pa-rnams kyang10 chos-kyi gzhung-bzhin11 mi-spyod / I2 5 

brtson-'grus chung-bas13 grub14-pa15 nyung-bar 'gyur P6 kha-dog 
bzhi dang /17 bzhi-Ias gyur-pa yang18 'bri /I9 dri dang f20 ro la- 
sogs-pa’ang21 chung-bar’gyur-ro22// mi-nad dang严 phyugs-nad 
dang / mu-ge’ang24 ’byung-bar ’gyur-ro25 //

1 P3 che\ N adds/ 2 N -brgya 3 PI na 4 N omits -la 5 N spyod-pa'i f, PI,P3 bsrungs 
7 N adds /  8 N omits dam-fa'i chos gang-du dar-bar 'gro-bar 'gyur / 9 P1,P3 //
10 N adds / 11 L adds -du 12 P1,P3 // 13 PI tshungs-pa\ P3 tshungs-pas, D cfunigs- 
tas  H P3 gub 15 N uddsyang 16 P1,P3 // 17 P1,P3,N omit / 18 L gynr-paang 
^  N omits 'bri / 20 N omits / 21 N omits 'ang\ L gyur-pa'ang N 'gyuro 23 N 
omits dang / 24 L mu^ge'ang 25 N 'gyuro

nyis-brgya-Ia dge-slong yang dam-pa i chos-bzhin myi-spyod 
-rten-gyi khe dang grags-pa tshol // snying-rjc chung / 
ms-la myi-gnas / dam-pal chos ma-nor-par spyod-pa-la n i/ 
、kr[u]n-cing skur-pa ’debs/ longs-spyod dang yo-byad ’phrog 
rten-gyi rgyal-p〇l  gsang-^ rten-cing / rgyal-snd 'clzm 5 
po-pha 'grin-pa'i pho-nyar ngo-'phral tshol / [sic] -zhing' 
jyal-po dang，bangs-gyisrid，khrug-pa’i dbyen byed / nyo-
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tshong dang khe-spogs byed // thabs tshol dam-paM chos spyod-pa 
yang snymg-nas nyams-su blangste / myi s[py]od-gyi // phal-cher 
kha-gsag dang ^phral-gyi tshul 'chos-pa ya-ma brla byed-de /

X: lo nyis-brgyar1 ni dge-slong yang chos-bzhin mi-spyod / jig- 
rten-gyi khe dang2 grags-pa tshol P snying-rje chung-zhing4 
khrimsMa mi-gnas / dam-pa*i chos tshul-bzhin6 spyod-pa- 
rnamsMa ni glan-ka tshol-zhing8 skur-pay ’debs / [ongs-spyod 
dang10 yo-byad ^hrog / jig-rten-gyi rgyal-po'i gsang-la rten11- 
cing12 rgyal-srid 'dzin /n rgyal-po'i phrin-pa'i14 pho-nyar15 ngo16- 
phral】7 tshol-zhing ’gro】a / rgyal-po dang / ，bangs-srid】9 
’lchrugs20-pa’i dbyen byed / nyo-tshong dang ,21 khe-spogs22 
byed23 thabs tshol ŷ4 dam-pa'i chos spyod-pa'ang25 snying-nasS6 
nyams-su27 blangs-te28 mi-spyod-kyl29 phal-cher kha-gsag dang 
严 ’phral-gyi tshul ’chos-pa’i31 ya-ma brla32-byed，de33 /

] N -br^a-la 2 L inserts / 3 L omits / 4 N omits -zhing 5 N Ishul-khrims 6 N ma­
nor-pa 7 N omits -mains- 8 N writes hkrun~ci?ig in place oiglan-ka tshol-zhing 
9 P1,P3 bshur-ba 10 L adds / 11 P1,P3 brien N adds / JJ N omits / 14 N -Mr 
】5 N writes ’gT<?-z/«.7i.g in place off/to-n)'ar 16 PI,P3 ro [ij'c1.] 17 N 】备 N
omits -zhing 'gro 19 N omits -srid 20 P1,P3 V tru ^ 21 D,N o m it/22 ?l,F3phogs 
23 P1,P3,N insert / 24 P1,P3 omit / 25 L -pa'ang^ N adds n i27 N nyamsu 28 N 
adds / 29 P1,P3 omit / 30 N om its /31 N -pa 32 P1,P3,N rla 33 N omits -de

T: de*i dus-na* // chos-la dga^ba'i lha klu thams-cad-gyis / rgyal- 
khams-gy| dge-slong de-Itar spyod-pai sa-gzhj bor-te // myi- 
gnas-shmg bdud-ris las-stsogs-pa chos-la bgegs byed-pa'i rnams 
der byung-ste // mthu dang stobs sky[e]-bar 'gyur / rgyal-po 
dang blon-po las-stsogs-pa dad-pa ’bri // dge-sdig-gi mtshams 
myi-zin // dam-paM chos-la rma 'byin // dkon-mchog-gi dkor 
dang / dge-'dun-gyi rdzas-la spyod-cmg rku *phrog byed / sdig- 
la myi-Mzem / gzugs-brnyan dang mchod-rten-gyi khams khad- 
gyis khad-gyis bshig-shing mchod-pa'i yo-byad n ib ri//

X: de*i dus-na1 chos-la dga'-ba'i lha klu thams-cad-kyis rgyal2- 
khams-kyi dge-slong 'di-ltar spyod-pa'i sa-gzhi bor-te mi-gnas- 
shing / bdud-kyi ris la-sogs-pa3 chos-kyi bgegs-kyi4 ris5-rnams 
der 'byung-ste / mthu dangB stobs skye-bar 'gyur / rgyal-po dang 
尸 blon-po la-sogs-pa dad-pa，bri8/ dge-sdig-gi dmigs mi-phyecP
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/ dam-pa'i chos-la rma *byin / dkon-mchog gsum-gyi dkor dang 
dge-’dun-gyi rdzas-la spyod-cing10 rku ’phrogbyed-de11 sdig-la 
mi-’dzem / gzugs-brnyan dang12 mchod-nen-13rnams khad- 
kyis14 bshig I15 mchod-pa'i yo-byad phri16 /

J N -nas 2 N omits rgyal 3 N omits -pa4 N omits -kyi 5 N omits ris 6 L adds / 
7 L adds blon-p[o] dang / 8 N 6h 9 N substitutes mtshams mi-zin for dmigs mi- 
phyed 10 N omits spyod-dng 31 N omits -de and adds / ]2 L adds / 13 N adds -gyi 
14 P1,P3 khang-gyis [ijc!] L omits / 16 N bri

T： de'i tshe-na dam-pa'i chos ma-nor-par spyod-pa / dge-slong 
dang khyim-pa 'ga^'ga'-tsam gnas-pa de i bsod-nams-kyis yul- 
phyogs-su kha-char dus-dus-su bab-cmg / myi phyugs-la nad 
nyung-zhing yul bde-ba-dag yod // 'di-lta-bu myi-gnas-pa der 
phal-cher ni sdug>bsngal myi-bde-ba sna-tshogs 'byung//

X: de'i tshe dam-paM chos ma-nor-bar spyod-pa1 dge-slong dang / 
khyim-pa 'ga^-tsam gnas-pa de'i bsod-nams-kyis yul-phyogs-su3 
char chu4 dus-su 'bab5-cing lo legs / mi-rgyags-la nad6 nyung- 
zhing yal bde-ba-dag kyang bar 'byung7 / de8-Ita-bu mi-gnas- 
pa phal-cher ni sdug-bsngal mi-bde-ba sna-tshogs 'byung

1 N adds / 2 P1，P3,D 如 [5ic!】 3 N 4 N writes A/w-c/wr in place
of char chu 5 N fta.6 6 N writes mi-nad phyugs-nad in place of mi-rgyags-la 7 N 
s u b s t i tu t e s f o r  bar 'ga' 'byung 8 N 'di 9 N omits /

T： de'i dus-na / rgya-gar dang / rgya ma-yin-ba / rgyal-po ched-po 
gsum 'byung-ste // gsum-la Ya-bha-na dang / Pa-Ia-ba dang / 
Sheg-ku-nadang/'digsum dim [«c]-paichosmyi-spyod/dmag 
^ren-dng 'thab-rtsod / nub-tsa dang byang-gi yul-khams mang- 
mo-zhig myed-par byas // yul-khams de'i mchod-rten dang 
gt5ug-lag-khang las-stsogs-pa bshig myeds btang / mchod-pa'i 
yo-byad dang / dkon-mchog gsum-gyi dkor las-stogs-pa phrogs 
bcom / rgyal-po 'di g°su [5i'c] gcig-la-gcig gnod-pa sna-tshogs-gyis 
thab-mo byed // gsum-car-gyi rgyal-snd myi bde-bar ^gyur// de'i 
rjes-la rgyal-po *di gsum mjal dum-ste/snd gcig-du byas//dmag 
mang-po 'dus-nas // rgya-gar-gyi yul 'Ga'-'ga-'i tshu-rol 'Ga'- 
'dha-ra dang / Mad-dha-dhe-sha las-stsogs-pa'i yu) phrogs-nas 
bzung //
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X: de*i dus-su1 rgya-gar dang / rgya ma-yin-pa'i2 rgyal-po chen-po 
gsum *byung-ste / gsum-la P Ya4-ba-na dang / Ba-lhi-ka5 dang / 
Sha6-lcu-na dang/7 ’di-dag3 gsum dam-pa’i chosmi-spyod/dmag 
^ren-cing g.yul *gyed9-de10 / nub dang11 byang-gi yul-khams 
mang-p〇-zhig *bebsI2-par byed-de13 / de-nas14 yul-khams de'i 5 

mchod-rten dang15 gtsug-lag-khang la-sogs-pa yang16 bshig- 
cing57 mes10 bsregs19-te20 / dge-'dun-gyi21 yo-byad dang22 dkon- 
mchog23 gsum-gyi24 dkor la-sogs-p yangw brogs26-shing27 
bcom-ste2S / rgyal-po 'di gsum gci^-la-gcig30 gnod-pa sna- 
tshogs-kyis >thab31-mo byed-de3'2 / gsum-car-gyi rgyal-srid mi- 10 
bde-bar ’gyur-ro33 // de’i rjes-la34 rgyal-po de35 gsum36 
nang57-srid gcig38-^  byas-nas39 dmag mang-po 'dus-te40/41 rgya- 
gar-gyi yul42 chu-bo43 Gang-ga'i41 tshu-rol Gan^-dha^-ra dang / 
Ma-ddya47-de-sha48 la-sogs-pa'i yul phrogs-nas bzung /

1 N  -na 2 N 少这 3 N omits / 4  N 扮  5 N 6 N SAi 7 N omits a N
om its -dag-, P1,D read 'di-'di [it'd] 9 L 'byed 10 N substitutes 'Diab-rtsod (org.yul 
'gyed-de 1 L inserts / 12 N med 13 N byas M N omits de-vas 15 N,L add / )6 N 
om its  la-sogs-pa yang 17 N omits -cing 18 L me 19 P1,P3 sregs 20 N substitutes 
'tang for bsregs-te 21 N mchod-pa'i22 N,L add / 23 N omits -di ̂  N omits gsum-gyi 
25 N  om its yang) L -pa'ang 26 ?l,?^,NphT〇gs, D phregs 27 N omits -shmg 28 N 
om its  -ste 29 P1,P3 cig 30 P1,P3 -cig 31 P1,P3,D thab ^  NT omits -<fe 35 N omits 
-ro 34 N substitutes de-rtas for de'i rjes-la 35 N 'di36 N adds mjal dum-ste / 37 N 
om its  nang 38 P1,P3 cig 3t> N omits -nas 40 N -nas 41 P1,P3,D omit / 42 N 
y u l [ifc] 43 N omits chu-b〇-, P1,P3 chu'o 44 N 'Ga'-'ga'i 45 PI Bgan-, P3 'Gan- 
46 P1,P3,D ,L -rfa- 47 N -lia- 46 P1,P3 Ma-dhya-dJie-sha

T: de’i  dus-na ’Ga’-’ga’i pha-rol lho-phyogs-na // Ke’u-sham?byi’i 
yul>na rgyal-po Mhen-dra-se-na zhes-bya-ba de-la bu-zhig 
byung-ba / mying ni Drus-sprha-lha-hra zhes-bya-ba-zhig 
byung-ste // smyin-mtsams-na Icags-gyi smye-ba-can J gru-mo 
m .ran-cad khrag-gis bskus-pa-zhig byung/ de-dang dus gcjg-du 5 

blon-po lnga-brgya bu khye'u Inga-brgya byung-ste / ril-gyis 
lag-pa ^hrig-ma man-cad khrag-can-du byung // de*i dus-na 
rgyal-p〇irte*u smra-shes-pagcigkyangbyung/ de*i nub-mo — 
gnam-las khrag-gi char-pa-dag kyang bab-naV/

X: d eJi dus-na chu-bol Gang-ga'i2 pha-rol lho-phyogs-kyi3 rgyun4- 
na  /  yul5 Ko^-sham-bl6 zhes-bya-bai7 rgyal-po Ma-hen-dra-se- 
n a8 zhes-bya-ba de-la sras9-zhig btsas-te10 / de i ming ni
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Du-spra^-sa-ha-sta'2 zhes-bya-ste13 / smin-mtshams-na lcags-kyi 
sme-ba-zhig yod-pa /14 lag-pa15 gru-mo man-chad khrag-gis 5 
bskus,6-pa-zhig 'byung'^ngo18 It de19-dang dus gcig-tu20 rgyal-po 
de'i21 blon-po Inga-brgya-la yang22 buw khye'u24 Inga-brgya*25 
btsa，26-ste27 / de28 ril-gyis29 lag-pa khrig-ma30 man-chad khrag-
can-du ’byung^-ste 严 de’i dus-na33 rgyal-po’i34 rta35-la rte ’u
smra-shes-pa-shig36 skyes-te37 / rgyal-po dang / blon>po dang /  10 
rteu smra-shes-pa skyes-pa'i3® nub-mo'ang39 nam-mkha^las40 
khrag-gi char-pa41 bab-nas /

】 N omitsc/i«-Ao 2 N 3 N omits P3 -gy/ 4 N om i? rgywrt; P I,P 3 ,D
rgyud 5 N omits)iu/ 6 P1,P3 Ke'u-iham-bhi, N Ko'u-iha-ln'i 7 N wntesyul-7ia 
in place 〇[zfies-bya-ba'i 8 N Ma-he-rta-'dra-se 9 N bu 10 N 'byung-ba n L -sbra- 
12 N 1U~pra-sa-ha 13 N omits -sU and adds zhig 'byung-ste H P1,P3 omit / 15 N  
om its/a^a  16 L bkus 17 'Dphyung 18 N -ba ^  N de-dag 20 N writes lhan-cig~tu 
in place of 21 omits 心V 22 N omits png; L -.aw f
n  P1,P3,L omit bu 24 N omits khye'u 2j N omits Inga-brgya 26 P1,P3 btsa [5Jc]

N substitutes 'byuvg-bayang for btsa'-sle 28 N,L omit de 29 P1,P3,D ril yang  
30 P3,D khrig-pa, L mkhrig-ma 33 P1,P3 gyur [hand-corrected in PI] i2 N  
omits -ste / 3:1 N substitutes de dang dus gcig-tu for de'i dus-va 34 N -/;〇 35 N de 
36 P1,P3,N -cig\ D -zhig 37 N kyartg 'byung M N omits rgyal-po dang / blon-po 
danglrte'u mrarshes-pa skyes-pa'i and substitutes de'i 39 N -yang 40 N gvam-las 
41 N omits -pa

12] T: rgyal-po Men-drha-se-nas//drang-srong-gi mkhan-po Inga mngon- 
bar shes-pa-zhig-)a / — bdag-cag 'khor-gyi bu dang rta-la ya- 
mtshan 'di-lta-bu byung // khrag-gi char-pa bab-pa cj'i ltas shes 
brtags-pa-dang / drang-srong na-re / khyod-gyi bus ^zam-bu- 
gUng-gi sa-gzhi *di myi-khrag-gis gsher-par byas // de'i 'og-du 5 
khyod-gyi bu 'Dzam-bu-glmg-gi rgyal-po byed-par 'gyur-te //

X： rgyal-po Ma-hen-dra^se-nas2 drang-srong-gi mkhan-po Inga 
mngon-par shes-pa-zhig-la3 bdag-cag4 'khor-gyi5 bu dang / rta- 
la6 ya-mtshan 'di-lta-bu byung-ba dang7 / khrag-gi char-pa8 bab- 
pa di9 ci i ltas10 zhes11 smras-pa dang12 / drang-srong na-re / ,3 
khyod-kyi bus 'Dzam-bu'i gling-gi sa-gzhi14 (di mi'i khrag-gis 5
pher-bar byed-par ’gyur-ro】5 // de’i ，og-tu khyod-kyi bu16
Dzam-bu'i gling-gi rgyal-po chen-po byed-par 'gyur-ro17 zhes 

smras-so //
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1 P1,P3 -gra-, N -'dra- 2 N adds / 3 N adds / 4 N bdag-gi5 N 'khor-du 6 N omits 
-la 7 N omits -ba dang 0 N omits -pa 9 N omits 'di and adds / 10 P 1 ,P3 bllas 11 N 
shes 12 N substimies brtags-pa-las iorsmras-pa-dang 13 P1,P3,D o m it/ 14 P1,P3 
-bzhi15 N substitutes byas-nas £or byed-par "gyur-ro 16 N omits khyod-kyi bu 17 N 
omits -ro； P1,P3 add //

T: thog-ma btsas-nas lo bcu-gny|s lon-pa-dang / de'i tshe rgyaJ-po 
Ya-ba-na dang // Pa-la-ba dang / Shag-ku-na gsum 'dus-pa'i 
dmag sum^bum rgyal-po dang cha-ste // rgyal-po Men-dra-se- 
na'i yul-du drangs-pa-las / yul-du dmag phal-po-che byung-bas 
/ rgyal-po snying myi-dga^ste / mya-ngan byed-cing "dug-pa-las 
/ bu Du-spra-ba-sam [sic] / pha-la dris-pa yab ^i-ltar thugs myi- 
dgyeds-pa d-Ias gyur / ces zhus-pa dang / pha na-re rgyal-po 
byin-po-che gsum-gyi dmag bdag-cag-gi yul-du byung-bas myi- 
dga* zhes smras-pa-dang/bu na-re yab myj-dgyes-su ma-mdzad- 
cig // yab myi-dgyes-su jnaij-mdzad-cig // dmag fdi-dag bdag-gis 
thub-par bgyi'o zhes-pa-dang / <ba> pha na-re legs-so zhes- 
smras-te /

X: rgyal-bu de thog-ma1 btsas-nas lo bcu-gnyis lon-pa-dang / de'i 
tshe rgyal-po Ya-ba-na2 dang / Ba-lhi-ka^ dang / Sha-ku-na gsum 
'dus-pa'i dmag sum-'bum rgyal-po dang-bcas-te4/5 rgyal-po Ma- 
hen-dra-se-na'i** yul-du drangs-pa-las / yul-du dmag phal-mo7- 
che byung-bas rgyal-po snying mi-dga’-ste / mya-ngan 
byed-cing ^ug-pa-la8 bu Du-spra-sa-hastas9 pha-la dris-pa / yab 
P° 'di-ltar11 thugs mi-dgyes-pa ci-las gyur ces zhus-pa-dang12 / 
pha na-re /13 rgyal-po14 gsum-gyi dmag-byin chen-po15 bdag-cag- 
gi yul-du byung-bas mi-dga* zhes smras-pa-dang16/bus smras- 
pa P1 yab18 mi-dgyes19-su20 ma-mdzad-cig/21 — dmag *di bdag-gis 
thub-par bgyi'o22 zhesbgyis23-pa-dang/ pha na-re24 legs-so23 zhes 
smras-nas /

1 N omits de thog-ma 2 N omits -na 3 N B<i-la-ba 4 N dang-cUas 5 N omits / s N 
Ma-he-na-'dra-se-na'i 7 N -po- 8 N -las, and adds / 9 P1,P3 Du-spra-sa-ha-stas, 
N  Du^pras-has 10 P1,N omit / (removed by hand in PI) 11 N 'di-lla-bu 12 N 
zhus-pa-las 13 PI ,P3,D o m it/14 N adds byin 15 N omits -byin diei^po 16 N imraso 
17 N  omits / 18 L adds / J9 P3 -bgyes- 20 N mi-dgyesu 21 P1,P3 / / 22 PI adds / 23 N 
om its bgyis; P1,P3 bgyi24 L adds / 25 N legso

5

10

5

10
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T: bu dang blon-poH mtshan-ma-can Inga-brgya las-stsogste [d. - *
........................................ 】btang-nas // thab-mo byas-pa’i tshe ,
smyin-mtshams-na lcags-gyi smye-ba yod-pa bskyed-nas / lus 
gyis Icags-su byas-nas / rab-du khros-te brgal // Du-spra-sa-ha*l 
dmag rgyal-te / phyir log-pa-dang / pha na-re bu khyod-gvis 3 
rgyal-po gsum-gyi dmag 'di-lta-bu dang / thab-mo byas-pa-la5 
rgyal-ba legs-so // da phyin-cad khyod-kyis rgyal-srid zung-shi^
/ nga ni 'byung-ngo zhes bsgo-nas rgyal-srid kyang bus bzung- 
ngo // de-nas lo bcu-gnyis-gyi bar-du / rgyal-po gsum-gyi dmag 
dang ^habs-pa-las / dmag mang-po ril-gyis gtugs // rgyal-po i〇 

gsum yang bzung-nas // myed-par byas-so / / de phyin-cad 'Dzam- 
bu-gling-gi rgyal-po byed-par gyur-ro //

X: bu dang1 blon-po*^ bu ya-mtshan-can lnga-brgya la-sogs-ie P 
dmag nyis-'bum bcas-te4 btang-nas5 thab6-mo byas-pa'i tshe ; 
smin-mtshams-na7 Icags-kyi sme8-ba9 yod-pa10 bskyedM-nas,3 \u% 
ril lcags-su13 byas-nasH rab-tu khros-nas15 brgallfi-ba-dang/ Du- 
spra-sa-hasta,i17 dmag rgyal-te18 phyir log-pa-dang / pha na-re19 今 

bu20 khyod-kyis rgyal-po gsum-gyi dmag ’di-lta-bu dang^° 
thab22-mo byas-pa-las rgyal-ba legs-so23 // da phyin-chad khyod- 
kyis rgyal-srid zung-shig l2̂ nga25 ni 'byung-ngo26 zhes bsgo-nas 
srid27 kyang28 bu-la by in-no29 // de-nas lo bcu-gnyis-kyi bar-duw 
rgyal-po gsum-gyi dmag dang 'thabs-pa-las31 dmag-dpon32 yang so 
ril-gyis gtubs33 / rgyal-po gsum yang bzung-nas med-par byas-Mi 
// de tshun34-chad35 ’Dzam-bu’P-gling-gi rgyal-po chen-por  
byas-par gyur-to //

1 N replaces bu davg with rgyal-po; L adds / 2 PI ,P3 -po'\ 3 N omits / 4 N sub­
stitutes dang-chas-nas for bcas-te5 N omits biang-nas 6 L 'thab7 N -rias 6 PI,1*3 
rme 9 N adds -la 10 N omits yod-pa 11 N skyed 12 N adds / 13 N Icagsu 14 L*rsa.
N adds / 15N-te 16 P1,P3 brgol, N brgyal 17 P1,P3 -ha-sta'i, N -ha'i18 N adds '
19 L inserts/ 20 L inserts / 21 N adds L 'thab 23 N legso 24 P1 ,P3,D // 23 PI,P3 
血 [sfcj 26 N ’办奶发〇 27 N 28 PI,N omit 的 N substitutes 如u
bzung for bu-ld byivr-no 30 N adds/31 N adds/32 N substitutes mang-po hrdpfm 
33 P1,P3,N btubs 34 N phan 35 D -cad 36 N -bu- 37 N omits chen-p〇

T： de-nas rgyal-pos blon-po-rnams-la dns-pa / nga 'Dzam-bu- 
gHng-gi rgyal-po ched-po byed-pa ni dga* / gud-na myi-dga'-ba- 
cig kyang yod ces smras-pa-dang / blon-pos smras-pa1 / ci 
myi-dgyes shes zhus-pa-dang / sems-can mang-po ’di snyed-cig
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bsad-pa sdig che-bas myi-dga / [«c] '-na /1 sdig ci-lta-bu-zhig- 
du byas-na 'byang-bar 'gyur zhes smras-pa-dang / blon-pos gsol- 
pa / Yul Ba-da-li'i-pod-tra zhes-bgyi-ba-na // chos-gyi mkhan-po 
sde-snod gsum shes-pa // bram-ze Ag-na-tra-ta'i bu / Shir-sha-ga 
ces-bya-ba'i bu-zhig dgon-ba*! sa-la gnas-pa de // spyan-drangs- 
na sdig de 'byang-bar *bgyid-pa*i rngo-thog-go zhes ng.gsol [jic]- 
pa-dang /

X: de-nas rgyal-pos1 blon-po-rnams-la smras-pa / nga 'Dzam-bu'i- 
gling-gi rgyal-po chen-po2 byed-pa ni dga'-na3 gud-na4 mi-dga*' 
ba-zhig kyang5 yod ces smras-pa-dang6 / blon-po-rnams-kyis 
smras-pa7 / ci mi-dgyes zhes zhus8-pa-dang/ sems-can mang-po9 
’di10-snyed-cigbsad-pallsdigiache-pasl3mi-dga’-na/sdig14’diji- 
15lta-bu'zhig-tu*6 byas-na17 sus16 'byang'^-bar lgyur zhes smras- 
pa-dang / blon-po-rnams-kyis20 gsol-pa21 / Yul Pa-ta-li-pu-tra22- 
ste23 Dmar-bu-can2’ zhes bya25-ba-na26 chos-kyi mkhan-po sde- 
snod gsum-Ia mkhas-pa27 / bram-ze Ag-ni-da-ti- pu-tra2fi-ste Mes- 
byin-gyi bu zhes-bya'o // ming29 ni30 Shi-sya-ka31-ste / Slob-ma- 
can5'2 zhes-bya^-ba-zhig dgon-pa'i gnas34-na gnas-pa de spyan- 
drangs-nas35 mchod-bkur bgyis-na36 sdig-pa37 'byang^ rngo 
thogs-so3y zhes40 gsol-pa-dang /

1 N -/;〇 2 N omits chen-po s N  adds / 4 N -vas, L 5 N omits kyang 6 N smraso
7 N omits smras-pa 8 N dris 9 N -po'i ,0 N ie 11 P1,P3 bsajig-ba, N bsad-pa'i 
12 P1,P3,N sdig-pa 13 P1.P3 a d d /H N idiff-pa 15 N omitsjj 1?n ,P 3  -du ,V N 
-nos 18 P1,P3 19 P1,P3 'byad L -kyi21 N iviras^a PI Ba-la-li-
bu-tra, P3 Pa-la-li-ithu-tra, N Bo-da-li-po-tra N omits -ste N omits Z)w«r- 
bu-can 25 N -bgyi- Lf, N adds / 27 N replaces -la mkhcu-pa with shes-pa. 28 Pl,P3 
Ag-ve-ta-li-bu-tra, N A-kan-dra-dha'i bu P1,P3 mid [sic] a0 N omits -sle Mes- 

zhes-hya’o // mhig vi s' Shir-sha-ka, P2 Shi.fu-ka 於 N
omits -ste / Slob-ma-cm 33 N -bgyi- 34 N sa 35 N adds / P1.P3 -vv, N omits
mchod-bkur bgyis-m a7 N omits -pa\ Pi hand-corrected to -pd'i [57'd ]38 N adds 
~ltar bgyid 39 P1,P3 tliog-go, N omits -so 40 N ces

T: rgyal-po dga*-nas // dge-slong Shir-sha-ga 'gugs-pa' btang-nas / 
rgyal-po i drung-du(o "ongs-so//mkhan-po Shjr-she-ka-la rgyal- 
pos phyag-bya-ste // sdi^-pa byas-pa'i-rnams / thabs d-zhig-gis 
sbyangs zhes zhus-pa-dang/ dkon-mchog gsum-la lo bcu-gnyis- 
gyl bar-du / mchod-cmg skyabs gsol-na / sdig *byang-bar gyur- 
ro zhes byas-so //

5

10

5

10

5
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X: rgyal-po yang1 dgyes2-nas dge-slong Shi-§ya-kaJ yang gugs-pa
btang-nas4 rgyal-po’i drung-du，ongs-so5 )/ de-nas6 mkhan?o
Shi-§ya-ka7-la rgyal-pos phyag-byas-te / mkhan-po8 bdag-gis9 
sdig byas-pa-rnams cis10 ,byang11-bar 'gyur zhes gsol,2-pa-dang / 
mkhan-po smras-pa / rgyal-po13 chen-po14 dkon-mchog gsum-la 
lo bcu-gnyis-kyi bar-du mchod-cing15 skyabs-su16 songl7-na18 
sdig'rnams20 ’byung 〇ic]-bar ’gyur-ro21 zhes smras-pa-dangw /

omits de-nas *P1,N Shir-sha-ka a PI -pos 9 N omits mkhan-po bdag-gis r〇 N ci- 
zhig-gis n N byang 12 N zhus :3 P3 -pos [sic] 14 N omits mkhan-po smras-pa / 
rgyal-po cheyî po adds / 16 N skyabsu 17 N gsik 18 N adds / J9 P1,P3,N add 
-pa 20 N omits -mams 21 N 'gyuro N replaces smras-pa-dang by hyaso

丁： de-nas ’Dzam-bu-gling-na dge-slong 'dug-go-cog 'gugs-pa 
btang-ste / rjj-gyis ’Ga’-’ga’i pha-rol yul Ke’u-sham-’byi’i rgyal- 
po gnas-par bsdus-ste // yul-sa gzhan-du chos spyod-par myi- 
ster-par ^yur-ro // dge-slong bsdus-pa de i tshe / lam-du chud 
zos-pa yang mang / rgyal-po’i ’khor-du ni ’bum-tsam-zhig-gis 
phyin-par gyur-ro // dge-slong lam-du chud 2〇s-pa yang / gcan- 
zan sna-tshogs dang/myi-rgod dang/chu las-stogs-pas khycr-tc 
chud zos-so // dge-'dun mang-po phyin-ba dang // dge-'dun-Ia 
rgyal-pos mchod-ston gsol / yon-phul mchod-par byas-so //

X: de-nas rgyal-po Du-spra-sa-ha-stas pho-nya mang-po phyogs- 
bcur btang-ste P 'Dzam-bu'i gling-gi dge-slong ril'2 'ongs-te P 
chu-bo Gang-ga'i4 pha-rol5 yul Ko'usam-bT'i6 rgyal-po Du-spra- 
sa-ha-sta*!7 gnas8 ga-la-ba der9 bsdus-pas10 yul-khams" gzhan1'- 
chos spyod-pa dang / dge-slong-dag med-par ^yur-ro11' // dgc- 
slong bsdus-pa de'i tshe-naH lam-du dge-slong gyag-cing15 chud 
zos-pa yang mang-ste16 / rgyal-po^17 pho-brangIfl-du ni 'bum- 
tsam-zhig39 phyin-par 'gyur-ro20 / dge-slong lam-du gyag-cing-1 
chud zos-pa yang gcan-gzan22 sna-tshogs dang / mi-rgod dang / 
chu la-sogs-pas phal khyer-te23 chud zos-so // dge-'dun mang-po 
phyin-pa-dang 尸4 rgyal-pos mchod-ston drangs-’5 / yon phul-tc
mchod-pa byas-so26 /
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】P I，P3 -Ze; P I , P3 a d d 於叹 -似 你 -也叹 Mwg1-化/ 2 PI
^~p°  N omits rgyal-po Du-spra-sa-ha-staspko-nya mang-po phyogs-bcur btang- 
ste / Dzam-bu'i gling-gi dge-slong ril 'ongs-te / chû bo and substitutes 'Dzam-bu- 
gling-na dge-slong 'dug-gi chog-la 'gug-pa btang-ste / ril-gyis 4 N 'Ga'-'ga'i 5 N 
adds -tu ? P I Ke'u-sham-ha'i [iic], P3 Ko'u-sham-baH, N Ko'u-sha-bi-na 7 N 
omits Du-spra-sa-ha-sta'i 8 N adds -par9 N omits ga-la-ba der 10 N -ste 11 N 
omits -khams 12 P1,P3 add -na, N adds -du 13 P1,P3 gyur-lo; N omitsspyod-pa 
dang / dge-slong-dagmed-par 'gyur-ro and substitutes spyod-du mi-iter-bar 'gyuro 
14 N omits -na  15 N omits dge-slonggyag-cing 16 N o m i t s 17 P1.P3 -po'i18 N 
substitutes 'khor ior pho-hrang 19 N omits -zhig and adds -gis 20 P1,P3 gyur-to,
N  'gyuro 21 N  omits pag-cing22 P1,P3 -zan 23 P1,P3 add/ 24 N addsdge-'dun-la 

N gsol 26 N  substitutes mchod-do for mcltod-pa byas-so

T: d e ^  tshe dge^dun-gyi-rnams gcig-la-gcig gtam-du smras-pa // 
khyed-gyi mkhan-po ga-re slob-ma gar-song/grogs-po khrims- 
zla ga-re zhes-so-so-nas gtam-du glengs-pa-las / stag dang seng- 
*ge dang / myi-rgod-gyis bsad-pa dang / chus khyer-ba dang / 
nad-gyis btabs-ste shi-ba las-stsogs-pa'i gtam byas-pa-nas dge- 5 
slong so-so-nas mya-ngan langs-nas // ngud-mos 'debs brang 
rtob-par fgyur-ro // de-nas de*1 tshe rgyal-pos / mya-ngan ma- 
bgyid ma-ngu zhesbsgo-ba-dang/dge-'dun-rnams ma-nyan-pa- 
dang / rgyal-po yang myi-dga*-bar gyur-nas / kha phyog-ste 
nyal-lo // 1(

X: de*i tshe dge-'dun-rnams gcig-la-gcig gtam-du smras-pa / 
khyed-kyi mkhan-po ga-re / slob-ma gar song / grogs-po khrims- 
zla ga-re zhes so-sor gtam-du1 glengs2-pa-dang / stag dang / 
seng-ge dang / mi-rgod-kyis3 bsad-pa dang / chus khyer-pa dang 
/  nad-kyis btab-nas4 shi-ba la-sogs-pa'i gtam byas-nas dge-slong 5 
so-so-nas mya-ngan langs-te5 ngud6-mos7 'debs-te8 brang rdung- 
n g o 9 /10 de-nas de'i tshe rgyal-pos mya-ngan ma-bgyid11 ma- 
n gus12 zhes bsgo-ba-dang15 / dge-'dun-rnams14 ma-nyanl5-pa- 
dang / rgyal-po yang mi-dga^nas16 kha phyogs-te nyal-lo /17

】PI ,P3 2 N rfris 3 pi ,P3 -gyij 4 N -你 5 P1,P3,N add 彳  PI ' N -mo 8 N
omits -U-, P1.P3 add / a N rdob-^ar 'gyuro 10 PI // n N ma-byed-cig 12 PI -ngu, 
P3 -tus [sicl], N omits ma-ngus ^  N omits dang 14 N adds -kyis 15 P1,P3 mnyan 
16 N mi-dga'-bar gyur-nas / '7 N //
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T: nyal-bal tshe smon-lam-du btab-pa // da jig-rten-gyi dge-'dun- 
rnams-Ia ni skyabs kyang ma-byung-na // dgra-bcom-ba'i zhal
rmhong-bar shog-shig ces smon-lam btab-pa-Ias / ’jig-rten-gyi
lhas rmyi-lam-du bstan-pa / ri K.han-dha-ma-ha-ya-na'i ri-la / 
- S.hu-dha-ra-sh.ha-nal bu -  Su-rad ces-bya-ba dgra- bcom- 
ba-zhig bzhug-ste // de spyan-drangs-na / sdig kyang 'byang / 
the-tsom yang khrel-to zhes bstan-pa rmyis-pa-dang // rgyal-po 
sad-nas，phral-du pho-nya bskye-ste — — spyan-drangs-nas 
phyin-pa-dang // dgra-bcom-ba-la rgyal-pos mchod-dng phyag- 
byas-so// —

X: nyal-ba'i tshe smon-lam-du btab-pa I1 gang-zag-gi'1 2 dge-'dun-la 
ni skyabs-su song-nas mchod-pa byas-na3 / bdag-gis4 dgra-bcom- 
pa*i zhal ma-mthong-ste / bdag-gis5 dgra-bcom-pa-zhig-gi zhal6 
mthong-bar shog-shig ces smon-lam-du btab-pa-dang/jig-rten- 
gyi Iha-zhig-gis7 rmi-ltasa-su9 bstan-pa / Gandha-ma-da-na^-ste11 
Spos-ngad-ldan zhes-bya-ba’i ri-la,2 Su-dhana- pu-tra-ra-tna- 
sa13-steu Tshong-dpon nor-bzang-gi】5 bu zhes-bya-ba rab-tu 
byung-ba16 Su-ra-ta17-ste18 Des-pa19 zhes20bya-bar21 ming btags22- 
pa23 冱gra-bcom-pa’i24 ’bras-bu thob-pa25-zhig bzhugsM-te / de 
spyan-drangs-nas27 bsnyen-bkur byas-te / de-la26 sdig bshags23- 
na30 sdig31 kyang32 'byang Z33 the-ishom34 yang bral'J5-bar *gyur- 
ro36 zhes lhas bstan-pa rmis-pa37 dang / rgyal-po sar-paM-dang 
'phral-du pho-nya bkye39-ste / Spos-ngad-ldang-ga40 ri-Ias dgra- 
bcom-pa Su-ra-ta41 spyan-drangs-te42/ rgyal-po*! pho-brang-du43 
byon^-pa-dang/43 rgyal-pos kyang tshul-bzhin-du4fi phyag byas- 
shing47 mchod-de bsnyen-bkur byas-so48 //

1 N omits / 2 N omitsgang-zag-gi and substitutes da 'jig-rten-gyi 3 N replaces
skyabs-su song-nas mchod-pa byas-na with skyabs kyang ma-byung-na 4 N omits
bdag-gis 5 P3 -gos [i/c] 6 N omits ma-mthong-sU / bdag-gis dgra-bcom-pa-zhig-gi
ihal 7 N lhas 8 P1,P3 -bltas- 9 N rmi-lamrdu 10 * P I Gan-da-ma-ya [iJc!], N Gan-
dha-ma-ha-na'i11 N omits -ste and adds ri-la / l2 N omits Spos-ngad-ldan zfies-
bya-ba'i ri-la 13 PI Su-dfta-rfû s/ui-na, P3 Su-dha-na-pu-tra-Ta-tTia-sha, N
Surad-iha-na'i 14 N omits ~ste\ P3 substitutes zJies-pa'ang sjiang ni sta [i/c]
15 PI bmngs-gyt 16 N omits Tshong-dpon tior-bzang-gi bu zJies-bya-ba rab-tu

1 PI P3 Sura/ [57?], N Sw-rvz-rfa 18 N omits -说 19 N omits
Des-pa N N -ba 22 P1,P3 gdags 23 N omits ming btags-pa N -pa-zhig
25 N omits 'bras-bu Lhob-pa 26 N gzhugs 27 N -na 28 PI de-las; P3 vgo-las [ii'c]
w P3 gshegs 30 N omits bsnyen-bkur byas-te / de-la sdig bshags-na 31 P1,P3 sdig-pa
32 Pl,P3>arj^ 33 P1.P3 omit / 34 P1,P3 tsom 35 N srel 36 N 'gyuro； P1,P3 add //
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37 N omits lhas bstav-pa rmis-pa 38 P1,P3 sang-ba, N sad-de 39 P1.P3 bskye 40 PI 
-gi) P3 -ge 41 PI Su-dha-dha, P3 Su-rat; N omits Spos-ngad-ldaitg-ga ri-las d̂ ra- 
bcom-pa Su-ra-ta 42 N -nas 43 N omits rgyal-po'i pho-braitg-du 44 N phytn N 
adds dgra-bcom-pa-la 46 N omits hyang tshul-bzhm~du and substitutes mchod- 
cing N byaso 4® N omits mchod-de bsnyen-bkur byas-so

T: de'i dus-na tshes bcu-bzhi'i nub-mo dge-^un ril-gy[s 'dus-pa'i 
nang-nas // dge-slong gsar zhugs-rnams-gyis // sde-snon [52c] 
gsum 'tshal-pa Shir-sha-ka-la *dul bshad-par gsol-ba-las / Sher- 
she-ka na-re / myi-la myig zhar sna dang // rna-ba myed-na mye- 
long ci dgos / bltar ci yod / ^ul-ba bshad kyang khyod 'dul-ba 
ltar myi spyod // chos-khrims myi srung-ba’ / [jic]-la ’dul-ba 
bshad kyang ji'i phan zhes smras-pa-dang / de^ tshe So-rad ces- 
bya-ba dgra-bcom-bas / seng-gel sgra bzhm-du smras-pa’ / 
sangs-rgyas bcom-ldan-'das-gyichos-khnms ngas mnos-nas/da- 
tsam-gyibar-du rtsva-mchog-tsam yang ma-nyams-na//de-skad 
ma-zer-bar，dul-ba shod-c]g ces ^mra^j-pa-dang /

X: de’i dus-na tshes bcu-bzhi’i nub-mo dge-’dun ril-gyis】 ’dus-pa’i 
nang-nas / dge-slong gsar zhugs-rnams-kyis sde-snod gsum 
shes-pa’i mkhan-po Shi-sya-ka2-la Pra-ti»mo-k§a3 gden4-par 
gsol-pa-Ias / Shi-sya-ka3 na-re /® mi-la mig zhar / snga dang7 rna- 
ba med-na8 me-Iong ci dgos / bltar ci yod / 'dul-ba bshad kyang 
khyed ^ul-ba-ltar9 mi-spyod / tshul10-khrims mi-bsrungsn-ba-la 
*dul-ba bshad kyang12 ci phan zhes smras-pa-dang / de'i tshe Su- 
ra-ta13 zhesM bya-ba dgra-bcom-pas seng-ge'i sgra byung15-nas16 
smras-pa / sangs-rgyas bcom-Idan-^das-kyi tshul17-khrims ngas18 
mnos-nas19 da20-tsam-gyi21 bar-du rtsva^-mchog-tsam yang ma­
ny ams-na / ^i^-skad ma-zer-bar Pra-ti-mo-ksa24 thon-cig-par25 
smras-pa-dang/ I II

I N omits nl-gyis 2 P1,N Skir-sha-ka\ P3 Shi-fu-ka s PI replaces Prd-ti-mo-ksa
with nw-&a, P2 with 咖 -Afl N with 4 PI,P3 N  5 PI,N
Shir-sha-ka) P3 Shi-su-ka 6 N,D omit / 7 L adds /  8 N adds /  9 P I bltar 10 N cfm
II N srujig 12 N na '3 PI Su-rad, P3 Sural [iic], N Su-rad (xyl. Su-sii-rad) 14 N 
ces 15 P1,P3,D phyung16 N omits byung-nas and adds bzJiin-du 17 N d m  18 PI 
des N adds / 20 P3 rtga 21 L -gyis ^  P1,P3 rtsa 23 N rfc 24 P1,P3 bra-sti-mo-ksa, 
N "dul-ba 25 N omits thon-ctg-par and substitutes shod ces

5

10

5

10
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[21] T: mkhan-po Shir-she-kya yang dgra-bcom-ba ngo-shes-nas / rab- 
du gnong-ste / myi-smra-,o // Shir-she-ka,i slob-ma dge-slong A-
gan-dhe’i zhes-bya-ba de’i ’khor-du ’dus-pa’i nang-nas Iangste /
Su-rad ces-bya-ba dgra-bcom-ba de-la / khyod ci-ste nga i
mkhan-po-la，di-skad ces smra / khyod khrims-zla yang myed 5
'dul-ba yang myi-shes // nga'i mkhan-po sde-ba snon [jzc] gsum 
dang / [stc] ldan-ba-la / d'i phyir brnyas-te khros-nas / sgo-gtan 
blangste / dgra-bcom-ba-Ia brdegs-nas bsad-do //

X: mkhan-po Shi^ya-ka^ng1 dgra-bcom-par2 ngo3 shes-te4 rab-tu 
skyengs-nas cang5 mi-zer-ba-dang6 / Shi-sya-ka'i7 slob-ma dge- 
slong Am-ga-da8-ste Dpung-gi tshogs jigs-su rung® zhes bya-ba 
de ’ihor 召us10-pa’i nang-nas langs-te Su-ra-ta11 zhes12 bya-ba 
dgra-bcom-pa de-la khyed13 ci-ste nga*i mkhan-po-la de-skad 
smra / khyod khrims kyang med / 'dul-ba^ang14 mi-shes-na15 / 
nga*i mkhan-po sde-snod gsum-la mkhas-pa de-la16 ci'i phyir 
kha-zlogs17 zhes18 khros-nas sgo-gtan blangs-te /1S dgra-bcom-pa 
brdegs20-nas21 bsad22-do //

1 P1,N Shir-sha-ka yang\ P3 Shi-fu-ka yang 2 N dgra-bcom-pa yin-par 3 N omits 
rtgo 4 N -nos 5 N omits skyengs-nas cang and reads gnong-ste 6 N omits mi-zer- 
ba-dang and writes mi-smra'o 7 P1,N Shir-sha-ka'i; P3 Shi-su-ka'i0 PI A-gan-ti, 
P3 Am-ga-ta (abbrev. A°-ga-la), N A-ka~de 9 P 1 ,P3 add -ba\ N omits -ste Dpuvg- 
gi tshogs 'jigs-su-rung 10 L 'dug P1,N Su-rad] P3 Su-rat 12 N c« 13 N khyod 
^  P1,P3,D -yang15 P1,P3 omit na16 N adds/ 17 PI,P3 add /; N om\\skha-zlogs 
and writes bmyas 18 N ces 19 N omits sgo-gtan blangs-te / 20 PI ,P3 gdegs 21 N 
22 N gsad

5

2】T: de’i tshe chos-la dga’-ba’i gnod-sbyin ’Dhid-dha-mu-kha zhes- 
bya-ba lag-par rdo-rje thog-ste / mngon-du byung-nas // dge- 
slong A-gan-la-la [sic] d-ste-ba dgra-bcom-ba bsad ces-smras-nas 
/ rdo-rje phyungs-ste bsad-do // de’i dus-na dge-slong Ge-rad ces 
bya-bas / mkhan-po Shir-she-ka-la brdegs-ste / bsad-do // de-nas 5 
rdo-rje'i rjes-la dge-'dun nl-gis / gcig-gis-gcig bsad-de // gcig 
kyang ma-lus-so //

X. de'i tshe1 chos-la dga -̂ba'i gnod-sbyin Da-dhi-mu-kha2 Zho- 
gdong3 Dir-rga-mu>kha4 zhes bya-bas5 lag-par rdo-rje thogs-nas6 
mngon-du byung-ste7 / dge-slong Am-ga-da8-la Z9 ci-ste dgra- 
bcom-pa bsad ces zer-te10 rdo-rje phyung-nas bsad-do // de*i dus-
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na dge-slong Ge-rad11 ces bya-bas mkhan-po12 Shi-sya-ka13 
brdegs-te bsad-do // de-nas de'i rjes-la dge-'dun14 ril-gyis 
*khrugs-nas15 gcig-gis-gcig bsad-de16 gcig17 kyang ma- lus-so //

1 N omits de'i tike 2 N Di-la-mu-Mia J PI omits Da-dhi-mu-hha Zho-gdong 4 P3 
Dir-nam-kha'[sic]-, N omits Zho-gdoJigDir-rga-mu-hha 5 N adds/ 6 N -/c 7 N -nas 
8 PI A-gan-ti, P3 A-gad, N A-ga-di9 N omits/ 10 N smras-nas 11 PI Gi-rartg, P3 
Ge-rang, L Gi-rad 12 N dge-slong 13 P1,N Shir-sha-ka, P3 Shi-shuka [i/r] H N 
dge-slong 55 N omits 'khmgs-nas 16 P3 -da, N -do // 17 P1.P3 cig

[23】T: de i dus-na nam-ka ^ha klUj las-stsogs-pa chos-gyi srungs-ma 
phal-mo-che myi-dga'-nas / ngus-pal mchi-ma ni khrag dang 
mye'i char-pas gzhi der bab-bo // nam-ka yang ser-po nag-po- 
dag-du gyur-zhing ldog-sgra chen-po 'byung // skar-ma 'Du- 
mu-ge-ta zhes-bya-ba lus-las du-ba nag-po mthong-ba-zhig 
byung-ste / de-nas zla-ba dang skar-ma las-stsogs-pa 'od kyang
myed gc[g kyang bltar m i....................de’i dus-na sum-cu-rtsa-
gsum gnam-gyi lha .......................................phal-mo-che dang
der 'ongs-nas // dge-'dun-gyi gos mtshon-can nl-gyi [sic] bsdus- 
te khye..............

X: de'i dus-na nam-mkha'-la1 lha klu la-sogs-pa2 chos-kyi sruiig3- 
ma phal-po-che ma4-dga’-nas5 ngus-pa'i mchi-ma ni khrag 
dang6 me*i char7 bab-bo // nam-mkha，8-dag ni9 ser10 dang/" nag- 
por12 gyur13 / glog14 dang /15 sgra chcn-po byung / skar-ma Dhu- 
ma-ke-tu16 zhes bya-ban lus-las du-ba nag-po gtong-ba18-zhig 
byung-nas19/des skar-ma20 dang21 zla-ba22 la-sogs-pa23 'od kyang 
med / gcig kyang bltar mi-snang-bar ^ng-ngo24 // de'i dus-na 
sum-cu25-rtsa-gsum gnam-gyi lha dang / yum Ma-ya-de-bi1-'6 Ia- 
sogs-pa27 *khor phal-mo28-che dang'29 der ^ngs-nas30 dge-'dun- 
gyi31 gos tshon-can ril-gyis32 bsdus-nas33 khyer-bar ^ng-ngo34 //

1 N -las 2 N adds / 3 P1,P3 bsrungs 4 N mi 5 P1,P3 insert / 6 N,L insert / 1 N 
adds sa-gzhi der6 N vamkfta'yang 9 N omits -dag ni10 P1,N ser-po 11 N omir.s 
dang! '^N  -po / / 13 N gyur-cing 14 "?\glog-po N omits dang/ ,c P1,N Du- 
tna-ke-du, P3 Dn-me-ke-du 17 N -ba'i 18 N omits gtovg-ba 19 N -ste 20 N da-ba 
21 L adds / 22 N nyi-ma 23 N -pa'i24 PI 'od-do 25 P1.P3 -bcu- 26 PI Ma-ya-dem-bi, 
P3 Ma-ya-de-ba'i, N Ma-hd-ma-ya 27 N adds / 28 N -po- 29 N omits dang10 N 
adds / 3] D -kyi a2 N omits -gyis 33 N -te 34 N 'ovgo

5

5

10

5

10
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[24] T: d e l dus-na rgyal-pos ,di-lta-bu,i ku-cho sgra chen-po byung-ba 
ci-las gyur ces smras-pa dang / dge-'dun 'khrugs-nas / gcig-gis- 
gcig bsad-par gyur-to zhes gsol-pa-dang / rgyal-po myi-dga'-ste 
langs-nas tho-ras . . mkhar dgy . . phyi . r . . gyi lha-gang-du
phyin-ba dang / dge-’dun la-la-ni.............kha-cig ng.ni [51c]
rkang-pa bcag // kha-cig ni dmyig phyungs-ste // de-ltar sna- 
tshogs-su shi-ba mthong-nas / dgra-bcom-ba dang Sher-she-ka 
sde-snod gsum shes-pa 1 mkhan-po 1 ro rnyed-nas // mchan [«c]- 
khung g.yas-g.yos-su bcug-nas // dgra-bcom-ba ni ngaj. ma yin / 
Shir-she-kha ni chos-gyi mdzod yin-te / 'di gnyis 'das-par gyur- 
pa ni / da phyin-cad nga'i lus dang srog-la yang gces-pa myed // 
rgyal-snd kyang su 'edod [wc]-pa sbyin-no zhes smras-nas // 
dmyig kyang btsums-ste // myi-rmhong-bar ’gyur-ro //

i： de'i dus-na rgyal-po1 'di-lta-bu'i ku-co*' sgra chen-po byung-ba 
ci-las gyur ces snnras-pa-dang / dge-’dun ’khrugs-nas gcig-gis- 
gcig bsad-par gyur-to zhes gs〇]-ba-dang / rgyal-po mi-dga'-ste3/ 
langs-nas4 tho-rangs mkhar-gyi phyi-rol-gyi lha-khang-du 
phyin-pa-dang/ dge^dun la-la ni mgo bead / la-la ni mig phyung 
/ la-la ni5 rkang lag bcad-de6 / de-ltar sna-tshogs-su7 shi-ba 
mthong-nas / dgra-bcom-pa dang / Shi-sya-ka® sde-snod gsum 
shes-pa’i mkhan-po，i ro btsal9-nas gnyis-ka'i10 ro snyed-pa- 
dang11 / mtshan-khung g.yas-g.yon-du12 bzhagn-nasH dgra- 
bcom-pa ni nga'i pha15 yin / Shi-sya-ka16 ni chos-kyi mdzod yin17 
/ ’di gnyis ’das-par gyur-pa ni da-phyin-cad nga’i lus dang /18 
srog kyang gces-pa med / rgyal-srid kyang su 'dod-pa-la sbyin- 
no zhes smras-pa-dang19 / mig kyang Idongs20-te mi-snang^-bar 
gyur-to22 /

1 N  -pos 2 N  -cho 3 N  -nas 4 N  -sle 5 P I  omits ni 6 N  omits la-la ni mgo bead /
la-la ni mig phyung /  la-la ni rkang lag bcad-de /  de-ltar and substitutes la-la vi
rkang lag bead / kha-cig ni mig phyung 'di-ltar 7 N  -Lshoesu 8 P 1 ,N  Shir-sha-ka,
P3 Shi-shu-ka a P 1 ,P 3  brtsal gnyi-ga'i11 N sriyed-de N  -su 13 P1 ,P3  gzJtag,
N  bcug14 N  adds / i5N v u i16 P I  Shir-sha-ka, P3 Shi-shu-ka, N  Sliir-sh&-ka 17 N
adds -te 18 N  omits dang, L  adds /  19 N  smras-vas 20 N  btsums 21 N  -Ua- '2'2 N
'gyuro, L  gyur-te

[25】 T: de*i dus-na blon-po-rnams-gyis /  rgyal-po-la snying-brtse-ste /
mya-ngan bsang-ba^phyir / myi lnga-brgya ban-dc de-ltarbcos-
ste / mgo dang kha-spu breg-du spu-gris ma-mchod-nas // kha-
spu dang skra yang myes bsregs / mtshon sna brgya-rtsa-bcu

5

10

5

10
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yang de'i tshe nub-pas // ban-de lnga-brgya* yang chos-gos myi- 5 
bdog-nas / phyugs nag-po dang dmar-po^ ko-ba gyon-te ban-de 
ltar bcos-nas // rgyal-po’i drung-du，ongs-so //

X: de'i dus-na blon-po-rnams-kyis1 rgyal-po-la snying-brtse2-ste /  
mya-ngan bsang-ba'i3 phyir4 mi lnga-brgya5 ban-de6 ltar bcos-te 
/ skra7 dang0 kha-spu breg-tu spu-gris ma-chod9-nas / skra dang10 
kha-spu mes bsregs / tshon sna brgya yang de'i tshe nub-pas ban- 
d e11 lnga-brgya yang chos-gos mi-bdog-nas12 phyugs nag-po 5 
dang / dmar-po’i ko-ba gyon-te /ban-de13 ltar bcos-nas rgyal-po’i 
drung-du ’ongs-so //

1 N omits -kyis 2 P1,P3 -Use- 3 PI bsad̂ pa'i4 N adds / 6 P1,P3 -brgyar 6 L bande 
7 N m^) 8 D, L in se rt/9 P3 mchod-10 L inserts / 11 P1,P3 ban-dhe {h added by­
hand in PI), L bande 12 N omits skra dang kha-spu mes bsregs / tshon sna brgya 
yang de'i tshe nubias ban-de lnga-brgya yang chos-gos mi-bdog-nas 13 P1,P3 bavr 
dhe, L bande

【26】T: blon-pos rgyal-po-la ban-de lnga-brgya 'ongs-so zhes gsol-pa- 
dang / rgyal-po dga’-nas dmyig phye-ste ban-de-la bltas-na / ’dir 
yang ril-gyis phyugs-gyi phags-pas gos-su gyon-la // skra dang 
skha-spu las-stsogs-pa ma-bregs-par myes ma-btab-bar mthong- 
nas / rgyal-po dga’-nas / dkon-mchog gsu°-la mchod-pa’i yo- 5 
byad *on-cig ces-bsgo-nas // ban-de-rnams-la------------

X: blon-pos rgyal-po-la ban-de1 lnga-brgya 'ongs-so zhes gsol-pa2- 
dang / rgyal-po dga*-nas mig phye-ste3 bande^dag^-la f6 brtags- 
na7 / ban-dea yang ril-gyis phyugs-kyi pags-pa9 gos-su10 gyon-la 
/ skra dang/11 kha-spu ma-bregs-par1:i mesbsregs-pa,3niHma15- 
mthong-nas rgyal-po yang16 dga*-ste / dkon-mchog-gsum-la 5 
mchod-pa'i yo-byad 'on-cig ces17 bsgo-nas18 ban-de19 de-rnams-la 
mchod-de20121 ban-dew-rnams-la rgyal-pos zhib-tu23 brtags-na / 
phyugs-kyi pags-pa chos-gos-su gyon24-la / skra dang25 kha^-spu 
ma-bregs-par mes bsregs-pa gsal-bar mthong-nas rgyal-po-nyid 
som-nyi-ru gyur-te / ’di-dag dge-slong ni ma-yin mod-kyi / bdag- 10 
gis cung-zad-cig dri'o27 snyam-nas /ban-de28-rnams-la rgyal-pos 
zhib-tu23 brtags-na / phyugs-kyi pags-pa chos-gos-su gyon^-la / 
skra dang31 kha32-spu ma-bregs-par mes bsregs-pa gsal-bar mthong- 
nas rgyal-po-nyid som-nyi-ru gyur-te / 'di-dag dge-slong ni ma- 
yin mod-kyi / bdag-gis cung-zad-cig dri’o33 snyam-nas 严 15
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】P 1，P3 ia n -必纪， L Aanrfe 2 N  3 P 1,P 3 4 P 1，N ,D  P3
ban-dhe 5 N om its-iag*- 6 P ^ P S .N  o m i t / 7 N blias-pa-dang 8 P l rP3 bav-dhe, L. 
bande 9 N ko-ba 10 N gosu 11 D  om its /  32 N  o m its  ma-bregs-par 13 N -par 14 N  
om its n i 15 N  om its m  )6 N  omits yang17 N o m its  ces and adds -par 18 N  adds 
//  19 P1,P3 ban^dhe, L bande 20 N  -do n  N  // 22 P I ,P3 ban-dhef L bande 23 P1,P3

PI hand- 
, L bande

29 P1,P3 -du 30 P3gon-, PI gyon (y added by hand)31 L inserts / P3 la-, PI 
hand-corrected (from la}) to read k/ia- 33 P 1#P3 'dra'o 34 N omits ban-de- 
mams-la rgyal-pos zhib-tu brtags-na /phyugs-kyipags~pa chos-gos-su gyon-la tskra 
dar̂g kha-spu ma-bregs-par mes bsregs-pa gsal~bar mlhong-nas rgyal-po~?iyid som- 
nyi-ru gyur-le / ldi-dag dge-slong ni ma-yin mod~kyi / bdag-gis cung-zad-dg dri*o 
snyam-nas /

T: ^gyal-pOj the-tsom dris-pa-dang// chos d  gcig kyang myi-shes-
nas / ----------rgyal-po yang mya-ngan 】angs-ste / ngu’o // ban-
de phal-mo-che shi-ba’i ro phal-mo-che nl-gyis bsregs-ste 
mchod-pa byed-do // —

X： dge-slong-gi Ita-ba dang / tshul-khrims gang yin zhes dris-na / 
de-rnams gang-gis kyang dge-slong-gi lta-ba dang / tshul- 
khrims dang / brtul-zhugs cung-zad kyang mi-shes-pas rgyal-po 
de-la1 lan ma-btab-par cang mi-smra-bar ^hod-pa-dang/ rgyal- 
pos bsams-pa / da ni sangs-rgyas-kyi bstan-pa nub-stea / dkon- 5 
mchog gsum-gyi tshul yang-dag-par rgyun-chad-pa Ita-zhig 
snyam-nas3 rgyal-po yang mya-ngan chen-po4 langs-te5 ngu-bar 
'gyur-ro6 // de-nas rgyal-po des7 ban-de8 phal-po-che btungs-te9 
shi-ba'i ro-rnams10 blangs-te11 bsregs-nas12 mchod-pa13 byas-te11 
广5 de’i ’og-tu rgyal-po-nyid kyang bstan-pa nub-pa’ithugs ngan- 10 
gyis zhal ’tshos】6-te ’das-so17 //】8

1 N omits dge-slong-gi Ua-ba dang / tshul-khrims gangyin zhes dris-va / de-mam 
gang-gis kyang dge-slong-gi lla-ba dang I tshul-khrims dang I brtul-zhugs cung-zad 
kyang mi-shes-pas rgyal-po de-la and substitutes rgyal-pos chos dris-pa-dang I chos 
tshig-gcigkyangmi-shes-nasf2?!,?^^ 3 N omits/fl7/ ma-btab-par cang vii-smra- 
bar ̂ hod-pa-dang / rgyal-pos bsams-pa / da 7ii sangs-rgyas-kyi bslathpa vub-ste / 
dkon~mchog gsum-gyi tshul yang-dag-par rgyun-chad-pa Ita-zhig snyam-nas 4 N 
omits chen-po 5 N adds / 6 N replaces ngu-bar ^yur-ro with vgufo 7 N omits 
de-nas rgyal-po des 8 PI ban-dhe (h added by hand); L bande 9 N om\^phal-po- 
che btungs-te 10 N omits - m a m  and adds ril-gyis 11 N bsd̂ is-nas12 N 1:5 N -pita 
14 N byed-do 15 N / / 16 P1,P3 mchos- 17 P1.P3 n̂gs-so 18 N omiisde'i 'og-turgyal- 
po-nyid kyang bstan-pa nub-pa'i thugs ngan-gyis zhal 'tshos-te 'das-so //

-du  24 T 3 g o n -t PI gyon (y added bv hand) 25 L inserts / L>6 P3 
corrected (from 仏 ？ ） to read A/m- 和  PI,P3 ym b 28 P I，P3 /m卜 劭  e
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[28] T: de'i tshe de*i dus-na/ 'Dzam-bu-gUng-gi chos nl-gyis der nub-bo
/ / -----gser ni dngul ngan-pa dang rdor gyur // dngal ni ra-gan-

, du gyur / ra-gan ni zangs-su gyur / nn-po-che dang mu-tjg ni
rbar gyur/ kha-zas-gyi ro drug yod-pa-las / dngar-zhing zhim-ba 
las-stsogs-pi [sic] ^zhij ni nub / kha-ban dang cub-pan gnyis ni 5 
lus-so // //

X: de’i tshe de’i dus-na ’Dzam-bu’i gling-gi dam-pa’i chos1 ril-gyis2 
nub-ste3 /4 gsung-rab5-kyi yi-ge-rnams kyang dung6 byi7-pa 
bzhin-du bitar mi-mngon-par gyur-to /® gser ni dngul-du9 gyur- 
ro 10 // dngul ni zangs dang f n lcags-su ?gyur-ro //12 zangs dang13 
lcags ni rdor 'gyur-ro //H rin-po-che dang15 mu-tig ni rvar 'gyur- 5 
ro16 //17 kha-zas ni,fl ro drug yod-pa-la19 mngar-ba dang / skyur- 
ba dang / lan-tshva'i20 ro la-sogs-pa ni nub-bo21 \fn kha-ba dang 

bska-ba24 gnyis nii5 lus-so146 //

1 N replaces dam-pa'i chos with Ifia-chos 2 N omits -Fyu 3 P1,P3 N -bo 4 N 
H  5 P1,P3 -rabs- 6 PI hand-corrected to read rung^Pl,?3,Dphyis 8 PI //; N 
omits gsung-mb-kyi yi-ge-rnams kyang dung byi-pa bzhin-du bUar mi-mngon-par 
gyur-to /  9 N replaces dngul-du with dngul ngan-pa dang rdor 10 N omits -ro 

P1,P3 om it/ 12 N rephces zangs dang / lcags-su 'gyur-ro // with ra-gan ngan- 
pa dang rdor 'gyur / 13 L inserts / 14 N replaces zangs dang lcags ni rdor 'gyur~ro 
// with m-於iw ni ’gywr / 15 L inserts / 16 N omits -ro 17 N / 18 N replaces
kha-zas ni with zas-la ld P1,P3,N -las 20 P1,P3 -isha'i 21 PI -pv, N replaces 
mngar-ba dang / skyur-ba dang / lan-tshva'i ro la-sogs-pa ni nub-bo wich mngar- 
zhing zhim-pa la-sogs-pha bzhi ni ruib w N / 23 P1,P3,N omit / ，24 PI ska-ba, P3 
bka'-ba, N risub-pa 25 P1,P3 omit rtt 26 N luso 29

[29] T： sangs-rgyas Shag-kya-thub-pa* / byang-cub-sems-dpa' sems- 
dpa^chen-po Zla-ba'i snying-pos zhus-pa-Ias — lung bstan-ba 
rdzogs-s.ho //

X: sangs-rgyas bcom-ldan-'das1 Shakya-thub-pa-la 'Phags-pa Zla-
b a’i snying-pos zhus-pa’i mdo-las / sangs-rgyas mya，ngan-las 
’das-nas bstan-pa gnas-pa dang / ’jig-pa’i tshul lung bstan-pa’i
skabs2 rdzogs-so3 // //

1 N omits b co m -ld a n -d a s  2 P3 inserts H / /  ; PI inserts / only (other three sh ad  
hand-erased in P I)3 P3 -s.ho\ N replaces 'Phags-pa Z la -b a 'is n y in g ^ o s  lh m - p a ' i  
m d o - la s  / sangs-rgyas m ya -ngan4as 'das-nas b s ta n -fa  g nas-pa  d a n g  / ' j ig -p a 'i ts h u l 
t u 7hg b s ta n -p a 'i shabs rdzogs-so with byang-chub sems-da.' Z la -b a 'i sn y ing -p〇s zh us - 
p a - la s  lu n g  bstan -pa  rdzogso



Chapter Ten

Conclusions: The Fate of 
the Kausambi Story

IN LIGHT OF the clearly non-Mahayana origins of the Kau^ambT 
story it is striking that the version that was to become most 
influential in East and Inner Asia was one found in a Mahayana 

text. Though the Kausambi story was available in Chinese transla­
tion in the form of the Prophecy ofKatyayana no later than the end 
of the Western Chin dynasty (316 CE), it was the version contained 
in the Candragarbha-sutra, translated only in 566 CE, that was to be­
come a standard reference point for Chinese commentators. Like­
wise in Tibet there was a non-Mahayana version of the KauSambT 
story—the Sarv^stivadin recension contained in the Karmaiataka ~ 
available at least as early as the second half of the 8th century CE. 
Yet this version was generally ignored (or overlooked) by commen­
tators in favor of the Candragarbha prophecy.

The primacy of the Candragarbha-sutra in the Chinese and Ti­
betan environments as a source ofinformation on the ultimate fate 
of the Dharma thus requires some explanation. Beginning with 
the Tibetan case, which is the more straightforward of the two, we 
should note first of all that the Tibetans do not seem to have ob­
tained this sutra directly from India. Rather, all the available evi­
dence indicates that the Candragarbha-sutra reached Tibet from the 
Tarim Basin, where (as the frequent citations of the text in the late 
Khotanese adaptations make clear) it was viewed as a particularly 
authoritative source on the decline and disappearance of the 
Dharma. Thus the Candragarbha-sutra would have been received by
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the Tibetans not simply as one Buddhist text among many, but as 
an especially important and frequently cited work.

The Chinese preference for the Candragarbha-sutra appears to 
be the result of a more complex set of circumstances. First we 
should note simply that (unlike virtually all the earlier translations 
of the story) the Candragarbha-sutra, at least in its extant Chinese re­
cension, is a Mahayana text. And the Chinese preference for the 
Mahayana was established quite early.1 Thus, given a variety of 
texts containing prophecies of the end of Buddhism, it is not at all 
surprising that the Chinese would select a Mahayana version ofthe 
story as the most authoritative.2

A second factor that led to the highlighting of the Candra- 
garbha prophecy in the Chinese context was cenainly the date of 
its translation. The text became available in Chinese at a particu­
larly opportune time： Narendraya^as, an Indian translator who 
had arrived in the Northern Ch'i capital in 556 CE, completed his 
translation ofthe Candragarbha-sutra in 566 CE, just eight years be­
fore the onset of one of the major persecutions of Chinese Bud­
dhist history (574—577, under the Northern Chou dynasty). In such 
an environment a prophecy purporting to describe the potential 
annihilation of the Buddhist community could not but have found 
a willing audience.

But if the Dharma itself—or rather, the practice and teaching 
of the Dharma —is considered to be transitory, so indeed must be 
the individual sutras in which its teachings are collected. And the

1 T h e  Chinese preference for the Mahayana wing of the Buddhist tradition ap­
pears to  have emerged as early as the late 2nd century CE, and continued to hold 
sway th ro u g h o u t the rest of Chinese Buddhist history. This preference was shared 
by China^s Tibetan and Khotancsc neighbors (and was exported by the Chinese 
in  tu rn  to  Korea and Japan), but not by the inhabitants of the rest of Central Asia 
(m ost o f  whom maintained their Sarvastivadin identity undl well into the Tang 
p e r io d )  o r, for that matter, by Buddhists in many parts of India. The lack of 
M ahayana dominance in these regions during the early 7th century can be seen 
in  th e  results o f  Hsuan-tsang's running census of the monastic population in the 
area s  h e  visited; for a tabulation of the sectarian afTiliation of these communities 
see  Lam otte , Histoire, 596-601.

2 T h e  only other Mahayana version ofthe KausambI story available in Chinese 
p r io r  to  this time was the MaJidmdyd~sulra (T No. 383), translated around the end 
o f t h e  5 th  century (see above, pp. 168-70), and in fact this text was regularly cited 
b y  C h in ese  commentators. The MalidmayS-sutra contains only a residual version 
o f  th e  K ausam bi prophecy, however, which may explain in part why its authority 
n e v e r  equa led  that of the Candragarbha-sntra.



Candragarbha-sutra is certainly no exception. From a peak of pop­
ularity in Central Asia during the late first and early second mil­
lennia CE， the has sunk to a position of almost
complete obscurity in modern Tibetan (and Mongolian) Buddhist 
thought. In East Asia, by contrast, the sutra itself-though not, we 
should note, the Kau^ambl story as such-remains an important 
point of reference for theories concerning the decline and ultimate 
disappearance of the Dharma and is of special importance to mem­
bers of the Pure Land and Nichiren traditions.

To explain the divergent destinies of the Candragarbha-sutra in 
these two regions requires first of all an awareness of the greater 
context within which the sutra has been received. For Buddhist 
texts are not simply read by their devotees in isolation, but are re­
ceived in the context of other scriptures and oral traditions that al­
ready serve as central points of orientation. To understand the way 
the Candragarbha-sutra has been interpreted in Tibet and in East 
Asia, and to understand its eventual abandonment in Tibet in con­
trast to its ongoing influence in China and Japan, thus requires an 
examination of the general attitudes toward decline —or more 
broadly, toward history —that have been current in these different 
cultural areas.

Beginning with the Tibetan case, it is important first to recall 
that the Buddhist tradition received by the Tibetans from India 
lacked any explicit periodization of decline. Though Indian Bud­
dhists eventually adopted the term kali yuga from their Hindu 
counterparts, the four-)iwga theory appears only sporadically in 
Buddhist literature,3 and it never became a central organizing

3 The system of four yugas appears to be restricted to Hindu literature (with 
the corresponding Buddhist system being worked out in terms o f  kalpas, not 
yugas) until sometime during the Gupta period, when we begin to find references 
to the four-)iugffl scheme in Buddhist literature as well. A striking example of this 
usage appears in the tenth (Sagathakam) chapter of the LanMvatdra-sulra, a section 
that almost certainly dates from just after the Gupta period. (The first, ninth, and 
tenth chapters of the Lankdvatdra are missing in the first Chinese translation of the 
text, completed in 443 CE, but are included in a later translation done in 5 ]3 , and 
the late date of this section of the text is also confirmed by its reference to the 
Guptas themselves, who are to be followed by mleccha rulers, in verse 786.) Here 
we find the prediction that an "age of vice" (kali yuga) will follow the rule of "the 
Maurya, the Nanda, the Gupta, and then the Mleccha who are bad kings" (see D.
T  Suzuki, trans., 77‘e p. 286, verse 786). After this f々l/f the
text tells us, the True Dharma will no more prevail in the world. But the sutra also
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principle in Buddhist thinking. Moreover, though the Buddhists 
shared with the Hindus (and with Indian thinkers in general) the 
basic concept of decline, they never associated the course of the 
decline and disappearance of the Dharma of^akyamuni with the 
astronomical numbers describing the duration of the kali age in 
Hindu literature. And the striking contrast between the vastness of 
these Hindu time schemes and the relatively brief figures for the 
duration of the Buddha's teachings (ranging from five hundred to 
five thousand years in Indian sources) points to an important 
difference in perspective： while Hindu decline mythology is 
clearly cosmic in scope —that is, it describes the decay of the uni­
verse as a whole —in Buddhist decline literature the focus is much 
narrower. Here the "decline of the Dharma1' refers not to the decay 
of the order of the universe as such, but primarily to the fading 
away and eventual disappearance of the teachings of a specific his­
torical figure. The proper Buddhist analogue of the Hindu four- 
yuga system is thus not the general theory of the decline of the 
Dharma, nor even the three-period time scheme current in East 
Asia, but the macrocosmic “oscillating universe” system presented 
in the Abhidharmakosa}

enum erates  the other three jiugas as well, for it states that "Not in the age o f two 
(dvapara), not in the age of triads (treta), not in the age of vice (kali) . . .  bu t in the 
g o ld e n  age (A/ta) world-teachers will appear， and attain BudShahood" (Suzuki, 
Lankavatara, p. 287, verse 804).

Less systematic treatments of the system continue to appear in Bud­
d h is t  literature from the Gupta period onward, yet it is fair to say that this time 
sch em e was never fully domesticated within the Buddhist context. While the 
^g o ld en  ager> (krta yuga) and the <4agc of fighting" (rUod-pa1% dm, as the Tibetans 
re g u la rly  render the expression kaliyuga) see Muy. no. 8296) could be harmonized 
w ith  pre-existing Buddhist concepts of history, the intervening periods were 
d ifficu lt to place, and wherever this fourfold system appears in the Buddhist 
so u rces  its presence serves as direct evidence of the ongoing Hindu-Buddhist rap­
p ro ch em en t that accelerated during the Gupta period. It also provides, however, 
im p o r ta n t evidence of another sorL That Buddhist writers should have been 
fo rced  to resort to this non-Buddhist time system to express a sense of the peri­
od iza tion  o f decline, and that references to this sj^tem should continue
to  ap p e a r sporadically in Buddhist literature from the Gupta age to the Muslim 
p e r io d ,  clearly demonstrates that the Buddhists had no similar time schem e of 
th e i r  own. Were a periodization scheme comparable to that of the East Asian 
th re e -p e r io d  system known in Tndia, we would surely find Buddhist writers m ak­
in g  use of that system instead o f borrowing a four-period scheme from their 
H in d u  rivals.

4 Sec above, pp. 15-17. It is also important to point out, more specifically, chat
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In Tibet, then, as in India, we do not find commentators mak­
ing extensive use of explicit periodization schemes for the disap­
pearance of the Dharma. Not only is there no analogue of the East 
Asian concept of mo-fa, but even the term ^reflection of the True 
Dharma,( (Skt. saddharrm-pratirupaka, Tib. dam-pa'i chos-kyi gzugs- 
bmyan) was generally not understood as constituting a specific era 
in the history of the Dharma.5 Rather, in South, Southeast, and 
Inner Asia the vision of decline was simply that of the gradual ebb­
ing away of the Buddhist teachings, with few if any distinctive 
markers along the way. In such a context a prophecy of the demise 
of the Dharma such as that contained in the Candragarbha-sutra 
could be read in only one way: as a prediction of the complete and 
total eradication of the Buddhist religion, together with a specific 
timetable for that event.

It is hardly surprising, then, that the Tibetan response to the 
impending expiration of this timetable was just what we have al­
ready seen in India: the abandonment of the timetable (and with 
it the Kau^ambi story) in favor of a more extended figure. Thus the 
popularity of the Candragarbha-sutra, with its 2,000-year timetable, 
during the time of Bu-ston (14th century CE) subsequently gave 
way to an almost total ignorance of the sutra even among well ed­
ucated Tibetans, who cite instead other timetables of 5,000 years 
or more.6

In China and Japan, by contrast, the sutra was perceived in an 
entirely different light. By the time Narendraya^as completed his

the kali yuga is not the functional equivalent of the East Asian notion of mo-fa. 
While both terms express a general sense of decline, the kali yuga is said to have 
begun well before the time of the Buddha (around 5000 BCE, according to some 
H indu commentators), and thus could not be used to refer to a sub-period of the 
time since the Buddha's death (as mo-fa is). Moreover, while the onset of the period 
of mo-fa is frequently cited by East Asian writers as a justification for selecting ccr- 
tain practices appropriate to this decadent age, the notion o f the kali yuga
is m ore often used for precisely the opposite purpose: to point to the need for the 
more rigorous and demanding practices o f tantra.

5 On the use of the term saddharma-pralirupaka in this non-pcricxlizcd in­
clusive) sense see above, pp. 75-78.

6 As noted above (pp. 58—61), in Tibet the 2,000-ycar timetable found in the 
Candragarbha-sutra was eventually replaced by a 5,000-ycar scheme, which in turn 
has been more or less overshadowed by the 5,104-ycar timetable found in the 
Kdlacakra-tantra. T*he same approach taken in the Thcravada countries of 
Southeast Asia, where a 5,000-year timetable propounded by Buddhaghosa has 
come to be accepted as standard (see above, pp. 56-59).
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translation of the sutra in 566 CE, the idea of a three-period system 
o f “TrueDharma”/ “SemblanceDharma”/ “End-Dharma” wasal- 
ready well on its way toward general acceptance in Chinese scho­
lastic circles. The assumption of this time scheme thus resulted in 
an interpretation of the sutra that differed markedly from that cur­
rent in Tibet. Using the three-period system as their interpretive 
framework, East Asian Buddhist commentators began to treat the 
specific timetables found in the Candragarbha-sutra and other de­
cline texts not as references to the total duration of the Dharma, 
but only to the extent of the pre-mo-fa eras of the "True^ and the 
“Semblance” Dharma. Beyond these relatively brief periods 
stretched the period of the “End-Dharma,” which was expected to 
last for “ten thousand years and more.” 丁he very asymmetry of this 
system —in which the duration oi mo-fa far exceeds that of either 
of the other two periods — points to what would eventually become 
a distinguishing characteristic of East Asian Buddhism: the pri­
macy assigned to the task of learning to live in a prolonged (and 
for all practical purposes, unending) “evil age.” Thus while in 
Tibet (as in India) a timetable that was believed to have expired 
could only serve to undercut the legitimacy of the ongoing Bud­
dhist community— and thus had to be explained away, ignored, or 
(preferably) replaced by a longer timetable—in China and Japan 
the expiration of a given timetable could be interpreted simply as 
the definitive confirmation of the onset of mo-fa. And since mo-fa 
was understood (by grammatical analogy to the already familiar 
terms cheng-fa MTrue Dharma" and hsiang-fa 4<Semblance Dharma") 
not as the demise of the Dharma, but as a discrete period in the his­
tory of the Buddhist religion, the apparent expiration of any 
specific timetable could be viewed not (as was necessarily the case 
in India and Tibet) as a threat to the Buddhist community's very 
existence, but as an incentive to formulate new practices appro­
priate to this decadent age. And as we have seen, this challenge was 
taken up by a number of East Asian thinkers, who used it to 
construct new understandings of Buddhist doctrine and practice 
designed explicitly for this “Final Age.”7

Yet it was not the Kau^ambl story itself, but the more schematic 
timetables for the duration of the Dharma found in the same scrip­
ture, that were to fascinate East Asian readers of the Candragarbha-

7 See above, pp. 137-39.



sutra. Indeed, it was the system of five five-hundred year periods 
(found only in this sutra) that was to become the dominant time­
table in East Asian exegesis. And it was to point to this timetable, 
not to the narrative of the events at Kau^ambi, that East Asian com­
mentators appealed to this text.

What is surprising about the Kau^ambl story, though —or 
rather, about the life history of the prophecy itself—is not that it 
was eventually eclipsed in favor of other, more flexible models for 
the duration and demise of the Dharma, but that it maintained its 
influence for as long as it did. For, to return to one of the questions 
posed in the opening chapter of this book, what could have moti­
vated a Buddhist writer to produce such a seemingly pessimistic 
tale, and why did Buddhists preserve and transmit it with such per­
sistence? Certainly the tale offers no consolation to the Buddhist 
believer in the form of promises of a Buddhist triumph over non- 
Buddhist forces, nor does it even paint a particularly flattering 
portrait of the Buddhist community. Rather, it does just the oppo­
site: after describing a conflict among Buddhists at the highest 
level of the sangha, it predicts that the Buddhist religion (like all 
other conditioned things) will some day pass away. What possible 
comfort, inspiration, or encouragement could Buddhist believers 
have drawn from such a tale?

At this point we may take our cue not from the categories used 
in Buddhist Studies, but from a broader comparative perspective. 
For the proper analogy to the Buddhist decline myth —at least as 
expressed in the Kau^ambi story —is not the apocalyptic literature 
of Judaism, Christianity, or Zoroastrianism, but the prophetic lit­
erature of earlier Hebrew texts. For it is here that we find religious 
thinkers speaking not to a persecuted or recently overthrown 
^righteous community/5 but to those who, under far more propi­
tious conditions, are failing to live up to the opportunity to which 
they have been called. The Buddhist Kausambi story, like the Jew­
ish prophetic literature, offers not consolation but criticism of its 
own religious community, and not encouragement but exhortation.

Thus in the verse translation of the Prophecy of Kaiydyana we 
find the admonition to **be diligent, thinking about the great dan­
ger and fear to come/，a while in the prose translation of the same 
text the monk Katyayana tells his disciples, “Thus will be the events 8

8 T N o . 2029, 49.12b 16.
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of future evil transformations. Because the Buddha-Dharma con­
tinues today, as of old, you should be diligent and practice in 
And though these are (according to the stemma constructed in 
chapter 8 above) the two oldest extant versions of the prophecy, 
this same message is maintained even in one of its Latest recensions, 
for the version of the prophecy found in the Khotanese Book of 
Zambasta closes, just as the surviving text breaks off, with the exhor­
tation to "Strive now, so that the [Buddha's] teaching . . . .',]0 
Viewed from this perspective, the Kau^ambT story can be read as a 
prophetic text in this comparative sense： that is, as a document that 
predicts dire events to take place in the future, but uses the very 
threat of these events to encourage its audience to make greater 
efforts in the present.

Such a perspective accords well with our earlier conclusions, 
described in chapter 8, concerning the provenance of the original 
KausambT prophecy. For the tale seems not to have been composed 
during a period of invasion or persecution, but during the ugolden 
age” of prosperity and patronage experienced by Buddhists under 
Kushan rule. In contrast to apocalyptic literature, which is gener­
ally composed against a background of adversity (and, indeed, is 
frequently composed by a recently deposed elite),11 the prophetic 
tradition —of which the KausambT story may be counted as an ex­
am ple—is instead a response to the complacency and even deca­
dence that can come from overwhelming success.

That the debacle at Kau^ambl takes place during a great feast, 
sponsored by the king himself, should not surprise us, nor should 
we find it curious that every surviving version of the tale is told 9 10

9 T  No. 2028, 49.9b20-22.
10 Emmerick, trans., Book of Zambasla, p. 418, line 522. The English translation 

g iven  here is adapted from that given by Emmerick on p. 419.
]I For valuable information on the background of Hebrew apocalyptic litera­

tu re  see Paul D. Hanson, The Dawn of Apocalyptic: The Historical and Sociological Roots 
of Jewish Apocalyptic Eschatology (Philadelphia: Fortress Press, 1975). For compara­
tive purposes I would suggest thatwc exclude from consideration those works that 
focus on a "heavenly journey" (or rather, that we give them a category of their 
ow n). Reserving the term "apocalyptic" for literature that predicts the triumph of 
th e  forces o f good and the overthrow o f the (previously victorious) forces of evil, 
w e  will have a category that is not only sociologically useful but valid for compar­
a tive  study as well. My own working definition of "apocalyptic" is given above, p. 
60, n. 84, and is discussed in greater detail in "The Meanings of the Maitrcya 
M y th / ' pp. 42-44, notes 41^16.
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from the perspective of members of the faction of the arhat Surata, 
and not of the kings preceptor Sisyaka. For it is precisely the th rea t 
of succumbing to the temptations of secular society that the author 
of this prophecy is arguing against. Read in this light, the 
KauSamb! story takes on clear significance as the plea of a trad i­
tionalist element within the Buddhist community not to give in to 
worldly temptations of ease and comfort.

Naturally there are vast differences in the worldviews that 
gave rise to the works of the Hebrew prophets, on the one hand, 
and to the Kau^ambl story on the other. In the former case the 
prophets could appeal to divine sanctions if the Jewish people fail 
to live up to their special mission, while in the latter there is the 
constant reminder of the eventual and irreversible extinction of 
the Dharma, as expressed in the specific timetables that accompany 
every complete version of the tale.

But it is precisely this difference that points to a persistent 
theme in the Buddhist tradition, without which the full import o f 
the Kau^ambl story cannot be grasped. For in this very message of 
the transitoriness of all phenomena, Buddhists have seen not the 
insignificance of the present moment, but its unique and irreplace­
able value. Just as Buddhist commentators have regularly pointed 
to the rarity of attaining a human rebirth, and the rarity of encoun­
tering the teachings of a Buddha, as incentives to diligent practice 
of the Dharma, so the Kau^ambl story has been read by Buddhist 
exegetes as a call to take this opportunity seriously.

This, then, is the message of the KausambT story： that the B ud­
dhist religious tradition is no less transitory than other worldly 
phenomena, and that the opportunity of encountering it is exceed­
ingly rare. While human efforts can contribute to its preservation 
or can hasten its demise, they cannot provide it with an eternality 
that would contradict the very essence of its teachings. Thus the 
unique opportunity of living in the shadow of a Buddha's teaching 
should not be squandered, but should be used to the fullest toward 
the goal of final liberation.



Appendix

Proper Names in 
the Kausambi Story

Listed below are the major proper names found in the versions of 
th e  Kausambi story identified to date, with the exception of the 
Mahamaya-sutra (which contains no proper names at all). This com­
pilation has been carried out with two primary objectives in mind: 
first, to provide data useful for the reconstruction of the original 
Ind ian  (Sanskrit or Prakrit) forms of the names; and second, to 
highlight the similarities and differences among the various tex­
tu a l "families,M information which has been used in chapter 8 
above to assist in reconstructing the relationships among the ex­
ta n t versions of the story.

In the texts included in this survey Indian proper names have 
b e e n  treated in two distinct fashions. In some cases the names are 
transliterated, while in others an attempt has been made to trans­
la te  the significance of Indian names (via real or fictional etymol­
ogies) into Chinese or Tibetan terms. For translated names I have 
provided the corresponding English equivalents, together with the 
presum ed Sanskrit (or Prakrit) antecedent. For transliterated 
nam es in Chinese I have provided the readings given in Karlgren's 
Dictionary, which (being based on the spoken language of north 
C h in a  in the 6th century) provide a closer approximation to the 
language of these texts than would any of the modern dialects. For 
transliterated names in Tibetan I have simply romanized the 
T ibe tan  spelling according to the Wylie system, and have (in cases 
w h e re  non-conformity with the common ancestor is likely)
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suggested a probable Indian antecedent. Finally, for the Khotan- 
ese names (all of which are transliterated) I have adopted the tran­
scriptions given by Emmerick in his edition 〇{The Book ofZambasta.

Abbreviations:

Mvbh. Mahavibhasa (T No. 1545, 27.918a 18-b21) 
Sam. Sajp,yukta-dgama (T No 99, 2.177bl2-180a5)

Krm .̂ Karmaiataka (Pek. No. 1007, bam-po 23, 
mdo-sna-tshogs su 279b2-290b4)

Kat.(v) Prophecy of Katydyana (verse) (T No. 2029, 
49.9c20-12c2)

Kat.(p) Prophecy of Katydyana (prose) (T No. 2028, 
49.7a21-9cl4)

Tib. CG Candragarbha-\pariprccha]-sutra (Tun-huang ms., 
Stein No. J601.1)

Khot. CG R. E. Emmerick, ed., The Book of Zambasta 
(pp. 398-419)

Ch. CG Candragarbha-sutra (T No. 397[15], 
13.374c28-381cll)

Li'i yul Prophecy of [the Arhat of] Khotan (Pek. No. 5699, 
mdo-'grelnge, 444a2-468a8)

Samgha. Prophecy of the Arhat Samghavardhana (Pek. No. 
5698, mdo-grelnge, 435a8-444a2)

Lo-rgyus Religious Annals of Khotan (Tun-huang ms., Pelliot 
No. 960)

."3 EVIL KINGS"

Mvbh. (not named)1
Sam. s o u th :釋迦私^ 加  <202, 342) < Skt.免Aa “Saka”

Aioka-avaddna (TNo 2042, 50.126c23-128b4)
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AL

Krm^.

Kat. (v)

Kit. (p)

north: 耶槃那 (226, 690,2 3 647) < Skt.
yavana ^Greek"

west: 鉢羅婆扣仏  (707, 569, 753) < Skt.
pahlava <,Parthian>,

east: 兜 沙 羅 (1017, 846, 569) < Skt.
tusara, for tukhara '<Kushan,>3 

s o u t h :釋拘私A-片w (202, 484) < Skt. /aAa “Saka” 
north••閻無那'j^ n -死V W  (247, 1289, 647) < Skt. 

yamuna} (hypercorrection from yavana 
“Greek”?）

w e s t : 鉢羅擾ym汾- ‘超 如 （707, 569, 2604) < Skt. 
pahlava <<Parthian>,

south: sha-ka'i mi "man of the Sakas'* < Skt. iaka + ?
west: < Skt. “Dactrian” (hyper­

correction from j&aA/am， “Parthian”5) 
north: ya-ba-na < Skt. yavana ,,Greek,> 
front: 大秦 “Rome”6
rear: 撥羅对城- ‘奴 （Karlgren nos. 749, 569)

“Parthia”7
center: 安息 t.鈿巧从（4, 780) “Iran”8 
south: 耶來那 (226, 511,9 647) < Skt.

yavana ,<Greek>,

2 The character 築 does not appear in Karlgren’s Dl'cZi'orwr)!， but cf.般 搬

如 一 , and 盤 ，6^7 i listed under no. 690.
3 See Lamotte, Histoire, 221, and MW 449c s.v. tukhara. Note that the m ention 

o f  the Kushans in this version does not in itself (contra Lamotte, Hiitoire, 221) re ­
q u ire  a later date for this recension than for the others of its group. See above, p. 
152, n. 17.

4 T he reading 擾 （A. Ch. Vi袖 i; for this emendation see the addenda and cor­
rigenda in Karlgren, Dictionary, 398) for Skt. -va is difficult to explain.

5 In the blockprint editions of the Tibetan Candragarbha-sfitra the Tun-huang
read ing  is regularly emended to ba-lhi-ka.

6 T he term ta-ch'in is used in reference to the Roman Empire at least as early 
as the middle o f the first century CE; see above, p. 158, n. 29.

7 The Karigrcn reading suggests an attempt to represent an original *pal-la 
*pat-ra, metathesis *parta "Parthian" (for this derivation see above, p. 158, n. 30).

8 T he term an-hsi is derived from the name of the Parthian Arsacid dynasty (c. 
248 BCE -  229 CE), but continued to be used even after the fall of that dynasty in 
reference to the territory of greater Iran (as opposed to that of Parthia, o r  East 
I ra n , proper).

9 ITie use of the character tldi for Skt. va has not been adequately explained.
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north: (unnamed)
[west]: 徤秋[ i l ■抓’ <373，】° 1088) < Skt. ?

Tib. CG first:11 ya-bha-na < SYx.yavana '^Greek"
second: pa-la-ba < SYx.pahlava i,Parthian>,
third: shag-ku-na 〜sheg-ku-na < SK aka  

“Saka” + ?
Khot. CG first:11 ssakauna < Skt. saka "Saka*1 + ?

second: < Skt. 仰ana “Greek”
third: palvala < Skt.pahlava *<Parthian>,

Ch. CG south: 波羅帝‘和 (753, 569) < Skt•声 
“Parthian” + Ch•帝 “emperor”12

west: 百 祀 夕 (686, 808) < Skt•少 
“Persian”？ 】3

north: 善意釋迦 “good thought Saka,” < Ch. 
“good thought” + 私 A-‘Aa (202, 342) 
< Skt. iaka "Saka" + ?

Li’i yul ya-ba-na ya-na-6a “Greek, etc.
Samgha. first:11 ■jfa客-gz七〜如-zi客 “Persian”

second: drug-gu ~ dru-gu ''Turk"
third: bod "Tibetan

Lo-rgyus first:11 rgya <£Chinese>,
second: W  “Tibetan”
third: hor <*Uighurn

2. MAHENDRASENA <‘‘GREAT-LORD-ARMY，V 5

Mvbh. (not named)

】〇 T he character 撻 is not given in Karlgren, but cf.建 /:如 .’，雔史’jw ’， and S  
'g'ion given at no. 373.

11 The directions are not specified in this text.
12 Read by Lamotte as a single word ("un roi du sud Po-lo-ti,1* Histoire, 222), but 

given the unexpected nature of the fina】 syllable, together with the mixture of 
translation and transliteration in the name of the Saka ruler in the same text, it 
seems preferable to read ti as a title and not as part of the name. Note also that ti 
^  is not one o f the characters generally used to romanize Skt. ti.

13 It is possible that pvk̂ zi is the product of a metathesis of Skt. parsika 
mpa(r)sik *paksi, but this is only a suggestion.

M Only one name is given in this text.
15 See MW 802a, s.v. mahendra, and 1246b, s.v. sena.
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Sam.

M. 
Krm 矣. 

Kat.(v) 
Kat.(p) 

Tib. CG 
Khot. CG 

Ch.CG 
Li，i yul 

Samgha. 
Lo-rgyus

摩因陀羅西那 (593, 273,
1011,569, 776, 647)

大軍 “great army” < Skt. maMsena ?】6 
dbang-chen-sde great-lord division,,)7 
(not named)
(not named)
mhen-dra-se-na — men-drha-se-na, men-dra-se-na 
mahindraysena
大軍 “great army” < Skt. ?16
(not named)
(does not appear) 
man- 'dre-seng-ge

3. DUSPRASAHA (UHARD TO BEAR*1)18

Mvbh. (does not appear)
Sam. 難當 “hard to resist”

Ai. 難可看視 “hard to look at"
Krml bzod-par dka'-ba "hard to tolerate*'

Kat.(v) (does not appear)
K-at.(p) (does not appear)

Tib. CG drus-spra-sa-ha 〜du-spra-ba-sam’ drus-spirha-lha-hra
Khot. CG duspraysava19

Ch.CG 難看 “hard to look at”
Li’i yul (does not appear)

Samgha. bzod-dka’
Lo-rgyus *dre-spe-sad

16 But more likely, perhaps, the result of an intra-Chinese abbreviation from 
a three-syllable to a two-syllable name (cf. above, p. 158, n. 30).

37 Skt. mahevdrasena, but reading sena as ^section, division" instead of "army" 
(see MW 1246b, s.v. seria).

38 See MW 488a.
39 For an explanation of the Khotanese rendering of Skt./Pkt. final -iia as -va 

(Khot. masc. nom. sg. -va) see above, p. 178, n. 82.
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4. AGNIDATTA (“FIRE-GIVEN”)20

Mvbh.
Sam.

M. 
Krms. 
Kat.(v) 
Kat.(p) 

Tib. CG 
Khot. CG 

Ch.CG 
Li，i yul 

Samgha. 
Lo-rgyus

(does not appear)
阿耆尼達多 ‘.1  乂 说-片（1，340, 659, 956, 

1006)
大興 “great gift”2】 
mes-sbyin Mgiven by fire,J 
(does not appear)
(does not appear) 
ag-na-tra-ta 
(does not appear)
火施 “fire-almsgiving”
(does not appear)
(does not appear)
(does not appear)

5. ^ISYAKA (wONE WHO HAS DISCIPLES")

Mvbh. 室史迦 /诗 ->• - ( 1214 ,  885, 342); also given the 
epithet 般株， whose significance is unclear 

Sam. 失沙 /辦 -和 （880,22 23 846> < Skt. also translated 
as 弟子 “disciple”

As. 多弟子 “[having] many disciples”
Krm^. slob-ma-can 4<he who has disciples"

KM.(v) 尸師 »  (878, 893> < S k t . “disciple" ?
以p> 尸依仇 (878, 185, 399>

Tib. CG shir-sha-ka 〜shir-she-ka, shir-sha-ga、sher-she-ka, 
shir-she-kya) < *iirsaka^

Khot. CG iiarsaka < *strsaka2i
Ch. CG 失師迦存私» ( 8 8 0 , 893,342> < ?

20 Cf. MW 5b.
21 T he character 大 .'great” （found in the printed 丁aish6 edition) is a copyist’s 

error for 火 “fire.”
22 T he character 失 （Karlgren no. 880, A. Ch•續〇 may be an error for 矢 

(Karlgren no. 881, A. Ch. Vj).
23 For the confusion between Skt./Pkt. iisyaka and Ŝfrsaka see above, p. 179» n.

83.
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Li*i yul (does not appear)
Samgha. shir-sha-ka < *sirsaka 
Lo-rgyus shir-zhag ~ zhir-shag < *iirsaka

6 . SUDHANA (UVERY RICH," < SC7,<GOOD,> + D H A N A  ,*WEALTHM)24

Mvbh. (does not appear)
Sam. 須陀那 jw、抑 -W’ （839, 1011, 647)

M. 須達那 jw -y汾-W ’ （839, 956, 647)
Krml nor-bzangs <4good goods*'

Kat.(v) (does not appear)
K§t.(p) (does not appear)

Tib. CG s.hu-dha-ra~sh.ha-na
Khot. CG (does not appear)

Ch. CG 善財 “good goods”
Li'i yul (does not appear)

Saipgha. (does not appear)
Lo-rgyus (does not appear)

7 .  StJRATA (<(WELL-DISPOSED, COMPASSIONATX, TENDER *)25

Mvbh.
Sam.

蘇剌多， o-说 -片 （823, 509, 1006)
修羅他座…々 -“ （257, 569, 2232fi)
須達 以839, 95624 25 26 27), glossed 秦言善意 “in the

Ch’in language, ‘good intention’ ”； elsewhere 
修 陀 羅 治 片 （257, 1011，569) < *做 /flra, 
metathesis < *surata < Skt. surata ?

Krml des-pa ^of good nature'*
K a t.(v )須頼 second syllable earlier
K a t.(p )須陀流‘私 沙 （奶9, 1011，56句， glossed 

晉言曰4  “in the Chin language，‘good’ ’’ 
Tib. CG su-ra-ta 〜so-ra-da

24 See MW 1225b.
25 See MW 1244b.
26 V ar.陀彳 ’<£ (Karlgren no. 1011).
27 Contamination from Sudhana? (cf. no. 6 above).

For this spelling see above, p. 147, n. 6; and p. 159, n. 34.
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Khot. CG surata ~  surada 
Ch. CG 涞羅多[5如 ’]•片 (9i0,29 569, 1006)
Li’i yul (does not appear)

Samgha. su-ra-to ~  :乜-鉍-穴！
Lo-rgyus su-rag30

8. ANGADA ("A BRACELET WORN ON THE UPPER ARM")31

Mvbh. (not named)
Saip. 安伽陀 j n ' / i a -乂这（4, 342, 1011)

Ai. 噫伽度 （203,32 342, 1128)
Krms. dpung-rgyan Uupper-arm ornament"

KM.(v) 阿斯 j - t々 （l，81633)
Kat.(p) 上頭 “upper head”34 

Tib. CG ag-na-dhe’i ~  a-gan-la [sic]
Khot. CG am-ggadt

Ch. CG 鸯伽多 W-X210, 342, 1006)〜尨伽 only
Li’i yul (does not appear)

Samgha. a-kan-bi 〜a-gna-bi 
Lo-rgyus ang-ghan

9. DADHIMUKHA (“SOUR-MILK FACE’f 5

Mvbh. (does not appear)
S a m .大 提 木 怯 心 也 (952, 890, 643, 49136)

29 T he character 棟 does not appear in Karlgren; could this be an error for 漱 

sî u (no. 910)?
30 For an explanation of this form see above, p. 202, n. 149.
31 Sec MW 7c.
32 E rror for 暗 iwi* or 啥 (Karlgren no. 277)?
33 E rror for one o f the characters listed under Karigrea nos. 338 and 385? 

N ot a personal name, apparently, but an epithet or monastic title (cf. above,
p. 167 and n. 45).

35 Sec MW 468a.
56 Ordinarily read X i w〇» bu t read as A *52 when used to transcribed Skt. kha (see 

Kdivl̂ rcn, Dictionary, p. 163, no. 491).
3' T he character 樂 “joy" is presumably an error for 薬 “medicine” （note that 

dadhi o r sour milk is regarded as a m edidne in India).

樂面 “joyful face”37
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Krms. 
Kat.(v) 
Kat.(p) 

Tib. CG 
Khot. CG 

Ch. CG

Li’i yul 
Samgha. 
Lo-rgyus

10. ♦ KEDARA39

Mvbh.
Sam.

M. 
Krml 

Kat.(v) 
Kat.(p) 

Tib. CG 
Khot. CG 

Ch. CG 
Li'i yul 

Samgha. 
Lo-rgyus

zho-gdong ''curd-face"
(not named)
(not named)
’dhid-rha-mu-kha
[da]ddmukha
目住檀提 (644, 491，38 967, 890)

< Skt. *mukha-dadhi !
(does not appear)
(does not appear)
'dra-dha-mu-ka

(does not appear)
(does not appear)
(does not appear)
(does not appear)
(does not appear)
(does not appear) 
ge-rad
(does not appear)
鷄多羅 （126> 1006, 569)
(does not appear)
ka-ra-ta
(does not appear)

38 See note 36.
This reconstruction, which is based solely on the Tibetan and Chinese 

Candragarbha texts, is uncertain at best. For the rationale behind the choice of this 
spelling see above, p. 180, n. 84.
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Speyer, J. S., td. Avaddnâ ataka. Bibliotheca Buddhica, vol. 3. 1902-06； 

repr. Osnabriick: Biblio Verlag, 1970.

Sponberg, Alan, ^Attitudes toward Women and the Feminine in Early 
Buddhism." In Jos6 Ignacio Cabez6 n , ed” 办 and
Gender (forthcoming, 1991).

, and Helen Hardacre, eds. Maitreya, the Future Buddha. Cam­
bridge: Cambridge University Press, 1988.



306 • BIBUOGRAPHY

StaviskiI, B. Ya., gen. ed. B u d d i l s k i e  p e s h c h e iy  K a r a - t e p e  v  s t a r o m  T e r m e z e  

[ = K a r a  T ep e , 2]. Moscow: Nauka, 1969.
Stein , Sir M. Aurel, trans. K a l h a n a ' s  R a j a t a r a n g i n i .  1900; repr. New 

Delhi: Motilal Banarsidass, 1975.
Stein , Sir M. Aurel. A n c ie n t  K h o t a n . 1907; repr. New York: Hacker Art 

Books, 1975.
Stone, Jackie/'Seeking Enlightenment in the Last Age: Mappo Thought 

in Kamakura Buddhism." T h e  E a s t e r n  B u d d h i s t ,  n.s., 18/1 (1985)： 

28-56 (Part 1) and 18/2 (1985): 35-64 (Part 2).
Strickmann, Michel. "Chinese Views of the End of the World." Unpub­

lished paper presented at Harvard University, November 1979.

Strong, John S. T h e  L e g e n d  o f  K i n g  A ^ o k a： A  S tu d y  a n d  T r a n s l a t i o n  o f  th e  

A i o k a v a d a n a .  Princeton: Princeton University Press, 1983.

Suzuki, Daisetz X, trans. T h e  L a n k a v a t a r a  S u t r a :  A  M a h a y a n a  T ex t . Lon­
don: Roudedge & Kegan Paul, 1932.

________ , ed. T h e  T i b e t a n  T r i p i t a k a ,  P e k i n g  E d i t i o n .  C a t a l o g u e .

Tokyo/Kyoto: Tibetan Tripitaka Research Institute, 1961.

Takasaki Jikido. I n t r o d u c t i o n  to  B u d d h is m , trans. Rolf W. Giebel. Tokyo: 
丁6h6 Gakkai, 1987.

7^说 <5 大正新修大蔵経，ed. and comp, by Takakusu

JunjirS 髙楠順次郎，Watanabe Kaigyoku 渡 辺 海 旭 ，e【al. Tokyo: 
TaishO IssaikyO KankOkai, 1924-1934.

•wAwm 大正新修大蔵経索引 [Index to the TaishG 
Buddhist canon]. Tokyo: Research Association for the Terminology 
of the Taisho Tripitaka, 1964-.

T ekin, Sinasi, ed. and trans. M a i t m im i t  n o m  b it ig .  D i e  u ig u i i s c h e  O b e r -  

s e t z u n g  e in e s  W erk es  d e r  b u d d h is t i s c h e n  V a ib h a s i k a - S c h u l e . 2 vols. Ber­
liner Turfantcxte, IX. Berlin: Akademie Verlag, 1980.

T hapar, Romila. A  H is t o r y  o f  I n d i a , vol. 1. Baltimore: Penguin Books, 
1966.

T homas, Edward J. T h e  L i f e  o f  th e  B u d d h a  a s  L e g e n d  a n d .  H is t o r y . New 
York: Alfred A. Knopf, 1927.

T homas, F. W. T ib e t a n  L i t e r a r y  T ex ts a n d  D o c u m e n ts  C o n c e r n i n g  C h in e s e  

T u r k e s t a n . 4 vols. London: Royal Asiatic Society, 1935-1963.

Tucci, Giuseppe. T h e  R e l ig i o n s  o f  T ib e t . Translated from the German and



BIBUOGRAPHY  • 307

Italian [jic] by Geoffrey Samuel. Berkeley/Los Angeles： University 
of California Press, 1980.

Uray, G. "Duplication, Gemination and Triplication in Tibetan." Acta 
Orientalia (Budapest) 4 (1954): 177-244.

_________ . "The suffix -e in Tibetan." Acta Orientalia (Budapest) 3
(1953): 229-44.

Vaidya, P. L., ed. Gandaxr̂ uhasutra. Darbhanga： Mithila Institute, 1960.

Vogel, J. "The Past Buddhas and Ka^yapa in Indian Art and Epigraphy.'* 
In Johannesc Schubert and Uleich Schneider, eds., Asiatica, Fest­
schrift Friedrich Weller, 808-16. Leipzig: Harrassowitz, 1954.

v o n  Gabain, Anncmarie. AlttUrkische Grammatik. 3rd cd. Wiesbaden: 
Harrassowitz, 1974.

von H inuber, Oskar. "Die Bestimmung der Schulzgchfirigkeit bud- 
dhistischer Texte nach sprachlichen Kritirien." In Heinz Bechert , 
ed., Zur SchulzgehSrigkeii von Werken der Hinayana-Literatur, Part I, 
57-75. Gottingen: Vandenhoeck & Ruprecht, 1985.

________ . A New Fragmentary Gilgit Manuscript of the Saddharma-
pundarika-sutra. Tokyo: The Rciyukai, 1982.

Waldschmidt, Ernst. "Central Asian Sutra Fragments and their Rela­
tion to the Chinese Agamas." In Heinz Bechert, ed., Die Sprache der 
tiltesten buddhistischen Uberlieferung. Abhandlungen der Akademie 
der Wissenschaftcn in Gottingen, Phil.-Hist. Klasse, Dritte Folge, 
No. 117  (1980): 136-74.

Walleser, Max, ed. Manorathapuranl. London: Oxford University Press, 
1924.

Warren, Henry Clarke. Buddhism in Translations. 1896; repr. New York: 
Atheneum, 1968.

Wavmam, Alex. "Studies in Yama and M5ra." Iranian Journal 3 (1959): 
44-73 (Part 1) and 1 12 - 113  (Part 2).

Weinstein, Stanley. Buddhism under the Tang. Cambridge： Cambridge 
University Press, 1987.

Weller, Friedrich, cd. Tausend. Buddhanamen des Bhadrakalpa. Leipzig: 
Asia Major, 1928.

W hitney, William Dwight. Sanskrit Grammar. 2nd ed. Cambridge： Har­
vard University Press, 1889.



308 • B1BUOGRAPHY

W oodward, F. L., trans. The Book of the Kindred Sayings, 5 vols. 1922­
1934; repr. London: Pali Text Society, 1973.

Y a b u k i  Keiki 矢 吹 慶 輝 • no 三 階 教 研 究 [Studies on the
San-chieh-chiao]. Tokyo: Iwanami Shoten, 1927.

Y a m a d a  Isshi, cd. Kamnapuiidarika, The White Lotus of Compassion. New 
Delhi: Heritage Publishers, 1968.

Y a m a d a  Ryiij6山田龍城 . wi rimironjw出 w 大乗仏教成立論序説 

[Introductory essays on the development of MahaySna Buddhism]. 
Kyoto: Hcirakuji Shotcn, 1959.

_________ • “Mappd shis6 ni tsuite 末法思想K io K  [On 腺 印 <5 thought].”
Indogaku bukkydgaku kenkyu 4/2 (1956): 361-70.

_________. “Rengemen-gy6 ni tsuite 蓮華面經匕〇̂ 工 [〇111；116 1̂ 71-/1如-
■rnien cAiwg].” In AawAi Ainen 山口 博士還暦記念 [Fest­
schrift for Dr. Yamaguchi], 110-23. Kyoto: H6z6kan, 1955.

_________ . "The Logic of Crisis: The Mappo Theory in India, China
and Japan.M In Proceedings of the IXth International Congress of the 
History of Religions, Tokyo and Kyoto 1958, 459-62. Tokyo: Maruzen, 
1960.

Y a m a m o t o  Kosho, trans. The Mahayana Mahapannirvana-Sutra, 3 vols. 
Ube City: The Karinbunko, 1973-1975.

Y a r s h a t e r , Ehsan, cd. The Cambridge History of Iran, 3(2). London: 
Cambridge University Press, 1983.

Y o r i t o m i  Motohiro 頼 富 本 宏 . C/itZgoAM miAA% no 中国密教〇研究

[Studies in Chinese esoteric Buddhism]. Tokyo： Daito Shuppansha, 
1979.

Y u v a m a , Akira. A Bibliography of the Sanskrit Texts of the Saddharma- 
pundankasutra. Canberra： Faculty of Asian Studies/Australian Na­
tional University Press, 1970.

Z u r c h e r , Erik. The Buddhist Conquest of China. 2 vols. Leiden: E. J. Brill, 
1959.



Index

Abhidharma (literary genre) 147, 
149-50, 214

A b h i d h a r m a k o i a  15 8c n, 17n, 18, 
25n, 42n, 44n, 139-40 & n, 
251n, 281

A bhidhayma-mahavibhasa-Sastra.
See Mahavibhasa 

Aggafifia-suttanta 11-13, 18 
Amitabha 138, 140n 
Amoghavajra 62n, 129n 
An Fa-ch'in 42n 
An Shih-kao 42n 
Andgatavamsa 14n, 56n 
d-naw 阿難七夢經 37,

40-41
Ananda 28, 29, 40-41, 12 1, 169 
Angada 197n
A n g u t l a r a - n ik & y a  29n, 56, 122n, 

123 8c n

'An-se. See Kucha 
'An-tse 195n, 196n 
Apocalyptic literature 60 &： n, 285 

& n
"Apocryphal word" 103 & ： n 
Arachosia 161 
Aramaic script 226 
Archetype, 】iterary 2 15n 
A  r h a Z - S a m g h a v a r d h a im ^ t y a k a r a n a .

S e e  S a m g h a v a r d h a n a ,  P r o p h e c y  o f  

Arsacids 158 & ： n. S e e  a l s o  Parthians 
A^oka, king 19 &： n, 50, 200 
A i o k a - a v a d a n a

Chinese 伽 阿 育

王 傳 ）42n, 44n, 147n, 150-

57,160,205,210,216, 222n； 

proper names in, 288-95 
Sanskrit 151 &： n

A i o k a - a v a d d n a  group 150-57, 160, 
174, 176n, 185, 186, 205,211 

A s t a s d h a s r i k d - p r a jn d p d r a m i t d - s i l t r a  

' 36n
Aivaghosa 50, 51, 169, 170, 206 
Atdndtiya-sutta 20n 
A t t h a s a l i n l  58n 
A v a d a n a - i a t a k a  19n, 25 
A -y ii  w a n g  c h u a n .  S e e  A S o k a -a v a d & n a  

(Chinese)

Bactria 1 1 1 ,  155-57, 162-65, 205, 
217 &： n, 222n, 225, 242n, 253n 

Bactrian language 217 8c n, 226n 
("Buddhist monk") 181 &n, 

249-50, 2 5 4

B e n e v o l e n t  K in g s  S u t r a .  S e e  J e n - w a n g  

c h i n g

B h a d r a k a l p a  21-25 
B h a d r a k a L p ik a - s U t r a  23n, 30n, 46 8c 

n, 82, 252n 
Bhaisajya-guru 20n 
B o o k  o f  Z a m b a s t a .  S e e  C a n d r a g a r b h a -  

s u t r a  (IChotanese) 
B r a J v m a jd la - s u t t a  9n, lln  
BrahmT script 222n 
BTU-sha. S e e  Gilgit 
Buddhabhadra 97n, lOln 
Buddhaghosa 15n, 56 8c n, 58, 59, 

61,282n
Buddhas, past 19-26 
B u d d h a v a m s a  21 &： n
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Buddhist Hybrid Sanskrit 218, 219 
Bu-ston 23n, 71 n, 171 &： n, 228 & 

n, 231 & n, 234, 282 
Byzantine empire 112

Clakkavatii-sikandda-suttanta 13 ­
15, 18

Cakravartin 13 & n, 14 
*Candrapradipa 176 
Candragarbha (bodhisattva) 77, 

173, 174-76, 183, 240, 250 
C a n d r a g a r b h a - s u t r a

Chinese 36n, 48, 49, 51, 52-56, 
85, 113-16, 157n, 170-88, 
198, 206, 210, 211, 216, 224, 
278, 279, 282-84; proper 
names in, 288-95 

Khotanese (= B o o k  o f  Z a m b a s t a )  

49 & n, 85, 157n, 170-88, 
206, 210, 2 11, 216, 285; 
proper names in, 288-95 

Mongolian: 171 & n, 174 &： n 
Sanskrit: 115-16, 174 &n 
Tibetan: 52-54, 55, 85, 157n, 

170-88, 194, 196, 206, 210, 
2 11, 216, 225-26, 228-77, 
282 8c n; proper names in, 
288-95

unspecified： 193-95, 199, 204 
C a n d r a g a r b h a - s u t r a  group 52, 1 TO­

SS, 278-84
Caste system, Hindu 12 
Central Asia, definition of 137n; 

use of vernacular languages in 
2 17n

Ch'an Buddhism 135n 
C h a u -c h 'a  s h a n - e  y e h - p a o  c h in g  占察 

善悪業報經98-99 & n 
C h e n g - fa  JE 法 . S ee  s a d d h a r m a  

C h ia - s h e  c h i e h  c h in g  迪葉結m  , S e e  
K d iy a p a - s a m g it i - s i i t r a  

C h ia - i i n g  p i - c h ' iu  s h n o  t a n g  l a i  p i e n

迦丁比丘説當來變經  . S e e  

K a t^ d y a n a ,  P r o p h e c y  o f  (prose) 
C h ’i  f o  / u - m u  h s in g - t z u  c h i n g  七佛 

父母姓字經 24n 
Chih-i智豈頁110
Chin-ch'eng Kung-cha 金城公主 

(Tib. Kong-co) 191 & n, 192n, 
195, 201

Chinese, control of Tarim Basin by 
202n. S e e  a l s o  "four garrisons" 

Chi-tsang 吉藏 55n, 61n 
Chos-grub (Fa-ch'eng) 189n 
C h i l a n - c h i  s a n - t s a n g  c h i  t s a - t s a n g

c/man撰集三藏及雜藏傳42n, 44n 
C/rnwg 〖wn 中論 47 & n 
Chung pen-cl̂ i ehing 中本起經 

ChM-t’an-mi chi-kuo ching M璧彌 
記 果 經 29n 

Coins, Kushan 226n 
Conservatism, Buddhist 138
Cosmology, Buddhist 9-19, 137 
"Counterfeit Dharma" 67, 86 & n, 

87, 89 &i n, 120, 124. 5^  a l s o  

s a d d h a r m a - p r a t i r u p a k a  

Creativity, Buddhist 138-39, 141 
C u l l a v a g g a  29n, 30n, 31-32n, 35, 

44n
Cycles, cosmic 8, 15-19
Cyclic time 7, 133, 140

Y y a is h U k y d  大集經 . S e e  Mahdsai^m- 
pata-sutra

D a ia c a k r a r k s k ig a r b h a r S iU r a  93n( 101 n, 
172n, 251n

D h d ra n l 116, 182, 183, 184 & n, 
203, 219

Dharma (non-Buddhist) 67n
Dharmagupta (Chinese translator) 

92n, 97n
Dharmaguptaka school 9, lln , 20n, 

25, 29 &： n, 30n, 168 Be n , 205, 
218, 222 8c n, 223

Dharmahema ( 曇 無 讖 ）37-38 n
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D h a i m a p a d a ,  Gandhari 222n 
Dharmaraksa < 竺 法 護 ）37n, 7ln, 

73-75 8c nn, 81n, 82, 89, 91n, 
92n, lOln, 102, 1 17  

D ia m o n d  S u t r a .  S e e  V a jr a c c h e d ik d -  

p r a j f i a p d r a m i t d - s u t r a  

D ig h a n ik d y a  9n, lln , 13n, 19n, 20n, 
25, 122 & n  

Dlpamkara 21
D ir g h d g a m a  lln , 13n, 19n, 20n, 25 
Dispensationalism, Buddhist 67, 

136-39
D i v y a v a d a n a  14n 
Docetism 39 & n 
DOgen 道元 139n 
D r ir - b i - l e .  S e e  t t r v i l e i

Eight bodhisattvas (Khotanese)
200

Eighteen Schools. See NikSya Bud­
dhism

E k o t t a r i k a g a m a  20n, 32n 
Emendations, textual 2 13

Fa-ch ’eng 法 成 . S從 Chos-grub 
Fa-hsien 法顕 38n, 113n, 223n 
F a - m i e h  法戚 Q l n  

Filial piety 185 &： n 
"Final Dharma." S e e  m o - f a  

Fifty years, latter (p a ^ c im a y d m  

p a f ic a ^ a ty d T n ) 34n, 91 & n, 92n 
Five hundred years, latter ( p a i d -  

m d y d m p a f i c a i a t y d m ) 9 l  8c n, 92n, 
106n, 108n, 118  

Five hundred Buddhas 33-37 
Flavors, six 255n
凡 ■说 i c/iing佛本行集經 

46n, 83 8c n, 252n 
Fo-shih pi-ch'iu Chia-chen-yen shuo fa 

mei-chin chieh佛使比丘迦旃延説法 
沒盡偈百二十韋. See Xdtydyana, 
Prophecy of (verse)

Four garrisons C^ailg period) 
201n

Future tense, Tibetan 252n

Gachizd-bun H 瓸分. See Candra- 
garbha-sutra (Chinese) 

Gaganagailja-pariprcchd-sUtra 94 n 
Gandâ fyuha-sUira 93 &: n 
Gandhain5dana, Mt. 246 
Gandhara 112 , 113n , 1 15 , 16 1, 

178, 192,193, 196, 201,22f>-26, 
242, 253n

Gandhari Prakrit, 217, 222n 
Geographical perspective 

Bactrian 160-65, 205 
Chinese 161-62, 167 &： n, 168 
GandhSran 178n, 225-26 
Indian: 161-62, 164 

Gilgit 196
Greeks 3, 127, 128, 130, 193; Bud­

dhism and, 155; in Bactria, 
156-57, 162; "Greeks, Sakas 
and Parthians" (invasion of 
northwest India by) 152, 154, 
155, 156 & n, 163-64, 177, 188, 
194, 196, 205, 206, 215, 225, 
242, 243 

Gus-tig 195n

Haimavata school 29 &： n 
Heart Sutra 230n 
Hephthalites 110 -17 , 128, 164. 

also Mihirakula
"Hinayana" 9n, 200. For refer­

ences to the eighteen schools of 
mainstream Buddhism, see 
NikSya Buddhism 

Hinduism 5n, 7-8, 15, 17, 18  &: n, 
22n, 60, 112 , 113 , 163n, 28 0&  
n, 281

Historical consciousness, Buddhist 
133-42
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Historicity, of Kau炫mbl story 220­
21

H6nen 法然 138 & n, 139n, 171n 
Hongaku. See pen-chiieh 
H ot. See Uighurs
Hsiang-fa 65 8c n, 70n, 71 n, 72 

8c n, 86, 88-89, 95-103 8c nn, 
102, 104-106, 109n, 117, 283; 
first uses of, 102, 117. See also 
saddharma-pratinHpaka 

Hsien~chiehching 賢劫經. See Bhadra- 
kalpika-sutra

Hsien yii ching 賢 B經 （Sutra on the 
Wise and the Foolish) 97n, lOln 

Hsin-hsing 信行 137, 170n 
Hstian-tsang 玄奘 43n, 48n, 112, 

113 & n, 146n, 149n, 172n, 
186n, 223n, 279n 

Hsiian-tsung 玄宗 192n 
Huai-kan 懷感 62n 
Hui-chio 慝覺 lOln 
Hui-ssu 慧思 61 n, 1 OOn, 110, 111 n, 

114-16
Hui-yiian 慧遠 129n 
Human actions, impact of 119-20, 

131, 139-40
Humane Kings Sutra. See Jen-wang 

ching
Huna. See Hephthalites 
Hyparchetype, definition of 215n

I-ching 義淨 48n, 97n 
India, northwest. See northwest 

India
Inner Asia, definition of 137n 
Iran 22n, 158 &： n, 160-65, 205, 

217
Islam. See Muslims

Jainism 13n, I7n, 21 &： n
•咖nig■仁王經 62n, 128-29 

Jih-tsangfm 日蔵分.See SUryagarbha- 
sUtra

Jnanagupta 92n 
JnSnaya^as 99

如是像法 73-75

J^dlacakra-tantra 59-61 & nn, 282n 
Kalhana 112
Kaliyuga 17 8c n, 18n, 280 8c n, 281 
Kaniska 155, 226 &: n 
Kara Tepe (site in Bactria) 222n. 
Karma. See human actions, impact 

of
Karmaiataka 42n, 44n, 147n, 151­

57, 177, 205, 210, 216, 234, 
235-36, 253n, 254n, 278；
proper names in, 288-95 

Kamna-pundanka-sutra 23n, 49 8c 
n, 51, 54n, 63n, 84-85 8c n 

Kashgar (Shu-lig) 190 & n, 195n, 
196n

Kashmir 111, 112, 128, 161 
"Kashmirian language" 173n 
Kâ yapa (Buddha) 20 8c n, 25, 79n, 

240, 252n
K&Syapa-samgUi-sutra 42n, 43n, 44n 
Katyayana (monk) 217, 218 
Katyayana, Prophecy of (prose) 

147n, 165-68, 186, 204, 205, 
210, 216, 222, 284; proper 
names in, 288-95 

Katyayana, Prophecy of (verse) 42n, 
45 8c n, 157-65, 186, 188, 205, 
210, 216, 224, 225, 278> 284; 
proper names in, 288-95 

Khadiraka, Mt. 239, 251 n 
KharosthI script 92n, 178n, 179n, 

186, 202n, 217-19, 222 & n, 
226 &n

Khotan 23n, 171, 173, 188-204, 
219, 222n, 224

Khotan, Prophecy of 23n, 53n, 54, 
189-94, 195n, 196, 210, 211, 
235, 253n; proper names in, 
288-95
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Kong-co. See Chin-ch^ng Rung- 
chu

K^anti qilmaq nom bitig 24n 
Kuan-fo san-mei hai ching 觀佛三昧 

悔h  (Sutra on the Samddhi-Sea of 
Buddha-Remembrance) 97n, 10In 

Kucha 190 8c n, 191, 195n 
KumArajlva ( 鳩摩羅什）34n, 62n, 

78n, 81n, 91, 92 &: n, 93, 97n, 
lOOn, lOln, 102, 103, 118, 129 
Sc n

Kushan dynasty 129, 152 8c n, 
153n, 155, 162, 206, 226 &： n, 
227 & n, 285. See also tukhara

Laity, Buddhist 40, 121, 147, 148, 
154, 155, 186 

Lankavatara-sutra 280n 
Las brgya tham~pa. See Karma^ataka 
Ldan-kar-ma 151 &： n 
Legitimacy, textual 251n 
Lhasa Kanjur (Tibetan), peculiari­

ties of 232, 233
Li (Tibetan name for IChotan) 

190n
Liang-p’i 良 l’i 62n

■蓮華面經 113­
15

Li'i yul [-gyi dgra-bcom-pas] lung- 
bstan-pa. See Khotan, Prophecy of 

Lineages, Buddhist 135 &： n 
Li shih-yiian wen. See Nan-yileh Ssu ta 

ch’an-shih li shih-yiian wen 
Li-yul chos-kyi lo-rgyus. See Religious 

Annals of Khotan
Lokottaravada (Mahas5mghika) 

school 22, 32n, 40n. See also 
Mahavastu

Lotus Sutra. See Saddharmapunda- 
nka-sutra

'M.adhyamdgama lln, 13n, 29n 
Madhyamika school 149

Mahabharata 18n, 188n 
Mahadevl. See ^rl-mahadevl 
Mahakaiyapa 50
MahamayS (mother of the Bud­

dha) 248. See also Mahamaya- 
sutra

Mahamaya-sutra 50, 63n, 168-70, 
175, 183, 185, 206, 210, 211, 
214-15 & n, 279n, 287 

Mahapad&na-suttanta 19-20, 83 
Mahaparininiana-sutra (Mahayana) 

37-39, 40 & n, 41, 2l5n, 223n 
Mahapariniwana-sutra (smaller) 43n, 

45
*Mahdprajndpdramitd-̂ astra. See Ta 

chih-tu bin
Mahdsarrmipdtâ sutra 48, 93n, 114, 

171, 172 Sc n, 251n 
MahasaTnghika school 9, Lin, 13n, 

20n, 22, 32 8c n, 39, 40n, 46n, 
109n, 222 & n. See also Lokot­
taravada school, Mahavastu 

Mahavamsa lln, 58n 
Mahavastu lln, 21 &： n, 22 &: n, 

32n, 39n3 46n, 67n, 83 &: n 
Mahdvibhdsd 42n, 43, 44, 45, 48, 

63n, 146 146-50, 151, 154,
155, 160, 162, 170, 177, 179n, 
185, 186, 206, 210, 214, 215； 
proper names in, 288-95 

Mahdvyutpatti 71 n 
Mahayana Buddhism 25, 30n, 58, 

74, 125 &： n, 127n 
concept of Buddhas in 20, 22, 

23 & n, 24, 25, 39 &： n 
duration of Dharma according 

to 33-37, 42, 46-56, 64n, 
211

Kau益mbl story and 145, 170, 
175, 183-84, 188, 198-99, 
203, 205, 206, 211, 218-19, 
221, 223 8c n, 224, 278-79 

"latter age*' in 106-109, 117
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saddharma-pratirupaka in 68-70, 
72, 75-86, 89&:n, 117 

in China 279 & n 
in Khotan 200 Sc n 
in northwest India 113 &: n 
in Kau^ambl 223n 

MahaySna stitras, legitimacy of 
108, 109

*Mahdydna-abhisamaya-sUtra. See 
Ta-sheng Vung-hsing ching 

Mahiiasaka school 29 &： n 
Maitreya 14 Sc n, 18, 21 &： n, 22n, 

23, 25, 26, 56n, 59, 136, 183, 
200, 201

Maitreyavyakarana 14n 
Maitnsimit 24 n 
Maitn-mtra 59 8c n, 60n 
Majjhima-nikdya 122 &: n 
Manichaeism 163n 
Manju r̂i 183 
ManorathapUranl 56 Sc n 
Mappo. See mo-fa

末法灯明記138 & n 
Mara 38 &： n, 39, 148, 241 
Masse. See mo-shih
Meditation 52, 55, 57, 120, 122, 

147, 166, 200, 240 
Menander, king 155. See also 

Milindapanha
Merchants 181; Sogdian, 203;

Surata's father as 246 
Mes-'ag-tshoms 191 n, 199 
Metteyya. See Maitreya

密教. S從 Vajray含na 
A/M-/a 滅法 100
Mihirakula 111-17 Sc nn, 128. See 

also Hephthalites 
M献^  密教-S從 Vajraŷ ina 
Milindapanha 29n, 51 n. See also 

Menander 
Mleccha 60

末法 65, 66, 70n, 86, 90-】18,

136, 137-39, 141， 282 &n，283; 
first uses of the term, 101 n> 102 

cAing■摩訶摩耶經. 
Mahamaya-sutra 

Moksala 69
Monastic robes (red and black) 

181, 249 &n, 255n 
Monastic rules 131, 154, 182, 185, 

217; two-hundred and fifty, 
166, 167-68 & n, 205, 217. See 
also Prdtimoksa 

Mongolia 12 &： n 
Mongol conquests 111 
Mo-rgu-bde-shil 199 &： n 
Mkj/w/i 末世 70n, 99, 100, 101-10, 

117, first occurrence in Bud­
dhist texts, lOln, 102, 117; pre- 
Buddhist uses of, 117n 

Mountains 251 n
Muslims 6, 113, 193; conquest of 

northwest India 60, 61，112, 
113n， 149

Mulasarvastivada school 42 8c n, 
43n, 44n, 58

Nagarjuna 29n, 50, 51, 169, 170, 
206

Nan-yiieh Hui-ssu 南嶽慜思. S沉 

Hui-ssu
Nan-yiieh Ssu la ch'an-shih li shih- 

yUan wen 南嶽思大禪師立卷願文 
100n, 11 In, 114； authenticity 
of attribution to Hui-ssu, 111 n 

Narendraya^as 113, 114-16, 172, 
279, 282 

Nepal 192n
Nichiren I3n, 138 8c n, 140n, 

I71n, 280
Nichiren Shoshu school MOn 
Nichizd-bun 日藏分 . See SiLjya- 

garbha-sutra
Nikaya Buddhism (the "eighteen 

schools1') 25, 30,31,32, 33, 42-
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47> 59n, 64n, 68 & n, 69 & n， 70 
&： n, 89 & n, 113n, 124, 125, 
127n, 145, 205, 211, meaning 
of the term, 9n 

Ninno-kyo. See Jen-wang ching 
Northwest India 3, 60, 112, 127, 

128, 145, 152n, 193, 225-26 
Nuns, Buddhist 28-33, 35, 43, 44 

Sen, 50,120,121,126; Khotan- 
ese 192, 195, 198, 204

Old Tibetan, orthography of 
229-30

Padmasambhava 140n 
Pahlava. See Parthians 
Pali canon 57n, 59 &: n, 66 &: n, 

67n, 69, 87, 123 &： n 
Paiicavim̂ ati-prajndpdramitd-sutra 

69n
Pan-chou san-m̂ i ching 般舟三昧經，See 

PratyutpannQrl/û ha-sarnmukh&va- 
sthita-samddhi-sutra 

Paramartha-saddharma 148,149 & n 
Paramitas, six 183 
Par-mkhan 195n 
Parthian language 254n 
Parthians 3, 127, 128, 130, 152 & 

n, 158 & n, 160-65, 177, 188, 
205, 215, 217, 225 & n, 253n, 
289-90; as missionaries to 
China, 155 8c n

Patimpaka (Pali). See pratirupaka 
(Skt.)

^PaJcima-dharma 91 
PaJcimakala 91-94 8c nn, 101-10, 

117; variant Sanskrit forms of, 
102n; Tibetan translations of, 
102n, 108n. See also mo-shih 

Past tense, prophecy and 204 
Patronage, Buddhism and 130, 

227

本覺（“original enlighten­
ment”; Jpn./umgafcw) 103n 

Persecutions of Buddhism 117, 
126, 279, 285

Persians 112, 158, 177, 188, 196, 
198, 206, 226, 290. See also Iran 

P’i-ni mu ching 昆尼母經 

Plot structure (Kau^ambl story) 
209-11

Poverty 183, 185
Pratimoksa, recitation of 147, 159.

See also monastic rules 
Pratirupaka 7In, 88, 89. See also 

saddharma-pratirupaka 
Pratyutpanna-buddha-sammukh&va- 

stkita-samadhi-sutra 106n, 107 
"Primitive Buddhism" 9 &： n 
Proper names (in the Kau^ambl 

story) 209, 211, 2J4-15, 287-95 
Prophecy of Kaiyayana. See Katya- 

yana, Prophecy of
Prophecy of [the Arhat of] Khotan. See 

Khotan, Prophecy of 
Prophecy of the Arhat Samgha- 

vardhana. See Sarnghavardhana, 
Prophecy of

Propheuc literature 284, 286 
Pure Land sutras 69, 86, 131n

'Rajatarangini 112n, II3n 
Ramayana 18n
Rastrapala-pariprccha-suira 93 &: n, 

125 & n
Ratnagunasamcayagatha, 36n 
Ratnaketu-dharani-sHtra 172n 
*Ratnara£-sutra 94 n, lOOn 
Relics 57, 239
Religious Annals of Khotan 199-204, 

210, 224,235; proper names in, 
288-95

Rome 158 &： n, 160-65, 188, 205, 
217, 289 &n
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^addhamma. See saddharma 
Saddharma 43, 44 &: n, 46 &: n, 47 Sc 

n, 48, 49 & n, 50, 51, 52, 54, 56, 
62n, 63, 65, 66 Sc n, 67-89, 95, 
117, 121, 122 8c n, 123, 182, 
183, 187, 239-42, 280n, 283 

Saddharma-pratirilpaka 46, 47 &r n, 
49 Sc n, 51, 54 8c n, 56, 62n, 65, 
66-89, 90, 109-10, 117, 124, 
182, 183,187, 193, 240, 282 &： n 

Saddhaymapundanka-sutra 35 & n, 
36 8c n, 37 &： n, 40n, 54, 81n, 86 
& n, 91 & n, 97n, lOOn, 〗02n, 
106, 107 & n, 118, 131 n, 203; 
manuscript copies of, 92n 

Saddharma-vipralopa 66n, 90, 91, 
92, 94

Saichd 最澄 I38n
Sakas 3, 127, 128, 130, 152 & n, 

156n, 178 8c n, 187, 205, 217, 
218-19, 226n, 288-90; converts 
to Buddhism among, 155 &: n, 
226n

*̂ akuna 177 & n, 187-88 & n, 219 
Samddlii-Sea of Buddha-Rewembrance, 

Sutra on. See Kuan-fo san-mei hai 
ching

Samantapasadika, 58 &： n, 61 
右ambhala 60
Samgha, as term for "monk" 253- 

54n
Samghavardhana (arhat) 190,194n, 

195 & n
Samghavardhana, Prophecy of 53 &： 

n, 54, 194-99, 210, 211, 235; 
proper names in, 288-95 

Samnti-saddhanna 148, 149 &： n 
Samyvktagama 42n, 44n, 87n, 122n； 

Kau âmbi story in, 150-57, 
186n, 205, 210, 216, 222n； 
proper names in, 288-95 

Samyntta-nikaya 68n, 87 & n, 89n 
122n, 150n

Sandtana-dharma 5n 
Sartrchieh-chiao 三確敎 8c nt 
San-chien lil p'l-po-sha 61 8c n. See 

also Samantapasadika 
Sarikha 14 &： n

三論 school 171n 
Sangai-kyd. See San-chieh-chiao 
Sarighabhadra 61 
*Sapta~tathagata-puwapranidhana- 

vî esa-vistara-siltra 94 n, 97 n 
Sariputra 200
SarvastivSda school 9, lln , 14n, 

15n, 24n, 25, 29 & n, 32, 33n, 
42, 43 8c n, 47, 48, 59n, 205, 
206, 218, 222 &rn, 278, 279n 

Satipatthana 122 
Sautrantika school 15n 
Schisms, Buddhist 123-24; chart 

of, 31
"Semblance Dharma." See sad- 

dharma-pratirupaka 
Senchaku 選択集 138r\

撰時抄 138n
Seven Buddhas of the Past 19-20 
Seven Dreams of Ananda. See A-nan 

ch'i-meng ching
Sexual power, decrease of 185 
Sha-chou 沙州 189n 
Shan-chien lii p'i-po-sha 眷見M毘婆沙 

61 Sc n
Shinran 親鸞 139n, I71n 
Shdbd 正法. See saddharma 

正法眼藏  139n 
Shu-Iig. See Kashgar 
“Silk Road” 137n
Sogdians 203; as Buddhist mission­

aries, 254n
Sogdian language 254n 
Speculation, philosophical 9 & n, 

10, 18n
Srl-mahadevl 192 & n, 195, 201 
Srong-btsan sgam-po I91n
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State, sangha and 126, 128-29, 
176-77, 183, 185, 241 

Stemma, versions of the Kau^ambl 
story 216; methodology in con­
structing, 212-15 

Sthavira schools 30-32, 33 &： n 
Stod 196n, 201 n
SiMidvatl-x/yuIia-sutm 131n. See also 

Pure Land SOtras 
Sum-pa. See Suplyas 
Sumaiigalavildsini 58n 
Sung-yiin 宋雲 112 & n, U3 & n, 

115
Suplyas 191 &： n
SUryagarbha-suLra 9311, 114, 171, 

172n, 199 &： n, 251n

TTa-c/i î 大秦. Rome 
及 /wn 大智度論 29n, 47
Ta-chi ching 大 集 鮏 . See Mahd- 

samnipdta-sutra
Ta feng-pien fo pao-en ching 大方便 

佛報恩經78n
Tantrism, Buddhist. See Vajrayana 
Tao-dVo 道綽 138-39, I70n 
Taoism 192 &： n, 196n 
Tarim Basin 171, 178n, 187n, 

191n, 194n, 196n, 201 Sen, 204, 
278

Th-shetig saii-chil cĥ au-hui ching 大条 
三聚饿悔經47

■大乘同性經
99-100

Tathagata-in-samaya-sutra 172n 
Theragdthd 124
Thcravada school 9, 11 n, 14n, 15n, 

19n, 21,22, 25, 28, 29 & n, 35, 
44n, 51,56, 58, 59,61, 66n, 87, 
124n, 135, 222, 282n. See also 
Pali canon 

Thod-dkar 201 n
"Threeessentiallife-forces”（三精氣） 

182 &n, 185

T^cn-r/ai Cliih-i. See Chih-i 
T'icn-t'ai JHr school 171 n 
Time, cyclic. See cyclic time

VfziVi (“samScIhi”）252n 
Tokharians 201 n. See also tukhflra 
*Tiisamx>ara-nirdeia-sutra 9*1 n 
"True Dharma/' See saddhama 
Tsa a-han ching 雜 河代松 . See Saifi- 

yuktagama
Ttrvilei ("tripi{aka-masLc*r,,> 202 
TukhSra (~  tusara) 152 &: n, 205, 

227n
丁un-huang 敦煌 23, 53n. 173 &: ii, 

189n, I93n, 228-30, 2：M, 237­
38

Turks 112, 191, 196, H)8, 290 
TusSra. See tukhSra

U dyana 113n, 114, 115 
Uighurs 24n, 191 & n, 202 &： n. 

207, 290
Uighur language 254n 
Umayyad dynasty 198n 
Upagupta 50

V a ip u ly a  sucras 39 & n 
Vai^ravana (—Vai^ramana) 192 &： 

n, 195, 200t 201, 239,' 251 n 
Vajracchedikd-prajndpdraviitd-siitra 

33 &： n, 3-1 & n, 35 &： n, 36 & n, 
37n, 54, 106n

Vajrayana23n, 5 8 ,7 0 Sen, 109& nt 
282n

Varanasi 79 8c n, 80-81, 82n 
Vasubandhu 15n 
Vatslputrlya schools 32n 
Vernacular languages, Buddhist 

scriptures in 217n 
Verse, Indian 2l7n  
Vessantara Jdtaka 254n 
VibhajyavSda school 32, 33n 
Vimalaprabha-pariprcciia-sfitra 199 

Sc n, 203
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Vinaya literature 29n, 58n 
Vinaya-ksudraka-vastu 42n, 44n 
Vipâ yin 20, 21, 75, 76n, 79 8c n, 

80-81, 82n

Wealth 185
“White dharma，’（白法）55, 185 
White History 12n
Wise and Foolish, Sutra on the. See 

Hsien yil ching
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Vama 38n
Yileh-tsang fen 片藏分. See Candra~ 

garbha-sUtra
Yuga system, Hindu 17 8c n, 18n, 

115n, 280 8c n. See also Kali yuga

'Zjambasta, Book of. See Candra- 
garbha-sHtra (Khotanese)

Zen 135. See also Ch'an
z5bd 像法： . See saddfmmirpmtirUpaka
Zoroastrianism 22n, 162n
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